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Introduction: The Rise of Agamic Ritual

The early medieval period, from the fifth century onwards, saw the Saivism of
the Mantramarga rise to pre-eminence as the principal beneficiary of patronage
throughout the Indian subcontinent and in much of Southeast Asia. Among the
religious specialists whom we would expect to have been adversely affected by
this development were those brahmins, Atharvavedins or adherents of other
Vedas versed in the rituals of the Atharvaveda, who had long been appointed
to office as the personal priests of rulers (rdjapurohitah), performing their conse-
cration ceremonies (rajyabhisekah and pusyabhisekal) and a wide range of rituals,
regular and occasional, for the protection of the kingdom and the thwarting of
its enemies.!

It is not possible to establish from the evidence known to me how far this of-
fice was overshadowed or diminished by the rise of Saivism in particular king-
doms and periods. But encroachment by Saiva officiants into ritual territory
long reserved to it is clear from the literature that sets out the rituals that they
should or may perform when occasion arises. The Saivas prescribed their own
form of royal consecration ceremony, to be performed by their officiants for a
king who had received Saiva initiation; they offered a full range of apotropaic,
protective, and hostile rituals, both Saiddhantika and Sakta Saiva, for which
kings were the natural patrons; and they had in the Netratantra detailed instruc-
tions for a class of officiants whose practice shadowed or took over most of the
functions in which the brahmanical rajapurohitah operated, including the per-
formance on the king’s behalf of his daily and periodic worship.

The Netratantra, 1 have argued, is a Kashmirian work, and there is no evi-
dence that it was followed widely outside Kashmir itself. It is possible, there-
fore, that it had little or no impact on the practice of courts in other regions.
Moreover, while the practice of giving Saiva initiation to kings is well and
widely documented from the seventh century onwards, that of following this

10n the question of the Veda of the king’s personal priest see nn. 28 and 29 on p. 204 below.
20n the function, provenance, date, and influence of the Netratantra see SANDERSON 2005b.
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ceremony with a Saiva adaptation of the brahmanical royal consecration is
evidenced only in prescriptive sources, namely in the tenth-century Naimitti-
kakarmanusamdhana of Brahmasambhu (the earliest surviving Paddhati of the
Saiva Mantramarga) and the Kashmirian Kaladiksapaddhati, a work originally
composed by Manodadatta in the fourteenth century but in its present form
much expanded by later additions of uncertain date, of which that pertaining
to the post-initiatory royal consecration is one.> However, the abundance of
instruction in the Saiva literature in the performance of rituals of propitiation
to bring about results (siddhil), hostile and other, for the benefit of kings and
the state, the emergence among the Vaisnavas during these same centuries of
an extensive Agamic literature, in the form of the Paficaratra scriptures, which
offered a repertoire of rituals very similar in style, range, and function to those
of the Saiva Mantramarga, and the pervasive evidence of a decline during this
period in the sponsoring of Vedic ritual and a corresponding increase in the pa-
tronage of the new religions encourage us to look within the literature of the
Atharvavedins themselves for evidence of adaptation to these changes.

The AtharvavedapariSistas

There can have been no realistic hope of reversing the drift of centuries away
from Vedic ritual.* We may surmise, therefore, that the Atharvavedins” only
viable strategy was to respond to the altered expectations of their royal clients
by adding Saiva and Vaisnava rituals to their repertoire, composing or appro-
priating texts that prescribe them and adding these to the corpus of their sacred
literature.”

Evidence of the co-opting and embedding of Saiva practice by the Athar-
vavedins is already present in the collection of ancillary tracts known as
Atharvavedaparisistas. For they include an adaptation of the Pasupata obser-
vance (Parisista 40: Pasupatavrata), and the Ucchusmakalpa (Parisista 36), which
details fire sacrifices for supernatural ends that invoke Ucchusmarudra and
the Ucchusmarudras with Mantras of a Saiva character.® But there the phe-
nomenon is marginal and the Saivism involved is either pre-Mantramargic, as

3For textual and epigraphical evidence of the giving of Saiva initiation to kings and on the
textual evidence of Saiva royal consecration see SANDERSON forthcoming.

4The futility of the Vaidikas’ hope for a renaissance of their tradition that would enable them
to prevail over the Saivas and Pafcaratrika Vaisnavas supported by the court is deftly portrayed
by the Kashmirian philosopher Jayantabhatta around the end of the ninth century in the prelude
to the fourth act of his play Agamadambara (‘Much Ado About Religion”).

5Compare the incorporation of prescriptions of Saiddhantika, Daksina, and Sakta rituals in
the Uttarabhaga of the Lingapurana discussed in SANDERSON 2005b, p. 235, n. 10.

6See BIssCHOP and GRIFFITHS 2003 for an introduction to and an edition and annotated
translation of Parisista 40 on the pasupatavratam. Rightly judging as exaggerated the view of
WEBER (1858, p. 339) that the whole collection is permeated by sectarian devotion to Rudra, they
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in the case of the Pasupata observance, or probably so, as in the case of the
Ucchusmarudra rites. Ucchusma, ‘Desiccating [Fire]’, was well-established in
the early Buddhist Mantranaya as a wrathful subduer of demons,” and, more
specifically, as the deity invoked to remove the impurity of left-overs (ucchistam)
and human waste by devouring them.® In the Saiva Mantramarga the as-

list the Ucchusmakalpa and the text on the kotihomah (Parisista 31) as the only other documents
in the collection that bear on the cult of Rudra-Siva (p. 317). I have omitted the latter since its
Saiva character is limited to the frame-story of the revelation of this ritual. The ritual itself has
no specifically Raudra or Saiva characteristics.

"We see Ucchusma in this role in the Buddhist Mahabalasiitra, where he is identical with the
wrathful, four-armed, fat-bellied (lambodara) deity Mahabala. This text was translated into Ti-
betan by Silendrabodhi, Jinamitra, and Ye shes sde around AD 800, and into Chinese in AD 983
(Taisho 1243, KBC 1097; see LANCASTER 1979, p. 377a, giving AD 933; LINROTHE 1999, p. 60,
note 6, correcting the date), and numerous copies of this scripture, in both languages, have been
found in the Dunhuang caves (STRICKMANN 2002, p. 156). In §18 of that work Vajrapani teaches
Bhatadhipati the Mandala of Ucchusmakrodha with its secret. The latter is the Mantra that fol-
lows: OM VAJRAKRODHA MAHABALA HANA DAHA PACA ... LAMBODARA UCCHUSMAKRODHA
HUM PHAT A AM MA HAN SVAHA. He then teaches that anyone who enters this Mandala will
attain success in all he does. He will not suffer untimely death. His body will be immune to
assaults and sickness. He will never be tormented by demons. In §13 the Mantrapadas OM
VAJRAKRODHA MAHABALA DAHA HANA PACA ... LAMBODARA UCCHUSMAKRODHA HUM
PHAT SVAHA are said to protect against every species of demon. In §12 a ray emerges from
Sakyamuni and Mara comes with all his demon hordes. Ucchusma appears and terrifies them.
Three texts of the exorcistic Ucchusma cult in Chinese are attributed to the translator A zhi
da san (Ajitasena), a North Indian who worked in Anxi in the Turfan region of Central Asia
in the first half of the eighth century: the Wei ji jin gang jin bai bian fa jing (KBC 1264, Taisho
1229), the Wei ji jin gang shuo shen tong da man tuo la ni fa shu ling yao men (KBC 1265, Taisho
1228), and the Da wei li wu chu se mo ming wang jing (KBC 1266, Taisho 1227). For the exorcis-
tic and therapeutic contents of the first and third of these see STRICKMANN 2002, pp. 156-161.
The three ‘translations’” were presented in AD 732 (LANCASTER 1979, p. 421b; DEMIEVILLE et al.
1978, p. 236a [s.v. Ashitsudassan]). LINROTHE (1999, pp. 51-54) proposes with due caution that
Mahabala/Ucchusma may be the identity of the two four-armed wrathful figures, squat and
full-bellied, that attend two sculptures, one of Avalokitesvara and the other of Vajrapani, that
flank the entrance porch of Monastery I at Ratnagiri in Orissa, assigning them to the period AD
600-700.

8For the latter role see, e.g., STEIN 1973, pp. 465-466; Samovarodaya 8.38cd: utsrstabali samharya
bhiitam ucchusma dapayet; and, in the Esoteric Buddhism of the Far East, STRICKMANN 1996,
pp- 248-249; 2002, pp. 156-63. There he is known in Chinese as Wei ji jin gang and in Japanese
as Eshaku kongd, meaning ‘the Vajra-being (jin gang, kongo) of Impure (wei, e) Traces (ji, shaku)’
or ‘the Vajra-being of Impure (wei, €) Accumulations (shaku)” and in Japan also as Fujo kongo
(“the Vajra-being [kongo] of Impurities [fujo]’), Joe-funnuson (‘the venerable [son] wrathful one
[funnu] who purifies [jo] impurities [e]’), and Ususama Myod (Ucchusmavidyaraja) (FRANK
1991, p. 158). In Japan he became the deity whose presence purifies latrines (STRICKMANN
2002, p. 156). See also the Mantra in Mahabalasiitra §14, in which he is commanded to ‘stop all
impurities’, and the account of the subjection of Rudra/Mahesévara in the 15 chapter of the Ti-
betan Rnying ma pa Mahayogatantra Gsang ba’i snying po, in which Heruka devours Mahe$vara
and excretes him in the form of an ocean of filth which Ucchusma then swallows (STEIN 1974,
p. 511). A version of the Pa dma thang yig, the Bka’ thang gser phreng of Sangs rgyas gling pa
composed in 1341 or 1389 (STEIN 1995, p. 124), relates that Ucchusma was rewarded after the
subjection of Rudra by being given a place at the edge of the Mandala as the receiver of the
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sociation of Ucchusma with the elimination of impure substances is seen in
the Nisvasaguhya, which makes Ucchusmarudra preside in a city of iron that
bears his name in the first of the subterranean paradises known as the Patalas.
This, we are told, is the destiny of souls who have allowed the substances
left from Siva’s worship to fall to the ground. Here they worship Candesa
(/Candesvara), the ferocious Gana of Siva to whom such remnants are to be
offered in Saiddhantika worship, in order to remove the danger they pose.’
Moreover, the Vaisnava Varahapurana declares that those who follow the im-
pure forms of Rudra worship (raudram saucavarjitam), which it defines as those
other than that laid down in the Veda-congruent [Saiddhantika] Nisvasasambhita,
are to be seen as Ucchusmarudras (ucchusmarudras te jiieyah).'° This is proba-
bly to be understood as ‘Rudras addicted to the consumption of impure sub-
stances’, an interpretation supported by a variant reading of this passage as it
is cited by Rangaramanuja in his commentary Bhavaprakasika on Sudar$ana’s
Srutaprakasika on Ramanuja’s Sribhasya on Brahmasiitra 2.2.42, where these be-
ings are termed Ucchistarudras ‘Rudras of [pollutant] remnants’ (ucchistarudras
te jiieyah).'! Further, the Picumata/Brahmayamala is also known as the Tantra
of Ucchusma (ucchusmatantram, tantram ucchusmasambhavam),'? and this name
alludes to the strict indifference to impurity or rather to the cultivation of con-

remains of the offerings (STEIN 1973, p. 466). I thank my colleague Miyako Notake of Waseda
University for her help with the Japanese names.

INisvasaguhya ff. 54v6-55r1: ayast prathama bhitmi pur? bhasma ... | ... yasya nagasya tatha
ucchusmarudrayoh | ucchusmeti puri khyata ayast harmamalini | candiSam pitjayantiha nirmalyapatane
gatah. The form candisah here is evidently a MIA-influenced Aia variant of candesah.

10Varghapurana 71.50-56b (Ed. and Rangaramanuja, Bhavaprakasika on Srutaprakasika on Sri-
bhasya 2.2.42 [R]; verse numbers of Ed.): 50 evam abhyarthitas tais tu puraham dvijasattamah | veda-
kriyasamayuktam krtavan asmi samhitam | 51 nih$vasakhyam tatas tasyam linda babhravyasandilah |
*alpaparadha ity eva Sesia baidalikabhavan (R:alparadhic chrutvaiva gata baidalikd bhavan Ed.) |
52 mayaiva mohitas te hi bhavisyam janata dvijah | (Here Ed. has an extra line, lacking in R:
laulyarthinas tu Sastrani karisyanti kalau narah) 53 nih$vasasamhitayam hi *laksamatrapramanatah
(R:laksamatram pramanatah Ed.) | saiva pasupatt diksa yogah pasupatas *ca sah (R:tv iha Ed.) | 54
etasmad vedamargad dhi yad anyad iha jayate | tat ksudrakarma vijiieyam raudram Saucavivarjitam |
55 ye rudram upajivanti kalau baidalika narah | (Extra line in Ed. here, repeating Ed.’s 52cd)
*ucchusmarudras (Ed. : ucchistarudras R) te jiieya naham tesu vyavasthitah ‘O best of brahmins, in
the past when they requested me [to give them some scripture for the Kali Age] I created the
Nihsvasasamhita, which includes the rituals of the Veda. Then the Babhravyas and Sandilas fol-
lowed it, for their offence [against the Veda] had been less. The rest[, whose offence was greater,]
became religious frauds. For I myself had deluded them, O brahmins, knowing the future. It
is in the Nihsvasasamhitd, whose extent is but 100,000 [verses], that this Pasupata initiation and
meditation [have been revealed]. Know that whatever [teaching] comes into being that is other
than [this] path of the Veda is the Raudra, base practice void of purity. Know that those frauds
who live off Rudra in the Age of Kali are Ucchusmarudras. Among them I do not dwell’.

1Cf. the substitution of Mahocchista for Mahocchusma reported below in n. 141 on p. 277.

12Picumata f. 21r2-3 (4.255): rakta karalt candakhya mahocchusma tathaiva ca | ucchusmatantre
namani guhyakanam na saméayah; f. 185r5 (colophon of Patala 36): ity ucchusmatantre picumate;
f. 1v2 (1.3cd): yat param sticitam deva tantram ucchusmasambhavam; f. 512 (2.14cd): athato mataram
vaksye tantre ucchusmasambhave.
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tact with impurity as a means to power and liberation that characterizes this
scripture. But in spite of these connections I am not aware of any Saiva Kalpa
that could have served as the prototype of the rites of the Ucchusmarudras
seen in Atharvavedaparisista 36. Moreover, the Atharvavedic Ucchusmakalpa does
not conform closely to the Mantramargic model. The Mantras taught in the
Kalpa comprise one for self-protection (atmaraksa) followed by formulas invok-
ing protection of the four cardinal directions, the zenith, and nadir, with blows
from the weapons of their respective guardian deities, an Ucchusmahrdaya,
an Ucchusmasikha, a Kavaca, and an Astramantra, and a long Mantra for
japah. The Hrdaya, Sikha, Kavaca, and Astra bring to mind the Mantramargic
model in which these are the names of the Ancillaries of any main Mantra
(mitlamantrah); but they are not presented here in that role; nor are we given the
Siras or Siras and Netra that complete the set of those Ancillaries in the rituals
of the Mantramarga.'> Nor do we find instructions for the installation of these
Mantras (nyasah) on the hands and parts of the body, or for the visualization of
the deity (dhyanam), both features fundamental to any properly Mantramargic
Kalpa. Furthermore the style of the Mantras is strongly reminiscent of a type
that has a much earlier history, being seen, for example, in the Mantrapadas of
the Buddhist Mahamayiirividyarajiii,'* the first two Chinese translations of which
were listed in the Qin lu, a catalogue of the period AD 350-431, according to that
compiled by Yuan zhao in AD 800.1°

The third section (khandah) of the Mahaganapatividya, a long Mantra in ten
sections recited to ward off assault by demons, Yoginis, and the like, and pre-
served in the ritual tradition of Kashmir, summons the aid of Ucchusmarudra
and ends with an invocation of the Ucchus.‘.marudras.16 However, this too,

130n the ancillary Mantras in Mantramargic Saivism see BRUNNER 1986.

4Thus, for example, in the japamantrah of the Atharvavedic Ucchusmakalpa we have (9.3)
NAMAH KATA VIKATA KANTE MATE PATALE VIKALE ASAURYASAU ASAURYASAU PRTHIVISTA-
KA ISTAKAJINATYUNYO SAUGALUMTIGALUMTE KATAM ASI KATAPRAVRTE PRADVISA RUDRA
RAUDRENAVESAYAVESAYA HANA HANA DAHA DAHA PACA PACA MATHA MATHA VIDHVAM-
SAYA VIDHVAMSAYA VISVESVARA YOGESVARA MAHESVARA NAMAS TE 'STU MA MA HIM-
SIH HUM PHAT NAMAH SVAHA. This may be compared with Mahamayirtvidyarajii, pp. 23,
1. 22-24, 1. 12: AKATE VIKATE HARINI HARINI DHARANI DHARANI HUKKE HUKKE VUKKE
VUKKE HANA HANA HANA HANA HANA HANA HANA HANA HANA HANA AMITRAN MAMA
SARVASATTVANAM CA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA
AHITAISINO MAMA SARVASATTVANAM CA PACA PACA PACA PACA PACA PACA PACA PACA
PACA PACA PRATYARTHIKAM MAMA SARVASATTVANAM CA .... Compare also the Ucchusma-
kalpa’s Mantra for self-protection (1.4) SIVE JATILE BRAHMACARINI STAMBHANI JAMBHANI MO-
HANI HUM PHAT NAMAH SVAHA with HARI HARINI CALI CALINI TRAMANI TRAMANI MOHANI
STAMBHANI JAMBHANI SVAYAMBHUVE SVAHA in Mahamayirvidyarajit, p. 15.

15The Mahamayar?'s two earliest Chinese translations, of unknown authorship, are KBC 305
(Taisho 986) and KBC 306 (Taisho 987). For Yuan zhao’s report see LANCASTER 1979, p. 113a.
There are also early Chinese translations by Kumarajiva (KBC 304, Taisho 988), produced be-
tween AD 402 and 412 (LANCASTER 1979, p. 112b), and Sanghabhadra (KBC 307, Taisho 984),
produced between AD 502 and 520 (LANCASTER 1979, p. 113b).

16 Mahaganapatividya, pp. 57-58: OM BHAGAVATE UCCHUSMARUDRAYA SAPTADVIPESVARA-
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like the Atharvavedic Ucchusmakalpa, is not properly Mantramargic. Similar
Mantras are found in the Saiva exorcistic tradition preserved in such works as
the Kriyakalagunottara, but they too have an archaic style that probably predates
the Mantramarga.!”

The Angirasakalpa

However, there is another relevant corpus, one that has received little scholarly
attention, which is preserved in a number of Argirasakalpa manuscripts now

YA HARAKATASARIRAYA SARANAKRTASARIRAYA MANUSYASARIRAM AVESAYA 2 PRAVESA-
YA KHATVANGAM DRAVAYA 2 SVARUPAM DARSAYA 2 MAHESVARIM MUDRAM GRHNA 2 KA-
PALIM MUDRAM BHANJAYA 2 VAISNAVIM MUDRAM *DARAYA (conj.:DHARAYA Ed.) 2 SI-
VADUTIRUPAM DARSAYA 2 JAYA 2 JVALA 2 PRAJVALA 2 KADDA 2 SPHOTA 2 *PRAHARA
(conj.: PRAHARANA Ed.) 2 YAKSO VA RAKSASO VA BHUTO VA PRETO VA PISACO VA KUSMA-
NDO VA APASMARO VA PRETAYAMINI VA MATHA 2 MOCAYA 2 KAMPAYA 2 VIDHVAMSAYA 2
PRAMANARUPIKAM DARSAYA 2 BRAHMANT VA KSATRIYT VA VAISYT VA SUDRI VA CANDALI VA
CARMAKARI VA MALAKARI VA MATANGI VA PUKKASI VA CAMUNDI VA YOGINI VA MAHA-
YOGINT VA AKASAGAMINT VA BHUVANAVASINTI VA PATALAVASINT VA VAUSAT PHAT 2 SVA-
HA. OM NAMAH SIGHRAGAMANAYA AKSARAYA TRINETRAYA TRISULAHASTAYA HRDGATA-
YA MANTRAYA MANTRAVRATAYA *SVAHRDAYAYA (conj.:SUHRDAYAYA Ed.) *SVAHRDGATA-
YA (conj.: SUHRDGATAYA Ed.) AGACCHA 2 UCCHUSMARUDREBHYAH SVAHA. trtiyah khandah.

7Compare, for example, the Vidyaraja of the Rudra Khadgaravana in the Khadgaravana-
kalpa of the Kriyakalagunottara, f. 45v4—46rl (the same Mantra is found with minor differences
in the tradition of the Keralan Mantravadins; see the anonymous Tantrasarasamgrahavyakhya-
na, pp. 186-187 and the Tantrasarasamgrahamantravimarsini of Svarnagrama Vasudeva, vol. 1,
p- 179): OM NAMO PASUPATAYE NAMO BHUTADHIPATAYE NAMO RUDRAYA LA LA LA LA
KHADGARAVANA BALAM VIHARA 2 SARA 2 NRTYA 2 VALGA 2 SPHOTAYA 2 SMASANABHASMA-
CARCITASARTRAYA GHANTAKAPALAMA(LA)DHARAYA VYAGHRACARMAPARIDHANAYA $SA-
SANKAKRTASEKHARAYA KRSNASARPAYAJNOPAVITINE *HANA 2 CALA (conj.:NACALA Cod.)
2 VALA 2 VALGA 2 ANIVARTAKAPALINE *HANA 2 (conj.: HANA Cod.) BHUTAN TRASAYA 2 MA-
NDALAMADHYE KADDA 2 RUDRANKUSENA SAMAYAM PRAVESAYA 2 AVAHAYA 2 CANDASI-
DHARADHIPATIRUDRO JNAPAYATI SVAHA; and that of the Rudra Lohaka in the Lohakakalpa of
the same work, f. 59r3-60rl: OM NAMO BHAGAVATE RUDRAYA OM NAMO LOHAKAYA CIPITA-
NASAYA ASTABHUJAMAHALOHAKAYA APARIMITABALA*PARAKRAMAYA (corr.: PARAKRAMA-
YA Cod.) ESAKISAYAYA MAHA*DAMSTROTKATAYA (corr. : DAMSTROTKATAYA Cod.) EHI 2 LO-
HAKA IDAM DUSTAGRAHAM AVESAYA SAMAYAM PRAVISAYA 2 AVISAYA 2 SAMKRAMA (YA 2)
MAHABHAIRAVARUPA BHO BHO LOHAKA IMAM CANDALAGRAHASYA SIRAS TROTAYA TROTA-
YA GRIVAM MOTAYA 2 HRDAYAM *MOTAYA (conj.: MOMOTAYA Cod.) 2 BHINDA 2 MUDRA (M)
CHINDA 2 DAHA 2 PACA 2 KUDDA 2 GARJA 2 HURU VURU 2 MAHAGANAPATIRUPAM DARSA-
YA 2 HASTAN PADAN GRHNA 2 SAMAYAM *ANUSMARA (corr: ANUSMARAM Cod.) CANDA-
LAM ANUPRAVES(Y)OTTHAPAYA 2 BHRAMAYA 2 DUSTAGRAHAM TRA(SA)YA 2 VIDRA(VA)YA
AVESAYA 2 SVASTHANAM AVESAYA PUNYENA SARVASATTVA(N) AVESAYA 2 DEVAN AVESA-
YA 2 TATHA KATHAYA 2 *TRAILOKYAVARTAM (corr.: TRAILOKYAVARTTAM Cod.) KATHAYA
2 MAHABHAIRAVA*DAMARA (conj.: DAMV Cod.) APRATIHATAGATE AMOGHASARVAKARMA-
KARA SIDDHALOHAKA SARVAKARMAKARA SATTVA(N) AVESAYA SIDDH(Y)A AMOGHAMAHA-
BALAPARAKRAMA AJITASARVASATTVASADHANA MAHABHAIRAVA LOHAKA SIDDHISADHANA
(conj.: SIDDHASADHANA Cod.) AVIKALPA MAMA {BHUBHRTYAMANASYAt KRODHOTPANNAH
TASASADHANAT MAHAGANARUDRO JNAPAYATI SVAHA.
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or formerly in the possession of brahmins of Orissa following the Paippalada
recension of the Atharvaveda,'® members of a community of such brahmins
found in numerous settlements from the Ganjam district in South Orissa to the
East-Singbhum district in the southeastern corner of the State of Jharkhand just
beyond Orissa’s northern border, with concentrations within Orissa around the
former royal seats of Puri, Narasinghpur, Bhadrakh, Kendujharghar, and Bari-
pada.!® For the manuscripts that I have seen, which do not transmit a single,
constant work but contain varying but overlapping collections of texts, con-
sist almost entirely of instruction in the procedures of hostile ritual through the
propitiation of post-Vedic Mantra-deities following Tantric rather than Vedic
liturgical models. One of these, a palm-leaf manuscript in the Oriya script from
the home of the Paippaladin Damodara Misra of Asimila village in the Balesh-
war District of Orissa, was transcribed and published in 2003 by the Oriya
scholar Umakanta PANDA as the Paippaladavasadisatkarmapaddhati ‘Directions on
the Six [Hostile] Rites beginning with Subjection, according to the Paippaladal-
Atharvaveda]’.?’ This was the starting point of my research in this field.

The affiliation of these texts to the Paippalada recension of the Atharvaveda
is proclaimed in many cases through the device of presenting them in the for-
mat of instruction given by Angiras in answer to questions put to him by the
sage Pippalada; and the priest selected by the Yajamana to perform the rituals
taught in them is identified as a Paippaladin (atharvavedantargatapippaladasakha-
dhyayi) in the formula of intention (samkalpah) that is to be recited before the
ritual commences.?!

18The only work on this corpus known to me is a pioneering but very short article by
BAHULKAR (1987) in which he briefly outlines the contents and character of two Arngirasa-
kalpa manuscripts, both used by me here (P; and P,), gathers the few existing references to
the Angirasakalpa in Darila’s and Kesava’s commentaries on the Atharvavedic Kausikasitra, and
in Sayana’s introduction to his commentary on the Saunaka Atharvavedasamhita, and concludes
that our work must be different and later.

YFor this distribution and a list of Paippalada-Atharvavedin settlements in the region see
GRIFFITHS 2002, p. 37 and WITZEL and GRIFFITHS 2002. It is probable that the Paippaladins
reached Orissa from Bengal, having migrated there from Gujarat. As Kei Kataoka observes
in this volume (p. 324), it is not impossible that there were already Paippaladins in Bengal c.
AD 700. The earliest evidence, with positive Sakha identification, of their presence in Orissa
is a copper-plate inscription of the tenth century from the central Orissan kingdom of Ubhaya-
khifijjalimandala recording grants to three Paippaladins, of whom two are said to have migrated
there from coastal Orissa (Odra) (GRIFFITHS 2002, pp. 41-43). The presence of Atharvavedins in
coastal Orissa at least a century earlier is established by a copper-plate inscription of the Orissan
Bhaumakara king Subhakaradeva, which records a grant of two villages to some 200 brahmins
of specified Veda, of whom about a quarter were Atharvavedins (see Annette Schmiedchen’s
contribution in this volume, nos. 12 and 13). Though the inscription does not indicate to which
school they belonged, that they were Paippaladins is at least probable.

20This title adequately describes the work’s content but is found nowhere in the manuscript,
which comes to us as an untitled collection of texts.

2 Paippaladavasadisatkarmapaddhati p. 124: amukasagotram atharvavedantargatapippaladasa-
khadhyayinam amukasarmanam brahmanam amukasagotrah amukadevasarma raja mama amukapha-
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The colophons of some of the texts in this open corpus declare them to
be works of human authorship or citations from such works, namely the
Prapaiicasara attributed to Sankaracarya, the Saradatilaka of Laksmanadesika, the
Mantramuktavalt of Purnaprakasa, the [Mantraldevaprakasika of Visnudeva, the
Asuridipika of Bhudhara, the Tantradhyaya of the Karmasamuccaya, the Laksana-
samuccaya, the Anustubhakalpamala of Sesa, and the Paddhati of Vamanabhava-
dasa or Vamana and Bhavadasa (the Vamanabhavadasiya). But those of most of
the rest assign them to the Arigirasakalpa, often identified simply as the Argirasa,
thereby claiming that in spite of their manifestly Tantric content they are prop-
erly Atharvavedic. For the Arngirasakalpa (angirasah kalpah, angirasam kalpah),
also known as the Abhicarakalpa (“The Kalpa of Hostile Ritual’), is among the five
Kalpas that had been said since early times to constitute the ancillary literature
of the Atharvaveda, namely (1) the Naksatrakalpa, (2) the Vitanakalpa, also called
Vaitanakalpa or Vedakalpa (/vedanam kalpah), (3) the Sambhitakalpa (/samhitanam
kalpah), also called Samhitavidhi, (4) the Angirasakalpa, and (5) the Santikalpa.??

lartham ... amukakalpoktam mama karma kartum ... acaryatvena tvam aham vrne ‘I, the king, N-
devasarman, being of such and such a Gotra, choose you, N-Sarman, a brahmin of such and
such a Gotra, a student of the Pippalada branch of the Atharvaveda, to be the officiant to per-
form for me such and such a ritual taught in such and such a Kalpa for such and such a benefit
...”. The same specification is seen in P, f. 46v3: amukadevasarmane brahmanaya atharvavedamtar-
gatapippaladasakhadhyayine.

2See Upavarsa’s lost commentary on the Mimamsasitra as quoted in the 11" century
by KeSava of Malwa in his Kausikapaddhati on 1.8: upavarsacaryenoktam mimamsayam smrti-
pade kalpastitradhikarane “naksatrakalpo vaitanas trtiyah samhitavidhih | caturtho 'ngirasam kalpah
$antikalpas tu paficamah” iti. ete kalpa vedatulya hi iti bhagavatopavarsacaryena pratipaditam. anye
kalpah smrtitulyah ‘Upavarsacarya has said the following [in his commentary] on the Mimam-
sd[siitra], in the section on the Kalpastitras in the Smrtipada: “[The five Kalpas are] the Naksatra-
kalpa, the Vaitana, third the Samhitavidhi, fourth the angirasam kalpah, and fifth the Santikalpa”.
The venerable Upavarsacarya has taught that these Kalpas are equal [in authority] to Sruti,
whereas all other Kalpas have the status of Smrti". The verse quoted here is also attributed
to Upavarsa by Sayana in the Atharvedasamhitabhasya, vol. 1, p. 25 (with the variant turya
angirasal kalpah); and it has been incorporated into the corpus of brahmanical scripture as
2.5.4 of the Visnudharmottarapurana. Synonymous variants of this verse appear in the Visnu-
purana (3.6.13c—14b: naksatrakalpo vedanam samhitanam tathaiva ca | caturthah syad angirasah Santi-
kalpas ca paficamah) and, with badly defective metre, in the Caranavyiiha ([Atharvavedaparisista
491 4.7: paica kalpa bhavanti. naksatrakalpo vaitanakalpas trtiyah samhitavidhih | caturtha angirasah
kalpah santikalpas tu paficamah; cf. also the version of this same defective verse in the corre-
sponding section of the Caranavyiihopanisad, in Arlo Griffiths” contribution to this volume).
The Naradapurana (Pirvardha, 51.2-8b) both lists them and defines their subject matter: (1) the
Naksatrakalpa as dealing with the asterisms and their presiding deities (see Atharvavedaparisista
1, which deals with these and their various effects, particularly on the fates of the rulers of var-
ious nations); (2) the vedanam kalpah (= Vaitanakalpa) as comprising the Vidhana texts of the four
Vedas (Rgvidhana etc.), setting out the special fire-rites using Vedic mantras for supernatural
effects (see Visnudharmottarapurana, Khanda 2, chapters 124-127, which gives Vidhana texts for
all four Vedas; cf. p. 188 in Arlo Griffiths” contribution to this volume); (3) the Samhitavidhi as
specifying the sage (rsilt), metre (chandah), and presiding deity (devati) of each of the various
Atharvanic Mantras; (4) the Santikalpa as teaching the ritual procedures for countering the ef-
fects of portents of all kinds (cf., e.g., Visnudharmottarapurana, Khanda 2, chapters 132-144); and

1th
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The term paficakalpah in the meaning ‘one who studies the five Kalpas’ is
already given in the Mahabhasya of Patafijali; and it appears in the Narayaniya
of the Mahabharata in the meaning “possessing the five Kalpas” with reference
to the Atharvaveda itself.?> The contents of our Orissan Arngirasakalpa corpus
demonstrate beyond doubt that it is not the lost text of that title known to these
early works.?* But by taking on this title it asserts that it is; and in this capacity
it adds the claim that of all the five Kalpas it is the foremost.??

The Officiants of the Angirasa Rituals

The Atharvavedic priests who created and employed these texts did so to autho-
rize and guide rituals that they expected to be engaged to perform for the court.
For with a few exceptions that bear on their personal worship this Argirasakalpa
corpus comprises rituals in which the king is the sponsor and beneficiary (ya-
jamanah), in which the principal stated aims are to subjugate, immobilize, or
destroy his enemies,?® and in which the king’s duty to gratify these officiants

(5) the Angirasakalpa as setting out the rituals of the six kinds of hostile sorcery (sat karmani). This
is accurate for items 1, 4, and 5, but not for 2 and 3. An old, widely attested, and more plausible
tradition takes the Vaitanakalpa to be the Vaitanasiitra, the Srautasiitra of the Saunaka recen-
sion of the Atharvavedasamhitd, and the Samhitavidhi to be the Kausikastitra, the Atharvavedic
Grhyasittra. Samhitavidhi in this sense is regularly employed in the Kausikapaddhati, KeSava’s
commentary on that text, as in its opening words: atharvavedasya samhitavidher vivaranam kriya-
te. It is also supported by Sayanacarya, Atharvedasamhitabhasya, vol. 1, pp. 25-27, and followed
by BLOOMFIELD (1884, pp. 376-378) and others, e.g. MODAK (1993, p. 124). As BAHULKAR has
pointed out (1987, p. 572), the name is appropriate, because the Kausikasiitra goes beyond the
range of other Grhyasttras by setting out the ritual applications (vidhih) of the Sambhita of the
Atharvaveda.

23 Mahabhasya on 4.2.60: sarvasader dvigos ca lo vaktavyah. sarvavedah sarvatantrah. savarttikah
sasamgrahah. paficakalpah dvitantrah; Mahabharata 12.330.34 (Visnu speaking): paficakalpam atha-
roanam krtyabhih paribrmhitam | kalpayanti hi mam vipra atharvanavidas tathi ‘Likewise learned
brahmins expert in the Atharvaveda conceive of me as that Veda rich in Krtyas with its five
Kalpas'.

24This is also the opinion of BAHULKAR (1987, p. 579). Seeing the Tantric character of the
contents of the two Aﬁgimsa manuscripts in the BORI, Pune, and the fact that the rituals of these
manuscripts, unlike those of the section on hostile rites (abhicarah) in the sixth Adhyaya of the
Kausikastitra, are not based on the domestic New-moon and Full-moon sacrifice, he concluded
that this Ar’lgimsakalpa cannot be the work of that name known to Darila, the author of the
Kausikastitrabhasya, Kesava, the author of the Kausikapaddhati, and Sayana, and surmised that
it may have been composed after the disappearance of the Saunaka Argirasakalpa to fulfil the
needs of the Paippaladins of Orissa for the fifth Kalpa.

2 Angirasa, P, f. 3v1-2: iti putrena samtustah provaca munir angirah | kalpam angirasam nama
paficakalpesu cottamam ‘Thus, being pleased with his son [Brhaspati], the sage Angiras taught
[him] the Kalpa called Argirasa, the foremost of the five Kalpas'.

26See, e.g., Paippaladavasadisatkarmapaddhati p. 3: vasabhedam pravaksyami satruhino nrpo yatah |
rajiio yasya *vade (em.:vaset Ed.) sarvam tasyestam kim na siddhyati; p. 4: tato vicaksano raja vasa-
karmani tatparah | sapatnan vasam aniya bhunkte rajyam akantakam; p. 5: tasmaj jigamisum bhipam
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with honours, land-grants, jewels, gold, and grain is repeatedly stressed.?’

It is therefore probable prima facie that the priests who performed these rit-
uals did so as holders of the office of the king’s personal priest (rajapurohitah).
For all sources that speak of the qualifications required of that official rule ei-
ther that he should be an Atharvavedin?® or that he should be an expert in the
rituals of the Atharvavedic tradition.?’ The latter formulation may have been

jaatva stambhanam dcaret; p. 5: ripinam mohanam caitad rajiiam bahumatam bhavet | mohito hi na
$aknoti pratikartum parakriyam; p. 18: raja rajyajayakankst Srinrsimham prapiijya ca; p. 26: nrpasya
bhavanac chalam aisanyam disi karayet; p. 27: tasmad raja visesena Srinrsimhaparo bhavet | yato
nirupasargah san sarviabhistam avapnuyat; p. 35: daksinam bhiipatir dadyat kartrtrptikarim punah |
nrpo digvijayam kuryad idam yantram vidharayan; p. 36: tasmad rdja yada Satrum balinam jetum
icchati | tadatharvavidam prajiam etam homam ca karayet; p. 36: Srinrsimha$ ca devah syat kartd
catharvanah sudhth | raja ced visnubhaktah sydj jayas tasya kare sthitah; p. 41: tato nrpesvaro viro
mahdjayaparayanah | brahmavedarthatattoajiiam karayeta mahajayam; p. 56: raja sarvavasam kanksann
asurim sarvada japet; p. 59: maranam karma kurvita raja rastrasukhavaham; p. 63: asuriti tato devt
rajakarmasu giyate; p. 70: etan mantram sada japtod niscinto rajyabhug bhavet; p. 81: atmotsadakaram
Satrum yuddhe jetum aparayan | desaraksakaro raja marayed balinam ripum; p. 109: mahabijam japan
raja jayam eti na Samsayah; p. 111: athava yuddhasamaye yantram etat svasamnidhau | kenacid
dharayed raja labhate *vijayasriyam (corr. : vijayam Sriyam Ed.). See also n. 21 on p. 202.

%’ Paippaladavasadisatkarmapaddhati p. 4: atharvavedatattvajiiam tasmad raja prapijayet | sadatmi-
yam prakurvita yasya haste vasadikam; p. 7: *bahubhir (corr.: bahubhi Ed.) dravinair vastrair nana-
ratnair vibhiisanaih | pijayitoa tatah pascad vidhina vrnuyad dvijam; p. 13: tatkumbhavarinacaryo
"bhisificet tam naradhipam | tato 'smai daksinam dadyad yathasau paritusyati; p. 23: tasman nara-
patir vidvan danamanadibhir dvijam | turyavedarthatattvajiiam atmiyam kurute sada; p. 61: nrpo
‘smai daksinam dadyad dhanasathyam vivarjayet | ratnam gramavaram dhanyam yanani kanakani
ca; p. 65: tato 'bhisiktah nrpatir dadyad vipraya daksinam | ratnam suvarnam dhanyani yanani
ca vasundharam; p. 131: tasmad raja visesena atharvanam budham dvijam | danasammanasatkarair
nityam samabhipiijayet (echoing Atharvavedaparisista 4.6.3: tasmad rdja visesena atharvanam jiten-
driyam | danasammanasatkarair nityam samabhiptijayet); p. 146: evam vijayam asadya raja mantra-
vide tatah | pradadyad *daksinam (em.:daksina Ed.) Srestham gramam tattrptikaranam; p. 147:
acaryaya nivedayet | svarnam ratnam ca dhanyam ca yanam gramam gavam Satam; P, f. 31v2:
dadyac ca daksinam tasmai sahasram Satam eva va | gavam suvarnaniskanam bhiimim *ca sasyasalinim
(conj. : catyasasalinim Cod.).

28 Visnudharmottarapurana 2.5.3: dvivedam brahmanam raja purohitam atharvanam | paficakalpa-
vidhanajiiam varayeta sudarsanam ‘The king should choose as his chaplain a handsome Athar-
vavedin brahmin who is versed in [at least] two Vedas and knows the rituals of the five [Athar-
vavedic] Kalpas’; and a passage in the southern recension of the Mahabharata after 12.72.2 of the
critical edition (Appendix I, No. 8), especially 1l. 6-7: brahmatvam sarvayajiiesu kurvitatharvano
dvijah | rajfia$ catharvavedena sarvakarmani karayet ‘An Atharvavedin brahmin should serve as
the Brahman priest in all [the king’s] Vedic sacrifices and should have all the [necessary] rites
performed for the king following the Atharvaveda’.

2 See, for example, Arthasastra 1.9.9: purohitam uditoditakulastlam sarge vede daive nimitte
dandanttyam cabhivinttam apadam daivamanustnam atharvabhir upayais ca pratikartaram kurvlta
‘[The king] should appoint as his personal priest one who is of noble family and conduct,
skilled in the Vedas, their ancillary disciplines, portents, and the administration of justice,
and able to counteract calamities of divine and human origin with the methods of the Athar-
vaveda’; Yajiavalkyasmrti 1.313: purohitam prakurvita daivajiiam uditoditam | dandanityam ca
kusalam atharvangirase tathd ‘"He should appoint as his personal priest one who is expert in por-
tents [and the averting of their consequences], who is of exalted family, and who is expert
both in the administration of justice and in the pacifying and hostile rites [of the Atharva-
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intended to convey the same sense as the former, since the Atharvavedic liter-
ature frequently refers to Atharvavedins proper in this way,® though it is also
possible that the definition by competence rather than birth was intended to
accommodate the appointment of persons who though initially Rgvedins, Ya-
jurvedins, or Samavedins in accordance with their inherited affiliation had sub-
sequently been initiated and trained in the rituals of the Atharvavedic tradition.
That non-Atharvavedin experts in Atharvavedic ritual were also appointable
may be inferred from the fact that we have passages both in the Atharvavedic
literature itself and in the Mahabharata that warn kings that appointing non-
Atharvavedins will lead to disaster, a warning that would have no point if
kings did not on occasion disregard this restriction,>" and is confirmed in the

veda]’; Agnipurana 239.16c-17b (A) (= Nitisastra quoted by Sayanacarya in the introduction
to his Atharvavedasamhitabhisya, pp. 5-6): trayyam ca dandanityam ca kusalah syat purohitah |
atharvavedavihitam kuryac chantikapaustikam ‘The [king’s] personal priest should be well-versed
in the three Vedas and the administration of justice, and he should perform the rites of pacifi-
cation and invigoration prescribed by the Atharvaveda’; Matsyapurana quoted ibid.: purohitam
tathatharvamantrabrahmanaparagam ‘and a personal priest who has mastered the Mantras and
informative passages of the Atharva[veda]’; Sayanacarya, loc. cit.: paurohityam ca atharvavidaiva
karyam tatkartrkanam karmanam rajabhisekadinam tatraiva vistarena pratipaditatvat “The role of the
[king’s] personal priest should be taken only by an expert in the Atharva[veda], since it is in that
[Veda] that the rituals of which he is the officiant, such as the king’s consecration, are taught’.

30See, e.g., Atharvavedaparisista 2.2.3-4: divyantariksabhaumanam utpatanam anekadha | Samayita
brahmavedajiias tasmad raksita bhrquh | brahma Samayen nadhvaryur na chandogo na bahvrcah |
raksamsi raksati brahma brahma tasmad atharvavit; 2.3.4: atharvavid guruh; 3.3.7: brahmavedavit;
Paippaladavasadisatkarmapaddhati p. 23: turyavedarthatattvajiiam; p. 36: brahmavedavidam varah;
p. 147: brahmavedavit.

31Southern recension of the Mahabharata after 12.72.2 (Appendix I, No. 8), 11. 32-34: bahvrcam
samagam caiva vajinam ca vivarjayet | bahvrco rastranasaya rajanasaya samagah | adhvaryur balanasaya
prokto vajasaneyakah ‘He should avoid [appointing] a Rgvedin, a Samavedin, or a Vajasaneyin
Yajurvedin. A Rgvedin [chaplain] is said [in authoritative texts] to bring about the ruin of
the kingdom, a Samavedin the ruin of the king himself, and a Vajasaneyin Adhvaryu that of
the army’; cf. Atharvavedaparisista 2.4.1-5: paippaladam gurum kurydc chrirastrarogyavardhanam |
tatha Saunakinam vapi vedamantravipascitam | rastrasya vrddhikartaram dhanadhanyadibhih sada |
atharvanad rte nanyo niyojyo ‘tharvavid gurul | nrpena jayakamena nirmito 'gnir ivadhvare | bahvrco
hanti vai rastram adhvaryur nasayet sutan | chandogo dhananasaya tasmad atharvano guruh | ajiianad
va pramadad va yasya syad bahvrco quruh | desarastrapuramatyanasas tasya na samsayah | yadi va-
dhvaryavam raja niyunakti purohitam | Sastrena vadhyate ksipram parikstnarthavahanah | yathaiva
pangur adhvanam apakst candajo nabhah | evam chandogaguruna raja vrddhim na gacchati ‘He should
appoint a Paippalada[-Atharvavedin] as his priest, for he will increase his wealth, realm, and
health, or a Saunakin[-Atharvavedin], who is learned in the Mantras of [his] Veda. For he will
cause the kingdom always to prosper in wealth, crops and the like. A king who desires to pre-
vail over his enemies should appoint no expert in the Atharvaveda as his priest other than an
Atharvavedin. For [the Atharvedin royal priest] has been created [as an element vital to his
rule], just as the fire [is vital] to the Vedic sacrifice. A [royal priest who is a] Rgvedin destroys
the kingdom, a Yajurvedin the [king’s] sons, and a Samavedin will bring about the loss of his
wealth. Therefore [only] an Atharvavedin [should be appointed as his] priest. If out of igno-
rance or inattention [a king] has a Rgvedin [in this office] the loss of his region, kingdom, capital,
and ministers will certainly follow. If the king appoints a Yajurvedin as his priest he will soon
be killed by the sword, having lost his wealth, horses, and elephants. A king with a Samavedin
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latter, which concedes that a king may after all appoint a non-Atharvavedin if
no Atharvavedin is available,®? a situation that we may suspect from the rela-
tive paucity of epigraphical evidence of land-grants to Atharvavedins to have
been commoner than the prescriptive textual evidence would suggest. Indeed,
the Atharvavedins themselves may have recognized that their numbers had
to be supplemented and attempted to control this in a manner that presented
the Atharvavedic tradition as a domain of knowledge above that of the com-
mon brahmanical tradition. For while acknowledging that non-Atharvavedins
may study the Atharvaveda they ruled that such persons should be allowed
to do so only if they first underwent the Upanayana ceremony for a second
time.>® This transforms expertise in the Atharvavedic rites, at least for those
not privileged by birth as Atharvavedins, into a domain of restricted recruit-
ment within the broader brahmanical religion and thereby conceptualizes it in
a manner that makes it analogous to the religions of the Saivas, Paricaratrikas,
and others, that is to say, as a tradition to which those within that religion may
ascend through a further rite of passage. Indeed the Saivas themselves have
presented the Atharvaveda in just these terms. After defining the Rgveda, Ya-
jurveda, and Samaveda together with the Smrtis as the common revelation the
Jayadrathayamala’s first Satka goes on to list those scriptures that are the basis of
those religious systems that transcend this level, and includes the Atharvaveda
among them:

The Saura, Saiva, and Paficaratra [scriptures], the Lakula and Vaimala [scrip-
tures of the Saiva Atimarga], the Atharvaveda, [the texts of] Samkhya and
Yoga, and the scriptures of the Buddhists, Jains, and the like, are restricted
teachings (visesatantram), because a person adheres to [one of] them only
after taking on specific vows [in addition to or in place of the general obliga-
tions imposed by brahmanical authorities].3

This image of the esoteric otherness of the Atharvavedic tradition can only have
been made more plausible by the incorporation of the kind of Tantric proce-
dures seen in our Angirasakalpa corpus and indeed by the existence of the related

as his priest does not prosper, just as a cripple cannot walk and a bird without wings cannot
fly.’

32Southern recension of the Mahabharata after 12.72.2 (Appendix I, No. 8), 1. 68-70: vajinam
tadabhave ca carakadhvaryavan atha | bahvrcam samagam caiva nitisastrakrtasraman | krtino ‘tharvane
vede sthapayet tu purohitan ‘If there is no [Atharvavedin available] he may appoint a Vajasaneyin
or Caraka (Kathaka) Yajurvedic officiant, a Rgvedin, or a Samavedin as his chaplain, provided
such persons have studied the science of polity and are well-versed in the Atharvaveda’.

33 Atharvavedaparisista 49.5.3: anyavede dvijo yo brahmavedam adhitukamah sa punar upaneyah ‘A
brahmin in another Veda who wishes to study the Atharvaveda must undergo a second Upa-
nayana’.

34Jayadrathayamala, Satka 1, f. 166v2—4 (35.68-69b): sauram Saivam paficaratram pramanam
vaimalam matam | atharvam samkhyayogam ca bauddham arahatadikam | viSesakhyam yatas *tatra
(em.:tantram Cod.) visesasamayat sthitih. For the whole account of the hierarchy of revelations
of which this passage is a part see SANDERSON 2007, pp. 232-235.
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Tantric Atharvanic materials that have been presented without the disguise of
attribution to this collection in the form of the unpublished Kalarudratantra sub-
titled Kalikagama.3®

If the Atharvavedin officiants envisaged in the Argirasakalpa corpus were
indeed persons occupying the office of the royal priest, having inherited quali-
fication for this office through their patriline or perhaps in some cases through
having acquired it through a second Upanayana and subsequent training, then
they would have ranked among the highest dignitaries of the states that they
served. The Visnudharmottara, for example, portrays this official as a member of
a small élite consisting besides himself of the king, the chief queen (agryamahisi),
the crown-prince (yuvardjah), the chief minister (mantri), the general of the army
(senapatil), and the royal astrologer. Nor was he considered an inferior among
them. For when the same text prescribes the design and dimensions of the para-
sol (chattram) and yak-tail fly-whisk (camarah) to be carried by their attendants

%In the twenty-one short Patalas of this Tantra Kalarudra teaches Skanda a number of Vidyas
for hostile purposes including in the first Patala an atharvant Sikhavidya described as the very
essence of the Atharvaveda (f. 2v: turyam atharvanam vedam nanamantrasamanvitam | tanma-
dhye kevalam turyam atharvanasiras tatha | *turyat turyataram [em.: turyaturyetaram Cod.] caiva
*tacchikhety [em. : tatsakhyety Cod.] abhidhiyate | atharvani(m) Sikhavidya(m) yo janati sa buddhi-
man). The principal deities of these Vidyas, mostly described as Atharvanic (atharvandstra-
vidya, atharvanikam astram, atharvanamahavidya), are the goddesses Dhiimavati (Kakadhtimavati,
Mohinidhaimika, Uccatanadhiimika, Trailokyamohani Dhiimavati), Ardrapati Kali, Mrtyukali,
Kalaratri, Gharmatika (also called here Gharmati and Gharmutika), Kali, and Candacamundi.
In the colophons the chapters of the text are described as being kalikagame kalarudratantre (f. 6r)
or srikalarudratantre kalikagame (f. 17r). Other instances of the disintegration of the bound-
ary between the Vedic and the Tantric in the classification of Atharvanic material exist and
could be fruitfully studied. Note, for example, that a Nepalese digest of sources on the pro-
pitiation of the Vidyas of the Pratyangiras (Siddhilaksmi etc.) and Guhyakalil (*Pratyangira-
divisayakasamgraha) contains a chapter (ff. 30r4-36v10) setting out a Paddhati for the worship
of the latter whose colophon attributes it to the Atharvanasamhita of the Haharavatantra or to
the Atharvanasamhita that is the Haharavatantra (f. 36v10: iti haharavatantre atharvanasamhitayam
guhyakalipijapatalah). Similarly, the 23-syllable Pratyangira OM HRIM 2 KSEM BHAKSA JVALA-
JIHVE KARALADAMSTRE PRATYANGIRE KSEM HRIM HOUM PHAT attributed in that same di-
gest (f. 26r10-11) to the Deviyamala is a variant of the Atharvanabhadrakalimahavidya OM KSAM
BHAKSA JVALAJIHVE KARALADAMSTRE PRATYANGIRE KSAM HRIM HUM PHAT seen in a South
Indian manuscript with the name of that Vidya as its title. The visualization-verse for this
Vidya goddess given in the digest (f. 26r11-v1) appears at the end of two other South Indian
manuscripts in the same collection: the Pratyangirabhadrakalimantra and the Pratyangiramantra.
Also to be considered in this context is the Kubjikopanisad, preserved in Nepalese manuscripts,
in which the cult of the Sakta goddess Kubjika is expounded by Sanatkumara to Pippalada
for the use in hostile ritual by Atharvavedins, Saunakin or Paippaladin (5.2). This text was
composed in Bengal or in a region influenced by its Saktism, since it has incorporated the wor-
ship of the ten Mahavidyas (Daksinakalika, Ugratara, Sodasi, Bhuvaneévari, Caitanyabhairavi,
Chinnamasta, Dhtimavati, Bagalamukhi, Matangini, and Siddhalaksmi) (11.1-21.12) that are
distinctive of that tradition. It also contains a variant of the Pratyangiramantra, cited here from
the Deviyamala and the Atharvanabhadrakalimahavidyd manuscript: KSAM BHAKSA JVALAJIHVE
KARALADAMSTRE PRATYANGIRE KSAM HRIM NAMAH (24.4), and of that beginning OM KHAT
PHAT given in the Angirasakalpa materials as one of two Mantras of Mahakrtya; see below, p. 214.
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in public as the external symbols of their relative standing it tells us that the
length of the pole of the king’s parasol (chattradandah) should be six cubits, those
of the general, royal astrologer, and royal priest five, and those of the queen
and crown-prince four and a half (2.13.7c-9), and that the breadth of the para-
sol should be similarly calibrated, its width in each case being half the length of
the pole (2.13.10ab).3¢ The royal priest, then, was ranked below the king himself
but above the queen and the crown-prince, enjoying the same status as the chief
minister.

However, there is no unambiguous declaration in these Arigirasakalpa texts
that the officiants envisaged by them occupied this exalted office. The closest
to such a statement that I can find is this: “Therefore a wise king should always
make his own with gifts, honours, and the rest, a brahmin who understands
the essence of the teachings of the fourth Veda’,” which is strikingly similar
to statements in the Atharvavedaparisista that certainly do refer to the king’s ap-
pointing an Atharvavedin as the rajapurohitah.® However, suggestive though
this parallel is it does not amount to decisive evidence. It is possible, there-
fore, that the Atharvavedins of the Aﬁgimsakalpa texts were envisaged as serving
their rulers outside this semi-ministerial office, or that the redactors of the texts
have avoided greater specificity because they were addressing a situation in
which the royal priest was only the foremost among a number of Atharvavedin
officiants attached to the court. In any case the texts reveal that for many of the
rituals that they teach the king was to engage the services of not one but several
brahmins and that all were to be Atharvavedins.?

36Gimilarly, we are told that the king’s fly-whisk should be uncoloured, those of the astrologer,
chief minister, and priest yellowish, and those of the chief queen, the crown-prince, and the
general black; see Visnudharmottarapurana 2.12.5-6, emending rjfia to rajiio in 5b.

37 Paippaladavasadisatkarmapaddhati, p. 23: tasman narapatir ... (quoted in n. 27).

38Thus Atharvavedaparisista 2.1.4: daivakarmavidau tasmat samoatsarapurohitau | grhniyat satatam
raja danasammanarafijanaill “Therefore the king should always adopt with gifts, honours,
and favours an astrologer learned in astrology and a priest learned in the rituals [of
the Atharvaveda]’; and ibid. 4.6.3 and 69.7.2: tasmad raja visesena atharvanam jitendriyam |
danasammanasatkarair nityam samabhipiijayet “Therefore the king should always show special
veneration to an Atharvavedin of controlled senses with gifts, honours, and favours’'.

3Thus Paippaladavasadisatkarmapaddhati, p. 18: parasainyam jetum icchann etat karma samacaret |
atyantatvarito raja dvijair homam vidhapayet | tathavidhadvijalabhe ekenaiva tu havayet ‘Desiring to
conquer the army of an enemy the king [himself] should do this ritual. If he is exceedingly
pressed for time he may have the fire sacrifice performed by brahmins. But if he cannot find
[the requisite number] he may have it performed by just one’; p. 147: vidravanasya siddhyartham
karayed brahmaviddvijail ‘In order to accomplish the routing [of his enemy] he should have [the
fire sacrifice] performed by Atharvavedin brahmins’. I take brahmavid- here to mean brahmave-
david ‘learned in the Atharvaveda’; cf. p. 36: atharvavedatattvajfiam tasman nrpatir arcayet; ibid.:
brahmavedavidam varah; and ibid.: tadatharvavidam prajiiam etam homam ca karayet. For the use
of the term brahmavedah in the meaning atharvavedah, see BLOOMFIELD 1899, p. 10, and, e.g,
Atharvavedaparisista 1.15.1 and 49.1.2: rguvedo yajurvedah samavedo brahmavedah; 49.4.1: tatra brah-
mavedasya nava bheda bhavanti. tad yatha paippaladah .. .; P, f. 1v4: brahmano vedanad dhetor brah-
mavedo "yam ucyate; Jayantabhatta, Nyayamarfijari vol. 1, p. 623, 1. 16: ata eva brahmavedah athar-
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The Manuscripts

Of various potentially relevant Orissan Argirasa manuscripts I have had access
to photographic copies of three, all undated and on palm leaf. The first is the
Asimila manuscript transcribed as PANDA’s Paippaladavasadisatkarmapaddhati.
The other two, in the Devanagari script, are in the library of the Bhandarkar
Oriental Research Institute in Pune, both catalogued as Arigirasa (Atharvavediya),
i.e. ‘the Angirasa [Kalpa] (of the Atharvaveda)’. Both are incomplete.*’

The Contents of MS P, and the materials it shares with MS As (— EdF)

The manuscript BORI 960 of 1887-91 (P,) opens with a long text on the cere-
mony of affusion with water empowered with the Mantra of Nrsimha (nrsimha-
bhisekah [ff. 1v-55v]), ending with a colophon that specifies that this is the end
of the second Patala of the Vamanabhavadasiya.*' The contents of the rest of the
manuscript (ff. 55v3-) are, barring minor variants, identical with those of ap-
proximately the first half of the Asimila manuscript (As). The common text
runs continuously from the beginning of the latter to a point three verses from
the end of the Bhadrakalimahabijavidhi. Here P, breaks off.*> The contents of
the portion of the manuscript that it shares with PANDA’s edition (EdF) are as

vaveda iti. In the account of the rites of Asuri Durga (Asurikalpa) we are told that the king should
appoint two brahmins to perform the fire sacrifice. These are the principal officiant, termed the
dacaryah, and his assistant, termed the brahma (Paippaladavasadisatkarmapaddhati, p. 63): vrnuyad
dhomakarinau | acaryam vrnuyat pirvam brahmanam tadanantaram. In his Asuridipika Bhadhara
tells us that there are three possibilities in this tradition. The yajamanah may appoint five,
namely an dcaryah, a brahma, a prstaprativaktd, a mantraniscayakah, and a dravyopakalpakah—this,
he says, is the view of Paithinasi—, or two, namely an acaryah and a brahma—for this he cites
the passage of the Asurikalpa given above—, or just an acaryah, in which case the brahma is
represented by a water-vessel (udapatram)—for this he cites the Vaitanakalpa (Paippaladavasadi-
satkarmapaddhati, pp. 123-124): tatra pafica brahmanah karmanirvahakah. tesv apy eka acaryah aparo
brahma anyah prstaprativakta itaro mantraniscayakah aparo dravyopakalpakah. tathd ca paithinasih:
“ekah karmani yuktah syad eko dravyopakalpakah | ekah prstah san pratibriiyad eko mantrasya niscaye”.
BRHASPATE YAJNAM PAHI iti brahmajapavidhanad brahma siddham. tad *evam (em.:eva me Ed.)
tanmate paficaiva brahmanah. athavacaryabrahmanau dvav eva *vrtau (corr.:vrttau Ed.). uktam
casurikalpe “samkalpya prathamavrttim vrnuyad dhomakarinau | acaryam vrnuyat pirvam brahmanam
tadanantaram” iti. yad vaika eva vidvan karta. brahma punar udapatram. vacanam vaitanakalpe “anyam
brahmanam *anticanam (corr. : anucanam Ed.) upavesyam udapatram va” iti. evam atharvanakarmani
trividha brahmanavyavastha. The statement said to occur vaitanakalpe can be traced to Atharvaveda-
parisista 37.16.1.

“0The contents of the two Pune manuscripts have been briefly described by BAHULKAR
(1987). See Arlo Griffiths” contribution to this volume, §2D, for a list of all Arigirasa manuscripts
available to him and the relevant sigla. Griffiths points out that the original provenance of the
two Pune manuscripts must also lie in Orissa.

4 Angirasakalpa, Py f. 56v2-3: iti vamanabhavadasiye abhiseko nama dvitiyah patalah samaptah.

“The last words are tato mahanavamyam tu gandhadyair bahubhir yajet, which are found on
p- 113, L. 10 of the edition.
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follows:*3

1. P, ff. 56v3-61v4; = Ed" pp. 1-8. Definitions of the six hostile rites (saf
karmani): subjection (vasam), immobilization (stambhanam), deluding (mo-
hanam), causing dissension (vidvesanam), causing panic (uccatanam), and
killing (maranam). Colophon: ity angirasakalpe vasadisatkarmani samaptani.

2. P, ff. 61v4-63r4; = Ed® pp. 8-9. Incompatibility between various hostile
rites. Colophon: ity arngirasakalpe karmavirodhakathanam.

3. P; ff. 63r4-64vl; = Ed® pp. 9-11. Foretelling the future by means of
Yantras** of Nrsimha and his 32-syllable Anustubha Mantraraja: UGRAM
BHIMAM MAHAVISNUM JVALANTAM SARVATOMUKHAM | NRSIMHAM
BHISANAM BHADRAM MRTYUMRTYUM NAMAMY AHAM. Colophon: ity
angirase anagatarthavedanam.

4. P, ff. 64v1-66v1; = Ed? pp. 11-14. Affusion of the king with water em-
powered by Nrsimha'’s 32-syllable Mantraraja. Colophon: ity arngirasakalpe
nrsimhabhisekah.

5. P, ff. 66v1-68v4; = EA? pp. 14-16. The benefits of the 32-syllable Mantra-
raja. Colophon ity angirasakalpe mantrarajavijfianam samaptam. Ed? has here
an additional section (pp. 16-17): ity angirase kalpe parakarmanivaranam.

6. P, ff. 68v4-75v1; = Ed® pp. 17-23. Worship of Nrsimha’s Mantraraja for the
destruction of the king’s enemies, the warding off of drought, and other
benefits. Colophon: ity angirase mantrarajavidhih.

7. Py ff. 75v1-76r4; = Ed? pp. 23-25. Worship of Nrsimha’s Mantraraja to
protect a fort when the king has retreated to it after a defeat in battle.
Colophon: ity angirase kalpe durgaraksavidhanam.

8. P, ff. 76r4-77v1; = Ed? pp. 25-26. Worship of Nrsimha’s Mantraraja to
talsify a rumour. Colophon: ity angirase kimvadantimrsakaranam.

431 am greatly indebted to Arlo Griffiths for having provided me with all the Paippalada mate-
rials used in this paper. In 2004 he sent me a copy of PANDA’s Paippaladavasadisatkarmapaddhati.
When after reading this edition I told him of my interest in its Sakta Saiva elements he provided
me with scans of the Asimila manuscript and lent me his photocopies of the two Argirasakalpa
manuscripts in the collection of the Bhandarkar Oriental Research Institute. After I had pre-
pared drafts of editions of the Pardjapavidhi, the Bhadrakalimantravidhi, and the Bhadrakalimaha-
bijaprasamsa from the evidence of these three witnesses and sent them to him he did me the
great kindness in 2005 of preparing for me while he was in Bhubaneswar collations of my edi-
tions of these texts with two other Argirasakalpa manuscripts in the collection of the Orissa State
Museum, T/121 and T/187, that he had found to contain them. I am also grateful to him for
providing me with electronic texts of PANDA’s edition of the Asimila manuscript and BOLLING
and VON NEGELEIN’s edition of the Atharvavedaparisista, and for sending me a copy of PAT-
TANAYAK’s edition of Laksmidharamisra’s Saivacintamani, on which see p. 232 and n. 76.

#For a definition of Yantra in this sense see n. 134 on p. 264.
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P, ff. 77v1-78r4; = Ed® pp. 26-27. Bali offered to Nrsimha and other deities
to put an end to unforeseen calamities in the palace, region, or capital.
Colophon: ity angirase kalpe nrsimhabalividhih.

P, ff. 78r4-79r1; = Ed® pp. 27-28. Other benefits of the same. Colophon:
ity angirase kalpe nrsimhabalikarmaphalakathanam.

P, ff. 79r1-80r4; = Ed? pp. 28-30. Worship of 16-armed Abhayanrsimha to
end a major danger. Colophon: ity angirase abhayanysimhavidhih.

P, ff. 80r4-85v3; = Ed’ pp. 30-37. Worship of 20-armed Jayanrsimha
for victory in war (Mantra: OM SRINRSIMHA JAYA JAYA SRINRSIMHA).
Colophon: ity angirase jayanrsimhakalpah.

P, ff. 85v3-89r4; = EdF pp. 37—42. Worship of 20-armed Maha&jayanrsimha
for victory in war (Bija: KSRAUM; Mantra: SRINRSIMHA JAYANRSIMHA
AMUKAM JAYA 2 NRSIMHA HRIM). Colophon: ity angirase mahanrsimha . ..
(Py), ity angirase mahajayakalpah (EdP).

P, ff. 89r4-92r3; = Ed? pp. 42-46. The Mantra of the four-armed goddess
Asuri Durga (OM NAMAH KATUKE KATUKAPATRE SUBHAGE ASURI RAK-
TAVASASE ATHARVANASYA DUHITRE GHORE GHORAKARMANI KARIKE
AMUKASYA PRASTHITASYA GATIM DAHA UPAVISTASYA BHAGAM DAHA
SAYITASYA MANO DAHA PRABUDDHASYA HRDAYAM DAHA 5 PACA 2
MATHA 2 TAVAD DAHA YAVAN ME VASAM AGACCHET SVAHA) and her
visualizations appropriate to the various hostile rites. Colophon: ity
angirasakalpe asuridhyanani.*®

P, ff. 92r3-93r1; = Ed® pp. 46-47. How to obtain the outcome of one’s
choice with the Mantras of Asuri and Nrsimha. Colophon: ity argirase
anistasakune istasiddhih (P,), ity angirase istanistasakune istasiddhih (EdF).

P, ff. 93r1-94r4; = Ed® pp. 47-48. The worship of Asuri and the deities of
her retinue. Colophon: iti pitjavidhih.

45 Asuri is already present in Atharvavedic tradition in the Asurikalpa of Atharvavedaparisista
35. Indeed the latter, or a version of it, is probably what is mentioned in Mahabhasya on 4.1.19
under the name asuriyah kalpah. The Parisista gives the Mantra used here in the Angirasa collec-
tion but without a goddess of this name and no liturgical elements borrowed from or prefig-
uring the Tantric. There and in the Arigirasa text asuri is the name of the Indian Black Mustard
plant Sinapis ramosa Roxb. (MAGOUN 1889, pp. 171-172), which is ground into a meal out
of which an effigy of the enemy is fashioned as the focus of hostile sorcery, being smeared
with ghee, chopped up, and offered in the sacrificial fire (35.1.6-7: hantukamo hi Satrims ca
vasikurvams ca bhipatin | asurislaksnapistajyam juhuyad akrtim budhah | arkendhanagnim prajvalya
chittvastrenakrtim tu tam | padagrato 'stasahasram juhuyad yasya vasy asau). In the Arngirasa text all
this is retained but the character of the ritual is transformed by superimposing a Tantric cult of
a goddess who bears the plant’s name and is equated with Durga.
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P, ff. 94r4-95r1; = EA® pp. 48-49. Fire-offering to Asuri and the offering in
the fire of the parts of a dismembered effigy of an enemy. Colophon: ity
angirase homasamanyavidhih.

P, ff. 95r1-95r3; = Ed® pp. 49. Assuming the mental states of Asurl appro-
priate to the six hostile rites. Colophon: ity angirase bhavanasatkam.

P, ff. 95r3-95v1; = EdF pp. 49-50. The substances with which the offerings
into fire should be smeared in the six hostile rites. Colophon: ity angirase
afijanasatkam.

P, ff. 95v1-96r2; = Ed® pp. 50-51. Ranking of the durations of the hostile
tire sacrifices from one to twenty-one days. Colophon: ity angirase homa-
kalanirnayah.

P, ff. 96r2-97r4; = Ed® pp. 51-52. How to adjust the Mantra of AsurT ac-
cording to the goal and context; and the meaning of its words. Colophon:
ity angirase asurimantrarthakathanam.

P, ff. 97r4-98r1; = Ed® p. 53. The shape of the fire-pit in the various hostile
fire sacrifices. Colophon: (ity angirase) kundavidhih.

P, ff. 98r1-98v3; = Ed® pp. 53-54. The metaphysical nature of Asuri as the
root-power (miilasaktil) that operates through her proximity to Brahma.
Colophon: ity angirase asurisvariipakathanam.

P, ff. 98v3-99v4; = pp. 54-55. Rites of a Yantra of Asuri Durga. Colophon:
ity angirase satkarmasiddhinamasurimahayantram.

P, ff. 99v4-101r4; = Ed” pp. 55-57. Rites of Asuri Durga for the subjection
of an enemy. Colophon: ity angirase satruvasah.

P, ff. 101r4-101v3; = Ed® p. 57. Rites of Asuri Durga for the immobilization
of an enemy. Colophon: ity angirase stambhanam.

P, ff. 101v3-104v3; = Ed® pp. 57-61. On the nature of immobilizing, delud-
ing, causing dissension, causing panic, and killing the enemy. Colophon:
ity angirase asurikalpah samaptah.

P, ff. 104v3-108v3; = Ed® pp. 61-66. A work by an anonymous scholar on a
fire sacrifice culminating in the dismemberment and sacrifice of an image
of the enemy made of the Asuri fruit and other substances. Colophon: ity
asurtvidhanakalpah samaptah.

P, ff. 108v3-110r4; = Ed® pp. 66—-67. Fire sacrifice of an image made of
meal of the Asuri-plant for various purposes. This is the Asurikalpa of
Atharvavedaparisista 35. Colophon: ity asurikalpah.
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P, ff. 110r4-111v3; = Ed? pp. 67-70. The worship of the 2000-armed god-
dess Pratyangira to ward of the Krtya of the enemy (Vidya: OM HRIM
NAMAH KRSNAVASASE SATASAHASRASIMHAVAHINI SAHASRAVADANE
MAHAPRABALE APARAJITE *PRATYANGIRE [P;: PRIYANGIRE EdP] PARA-
SAINYAVIDHVAMSINI PARAKARMAVIDHVAMSINI PARAMANTROTSADINI
SARVABHUTAVIMARDINI SARVADEVAN VIDHVAMSAYA 2 SARVAVIDYAM
KRNTAYA 2 PARAMANTRAN SPHOTAYA 2 SARVASRNKHALAS TROTAYA 2
JVALAJJVALAJTHVE KARALAVADANE PRATYANGIRE KLIM NAMAH OM).
Colophon: ity angirase kalpe paravidyanivaranam.*®

P, ff. 111v3-113r1; = Ed® pp. 70-71. Mantra rites of two-armed and ten-
armed Kali for victory (KALIKAYAI NAMAH). Colophon: (ity angirase sad-
aksarakali) kalpamantravidhih.

P, ff. 113r1-113v4; = Ed® pp. 71-72. Mantra rite of Kali to be worshipped
on a sword to be given to the king before he enters battle (OM NAMAH
KALIKAYATI). Colophon: ity angirase kalpe kalikamantravidhih.

P, ff. 114r1-115r1; = Ed® pp. 72-74. Worshipping Brahma, Visnu, and Ma-
hesvara in the king’s bow before battle with the Atharvavedic Mantra Om
DHANVANA GA DHANVANAJIM JAYEMA DHANVANA TIVRAH SAMADO
JAYEMA ‘ DHANUH SATROR APAKAMAM KRNOTU DHANVANA SARVAH
PRADISO JAYEMA (Paippaladasamhita 15.10. 2) v Colophon: ity angirase
dhanurmantravidhih.

P, ff. 115r1-115v1; = Ed® p. 74. An Atharvavedic Mantra (Paip-
paladasamhita 1.3.1) to empower the king’s arrows for victory: OM
VIDMA SARASYA PITARAM PARJANYAM BHURIDHAYASAM ’ VIDMO HY
ASYA MATARAM PRTHIVIM VISVADHAYA(SA)M. Colophon: ity angirase
Saramantrah.

P, ff. 115v1-116r3; = Ed" pp. 74-76. Rite to be commissioned by the king
for the pacification of inimical planets. Colophon: ity angirasakalpe graha-
Santividhih.

P, ff. 116r3-118r1; = Ed" pp. 76-78. Rite of the formless Vijiianabhairava
Rudra with the Atharvavedic Mantra OM BHUH BHUVAH SVAH SVAHA
JANAD OM (e.g. Vaitanasiitra 1.3.18), which both frees from the sin incurred

46Pratyangira is a Tantric personification of Atharvavedic counter-sorcery (pratyarngirasam).

4The final words of the Mantra are ... prtand jayema in BHATTACHARYA's edition, who fol-
lows here the reading of the Orissa manuscripts; however, the Kashmir manuscript reads ...
pradiso jayema, and the authenticity of this reading is confirmed both by the testimony of the
Arigirasa tradition, and by the nearly identical parallel that is Rgvedasamhita 6.75.2.
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by commissioning hostile rites and bestows self-realization. Colophon: ity
angirase vijfianabhairavamantrah.*8

P, ff. 118r1-120r2; = Ed? pp. 78-81. Rites of two Mantras of the lion-
faced goddess Mahakrtya to kill an enemy without going to war: KHAT
PHAT DEVI MAHAKRTYE VIDHUMAGNISAMAPRABHE | HANA SATRUN
TRISULENA KRUDHYASVA PIBA SONITAM (cf. the Atharvanic Kubjikopa-
nisad 22.5: KHAT PHAT JAHI MAHAKRTYE VIDHUMAGNISAMAPRABHE |
DEVIDEVI MAHAKUBJE MAMA SATRUN VINASAYA MAMA SATRUN
VINASAYOM) and OM HRIM MAHAYOGINI GAURI TRIBHUVANAMKARI*
HOM PHAT. Colophon: ity angirase mahakrtyavidhanam.>

P, ff. 120r2-120v4; = EdP pp. 81-83. Rite of another Krtyamantra: KRSNA-
VARNI BIO{HADR[_JPI BRHATKARNI MAHADBHAYI | DEVI DEVI MAHADEVI
MAMA SATRUN VINASAYA. Colophon: ity angirase krtyamantravidhanam.

P, ff. 120v4-123r3; = EdF pp. 83-87. A Krtyamantra rite to be commis-
sioned by a king to cause the effect of any Krtya rite to be directed back
to the enemy who has performed it against him with the Atharvavedic
Mantra OM SABANDHUS CASABANDHUS CA YO ASMAM ABHIDASATI | SA-
BANDHUN SARVAMS TIRTVAHAM BHUYASAM UTTAMAH ... (Paippalada-
samhita 19.5.14). Colophon: ity angirase krtyapratisarah.

P, ff. 123r3-123v3; = Ed" p. 87. A metaphysical explanation of the efficacity
of such counter-rites. Colophon: ity angirase krtyapratisare yuktih.

P, ff. 123v3-124v2; = Ed® pp. 87-89. How a king may recognize that a
hostile rite has been directed against him (krtyacihnani). No colophon.

P, ff. 124v2-125r1; = Ed” p. 89. A golden Yantra by means of which a king
can cause the effect of hostile rites to revert to his enemy. Colophon: ity
angirase pratisarayantram.

P, ff. 125r1-125v4; = Ed® pp. 89-91. A tantricized rite of the Atharvavedic
Abhayamantra of Rudra (OM ABHAYAM SOMAS SAVITA ..., Paippalada-
samhita 1.27.1) to be performed by the king for his security. Colophon: ity
angirase ‘bhayamantrah.

#8For those familiar with the Kashmirian Saiva literature the name Vijfianabhairava will bring
to mind the Vijianabhairava, a scriptural text with a Trika background concerned with medita-
tion techniques for liberation which received a commentary by Ksemaraja and has enjoyed great
popularity down to recent times. It is probable that the same association was in the mind of the
namer of this Angirasa Mantra. Here in P; the Mantra of Vijianabhairava is Vedic. But in P; it
is Tantric; see below, p. 220.

49Cf. the reading BHUVANABHAYAMKARI in this Mantra in item 10, below on p. 218.

0The term krtya refers in the Atharvaveda to a hostile spell that may take the form of an effigy
with human features, particularly one used against an enemy; see, e.g., Atharvavedasamhita 10.1.
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P, ff. 125v4-126v1; = Ed? pp. 91-92. A parallel tantricized rite of the
Atharvavedic Abhayamantra of Indra (OM YATA INDRA BHAYAMAHE .. .,
Paippaladasamhita 3.35.1). Colophon: ity angirase aindrabhayamantrah.

P, ff. 126v1-127v4; = Ed® pp. 92-93. Rite of the Mantra of Sarvakama-
bhairava (OM BHAIRAVAYA NAMAH) for the attainment of any limited
goal by any person and for the attainment of identity with Rudra (rudra-
tvam) by a meditator (yog7) or gnostic (jiiani). Colophon: ity angirase sarva-
kamabhairavah.

P, ff. 127v4-128v2; = Ed? pp. 94-95. A tantricized rite of a Rgvedic Man-
tra (8.64.1, OM AVA BRAHMADVISO JAHI) that accomplishes simultane-
ously self-protection and the destruction of one’s enemies. Colophon: ity
angirase svaraksaripughatah.

P, ff. 129r1-129v2; = Ed® p. 95. A rite of the goddess Pratyangira on a
Yantra of gold or birch-bark to ward off the spells of an enemy. Colophon:
ity angirase paravidyanivaranayantravidhih.

P, ff. 129v2-130r3; = Ed® p. 96. Rite of the one-syllable Mantra of Bhairava
(BHAM) for the attainment of liberation. Colophon: ity angirase ekaksara-
bhairavamantrah.

P, ff. 130r3-132r2; = Ed? pp. 96-98. Rite of the trisyllabic Mantra of the
goddess Tripurabhairavi (HSRAIM HSKLRIM HSRAUHM) for the attainment
of various effects, hostile and other. Colophon: ity angirase tripurabhairavi-
vidhanam.

P, ff. 132r2-134v3; = Ed® pp. 98-101. Rite of the Mantra of the goddess
Para (SAUH) for the attainment of liberation. Colophon: ity angirase para-
japavidhih.

P, ff. 134v3-135v1l; = Ed® pp. 101-102. Rite of the Vidya goddess
Gharmatika (OM GHARMATIKE 2 MARKATIKE 2 GHORE 2 VIDVESINI 2 VI-
DVESAKARINI 2 AMUKAMUKAYOH PARASPARADVESAM 2 KURU 2 SVA-
HA VASAT) to bring about hostility between one’s enemies (vidvesanam).
Colophon: ity angirasakalpe gharmatikavidhih.>!

P, ff. 135v1-136v4; = Ed? pp. 102-103. Factors that prevent the success
of Mantra rites and procedures for counteracting them. Colophon: ity
angirase kalpe 'siddhipratikarah.

IThe origin of the name Gharmatika, which also appears in the forms Gharmutika and
Ghurmutika (Saradatilaka 24.15), is obscure. The fact that the vocative gharmatike is followed
in the Vidya by markatike suggests the tentative hypothesis that this goddess that causes dissen-
sion personifies in these epithets the mosquito (cf. Prakrit ghammodi) and the spider (cf. Prakrit
makkada m., Panjabl makkart ., Kumauni makuri f., Hindi makr7 £.)
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53. P, ff. 136v4-137v1; = Ed® pp. 103-104. Signs of impediments to the suc-
cess of Mantra rites; the means of preventing such impediments, notably
that the commissioner of the rite, the principal officiant (karti), and the
secondary officiants (sadasyah) should all be Vaisnavas, and of counter-
acting them, namely thousands of special oblations in the sacrificial fire.
Colophon: ity angirase karmavighnapratikarah.

54. P, ff. 137v1-138r2; = Ed® pp. 104-105. How to prevent the success of an
enemy’s hostile ritual. Colophon: ity angirase parakarmanivaranam.

55. P; ff. 138r2-142r4; = Ed®” pp. 105-109. Mantra rites of Bhadrakali for
victory in battle: [1] OM HRIM MAHACANDAYOGESVARI PHAT; [2]
BHADRAKALI BHAVABHISTABHADRASIDDHIPRADAYINI | SAPATNAN
ME HANA HANA DAHA SOSAYA TAPAYA | SULASISAKTIVAJRADYAIR
UTKRTYOTKRTYA MARAYA | MAHADEVI MAHADEVI RAKSASMAN
AKSATATMIKE; [3] OM BHADRAKALI JAYAM DEHI PHAT; [4] Bjja:
HSKHPHREM. Colophon: ity angirase bhadrakalimantravidhih.

56. P, ff. 142r4-142v3; = Ed® p. 110. Praise of the Great Seed (HSKHPHREM) of
Bhadrakali. Colophon: iti bhadrakalimahabijaprasamsa.

57. P, ff. 142v3-145v4; = Ed? p. 113. The worship of the Great Seed on a
Yantra in combination with the nine-syllable and eleven-syllable Mantras
of Bhadrakali, with special procedures to be adopted on the eve of bat-
tle, to empower the royal weapons; a Bhadrakalivrata to be observed
on the ninth day of the bright fortnight; and the annual propitiation
of Bhadrakali with thrice-daily worship, a nightly fire-ritual, and sacri-
tices of buffaloes and other animals during the fifteen days leading up
to Mahanavami. Colophon in As: ity angiraskalpe bhadrakaltmahabijavidhih
(EdP: ity angirasakalpe bhadrakalibalimahavidhih). The last surviving folio of
P; ends three verses before the end of this section.

In PANDA’s text, that is to say, in the Asimila manuscript, the Bhadrakalimaha-
bijavidhi with which the shared text ends is followed by the Asuridipika of
Bhiudhara (pp. 113-127), the Pasubalidanavidhi of the Angirasakalpa (pp. 127-130),
the Satruparajayavidhi and related materials from the Tantradhyaya of the Karma-
samuccaya (pp. 130-140), materials on the worship of Vakratunda (Ganesa) from
the Mantramuktavali of Parnaprakasa (pp. 140-148) and the Sadaksaravakratunda-
kalpa ‘taught by Bhrgu’ (pp. 148-153), the Siddhaudanaprakara on the food to
be offered to Ganesa, the Sarvatobhadramandala (p. 154) on the design of [his]
Mandala, and the Anustubhakalpamald of Sesa, an exhaustive Paddhati for the
regular worship of Nrsimha with his Anustubha Mantra (pp. 154-209).>

52The remaining pages (210-249) of PANDA’s edition contain a number of Vaisnava Atharva-
vedic Upanisads: Anuciilikopanisad, Visvariipakhyopanisad, Krsnasantopanisad, Tripuraprakaranopa-
nisad, Brhannysimhopanisad, Purusasubodhini, Ramacandropanisad, and Pavamanistikta.
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The discontinuity between the shared portion and that which follows it in
the Asimila manuscript underlines the possibility that the missing last part
of P; contained not this additional matter but only the end of the section on
Bhadrakali in which the manuscript breaks off, in fact the three final verses of
that section in PANDA’s edition.

The Contents of MS P,

The second Pune manuscript, BORI 959 of 1887-1891 (P,), contains much that
is not found in the first or in the Asimila manuscript and EdP. But there is also
substantial common material. Its contents are as follows:

1. P, ff. 1v1-3r4; not in Ed? or P;. The superiority of the Atharvaveda over
the other three Vedas and the special virtue of honouring Atharvavedins.
Colophon: ity angirasakalpe atharvavedaprasamsa.

2. P, ff. 3r4-21v1; not in Ed? or P;. An untitled Kalpa applicable to the
worship of any deity: initiation (diksa), the ritual of lighting the fire for
sacrifice, transforming the fire (the agnisamskarah) beginning with concep-
tion (garbhadhanam), worship of Agni, the agharah, ajyabhagau, vyahrtayah,
the fire sacrifice (homah) to the Mantra to be mastered and its retinue, fol-
lowed by the istahomah; the order of regular worship (nityayagah), includ-
ing karanyasah, dehanyasah, and anganyasah, purification of the site of wor-
ship (sthanasuddhih), preparing the vessels (patrasadhanam), worshipping
the throne (pithapiija), bringing down the deity (dvahanam), presenting of-
terings (upacarah) to it and its retinue; three kinds of worship (yagah) of de-
scending degrees of elaboration; rules concerning eating; times and places
for mantrasadhanam; the deities of the weekdays; japah; lunar days, modi-
fications of the Mantra, rosaries, fire-offerings, and other variables in the
various desiderative rites (paustikadini karmani). It breaks off without a
colophon on f. 21v1; the rest of f. 21v and the whole of £. 22 are blank.

3. P, ff. 23r1-24v2; not in Ed” or P,. Worship of Laksmi with the Srisiikta.
Colophon: ity angirase Sristiktavidhanam.

4. P, ff. 24v2-25r3; not in EA? or P;. Worship of Laksmi with the Laksmisiikta.
Colophon: ity angirase rilaksmistiktavidhanam.

5. P, ff. 25r3-27r1; not in Ed? or P;. Worship of Visnu with the Visnusiikta.
Colophon: ity angirase visnusiiktavidhanam.

6. P, ff. 27r1-31r1l; not in Ed® or P;. Worship of Nardyana with his
eight-syllable Mantra (OM NAMO NARAYANAYA) following Patala 20
of the Prapaiicasara and employing its visualization verse (f. 27v3—4; =
Prapaiicasara 20.7). Colophon: ity angirase narayandastaksaravidhih.
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. P, ff. 31r1-31v2; not in Ed® or P,. Worship of Durga with the Devisiikta.

Colophon: ity angirase devisitktavidhih.

. P, ff. 31v2-32r2; not in EdP or P;. Worship of Devi [Durga] with another

Devisitkta (f. 31v2-3: athaparam devisitktam ucyate. yasya devir iti devisiiktasya
...). Colophon: ity angirase yavaisvadevividhanam.

. P, ff. 32r2-32v3; not in Ed" or P;. Worship of Sarasvati with the Sarasvata-

sitkta. Colophon: ity angirase sarasvatasitktavidhanam.

P, ff. 32v3-35r1; not in Ed? or P;. A rite to kill an enemy by means of a
Krtya (Krtyamantra: OM KRIM MAHAYOGINI GAURI BHUVANABHAYAM-
KARI HOM PHAT). This is an extended version of the text seen in EdF
pp- 80-81. It includes a fire sacrifice for various purposes in which Krtya is
surrounded by the eight Bhairavas Asitangabhairava, Rurubhairava, Ca-
ndabhairava, Krodhabhairava, Unmattabhairava, Kapalibhairava, Bhisa-
nabhairava, and Samharabhairava, and by the Ksetrapalas. Colophon: ity
angirase *pratisaramantravidhanam (em. : parisaramantravidhanam Cod.).

P, ff. 35r1-39v2; not in Ed" or P;. Krtya fire sacrifices for various hostile
purposes using the Angirasa Mantras. Colophon: ity angirase angirasa-
mantrakalpah.

P, ff. 39v2-42v3; not in Ed® or P;. Worship of Mahalaksmi with her Mantra
SATRUM PAHI ... for various purposes, principally protective and hostile.
Colophon: ity angirase Satrumpahimantravidhanam.

P, ff. 42v3-46rl; not in Ed® or P,. Worship of Ganapati for various pur-
poses, optionally using the Ganapatisiikta. Colophon: ity angirase ganapati-
sitktavidhanam.

P, ff. 46r1-50r1; not in Ed" or P,. Kalpa of a Rudramantra (= Atharvasira-
upanisad 40a) for martial and other purposes; taught by Angiras to Pippa-
lada; an 8-armed Rudra Mahadeva surrounded by the Ganesvaras, Matrs,
Lokapalas, and their weapons. Colophon: ity raudre pippaladakalpah.

P, ff. 50r1-51r4; not in Ed® or P;. Rudrakalpa of another Rudra-
mantra (= Atharvasira-upanisad 40b) for the attainment of learning, pacifi-
cation (santih), long life [on birthday], and hostile purposes; a 10-armed
Rudra closely related in iconography to the South Indian form of the
Saiddhantika Sadasiva; accompanied by the Saktis Vama to Manonmani
and surrounded by the Mirtis, Ancillaries, Vidye$varas, Gane$varas,
Lokapalas, and their weapons. Colophon: ity angirase rudraprayoge pippa-
ladakalpah.
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P, ff. 51r4-51v4; not in EA or P,. Mantra of Agni (VAISVANARA JATAVEDA
IHAVAHA LOHITAKSA SARVAKARMANI SADHAYA SVAHA), its Ancillaries,
and retinue. Colophon: ity angirase agnimantrah.

P, ff. 51r4-52r3; not in Ed® or P;. Rite of the Mantra of Kamadeva for
the intensification of desire. The visualization-text is Prapaficasara 18.6.
Colophon: iti kamamantravidhanam.

P, ff. 52r3-52v3; not in Ed? or P,. Rite of Visnu and the four Vythas
with the Pranavamantra (OM). The visualization-text is Prapaficasara 19.4.
Colophon: ity angirase pranavamantravidhih.

P, ff. 52v3-54r3; not in EdF or P;. Worship of Indra with the Mantra TRA-
TARAM INDRAM ... (Paippaladasamhita 5.4.11) to be undertaken when the
kingdom is in danger from an enemy, and for other purposes. Colophon:
ity angirase indramantravidhih.

P, ff. 54r3-54v4; not in Ed® or P,. Worship of Kamadeva with the Mantra
KAMAS TAD AGRE ... (Paippaladasamhita 1.30.1). Colophon: ity angirase
kamamantravidhih.

P, ff. 54v4-56r1; = Ed? pp. 102-103. Colophon: ity angirase karmasiddhipra-
tikarah.

P, ff. 56r1-56v1; = Ed® pp. 103-104. Colophon: ity angirase karmavighna-
pratikarah.

P, ff. 56v1-60r3; = EA® pp. 105-110. The Bhadrakali texts as in Ed” and
P, but lacking the Bhadrakaltmahabijavidhilh (EA” pp. 110-113). Colophons:
ity angirase bhadrakalimahabijavidhih (f. 59v4); ity angirase mahabijaprasamsa
(f. 60r2-3).

P, ff. 60r3-61v2; not in Ed? or P;. Rite of the Citimantra of the goddess
Candika for subjection of enemies (OM CITI CITI CANDALI MAHACANDALI
AMUKAM ME VASAM ANAYA SVAHA). The Citimantra is also taught in
Saradatilaka 22.98-101. Colophon: ity angirase citikalpah.

P, ff. 61v2-62r4; not in Ed” or P;. Rite of the Mantra of the goddess
Dhtimavati to be used by the king to strike and destroy his enemies
(DHUM DHUM DHUMAVATI SVAHA). Colophon: ity angirase dhiimavati-
mantravidhanam.

P, ff. 62r4-63v2; not in Ed? or P;. A long Mantra invoking the interven-
tion of the goddess Pratyangira and her Saktis Varahi, Indrani, Camunda,
Candika, Stambhani, Mohani, Ksobhini, Dravini, Jrmbhini, Raudri, and
Samharakarini for various hostile purposes and for protection (Mantra: ...
STAMBHINI PHREM PHREM MAMA SATRUN STAMBHAYA 2 MOHINI PHREM
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PHREM MAMA SATRUN MOHAYA 2 ...). Colophon: ity angirase mahapra-
tyangiramantrah.

P, ff. 63v2-64r4; not in Ed® or P;. Details of the procedure in the use of
the preceding Mantra of Pratyangira Mahakali, e.g. the nyasah and the
visualization. She is to be visualized as furious, spewing fire, dressed in
black, and 20-armed. Colophon: ity angirase dvitiyah khandah.

P, ff. 64r4-68v4; not in Ed” or P,. The Paddhati of Bhiidhara on the
rites of the Mantra of the goddess Tripurabhairavi (HSRAIM HSKLRIM
HSRAUHM) for the various hostile effects and other supernatural benefits.
Colophons: iti bhiidharakrtayam paddhatau tripurabhairavividhanam (f. 66r1)
and iti bhiidharakrtayam paddhatau tripuravidhanam samaptam (f. 68v4).

P, ff. 68v4-72v4; not in Ed® or P;. Rites of the Mantra of the goddess
Tripurabhairavi, taken without attribution from the Prapaficasara, being
Patala 9 of that work. Colophon: iti tripuramantravidhih.

P, ff. 72v4-73v1; not in Ed? or P,. The Paddhati Laksanasamuccaya
on the rite of the Mantras of four-faced, twelve-armed Svacchanda-
bhairava/Candabhairava (OM KRAM KRAM KRAM NAMO (MA)HASAM-
KARSANAYA UGRABHAYAMKARABHAIRAVAYA OM KRAM KRAM KRAM
OM NAMAH) and his consort (OM KRAM KRIM KRAH *MAHAYOGESVARI
[tentative conj.: MAMLAYOGESVARE Cod.] PHAT OM KRIM KRAM NAMAH)
with unspecified purpose. Colophon: laksanasamuccayoktacandabhairavah.

P, ff. 73v1-74r2; = Ed® pp. 76-78. Rite of the Mantra of Vijiianabhairava
for expiation of sins and the attainment of wisdom (KSRAUM AIM HRIM
BHAIRAVAYA HUM). Colophon: iti bhairavakalpe vijfianabhairavavidhih.>

P, ff. 74r2-74v1; cf. EAP p. 96. Rite of the one-syllable Mantra of Bhairava
for the attainment of Yoga/Bhairavahood (BHAM). Colophon: ekaksara-
bhairavamantravidhanam.

P, ff. 74v1-74v4; not in Ed" or P;. Rite of eight-syllable Mantra of Bhairava
for the attainment of Yoga (OM HSAUH BHAIRAVAYA NAMAH). Colophon:
ity astaksarabhairavamantravidhanam.

P, ff. 74v4-75v1; cf. EA? pp. 98-101. Rite of the Mantra of Para (SAUH) for
liberation. Colophon: iti paramantravidhih.

P, ff. 75v1-76v4; not in Ed? or P,. Rite of the Mantra of Sarvamanga-
la/Mangalacandi (OM KRIM KLIM SRIM SARVAMANGALAYAI SVAHA) to

53Cf. item 36, above on p. 213, where Vijianabhairava has a Vedic rather than a Tantric
Mantra.
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be performed by/for the king for the attainment of the objects of all de-
sires, victory in war, subjection of women, ministers, members of the royal
family; to be worshipped on Tuesdays; to be propitiated with nightly sac-
rifices of buffaloes and other animals from miildastam1 to mahastami, that is
to say, from the eighth day of the dark half of Asvina to the eighth day of
its bright half. No colophon.>*

P, ff. 76v4-77r4; not in Ed” or P;. On the subject of vessels made of differ-
ent substances. The beginning is lacking. No colophon.

P, ff. 77r4-7813; not in Ed® or P;. Rules of procedure for the worship of
any deity. Colophon: iti samanyatah sarvadevapiijavidhih.

P, ff. 78r3-91v3; = Ed pp. 113-127. Colophon: iti karmasamuccaye satkar-
madhyaye bhiidharakrta asuridipika samapta.

P, ff. 91v3-93r2; = EdP pp. 130-132. Colophon: iti karmasamucca(ye) Satru-
jayah.

P, ff. 93r2-93v4; = Ed? pp. 132-133. The rite of the seven-syllable Mantra
of Agni (OM BHUR BHUVAH SVAH SVAHA); and prescribed meditation on
the deity installed and worshipped in the fire as consuming the offerings
and rewarding the beneficiary of the ritual. Colophons: ity agnipija; ity
agnimadhye bhavana.

P, ff. 93v4-97v1; = Ed® pp. 133-136. The ritual of installing the vital ener-
gies in the effigy of the victim. Colophon: iti pranapratistha.

P, ff. 97v1-98r3; = Ed® pp. 127-128. Preparing the animal to be sacrificed:
preliminaries of the balidanavidhih up to the installation of the syllabary
(matrka) on the limbs of the victim (pasuh). Colophon: iti pasumatrka.

P, ff. 98r3-99r4; = Ed® pp. 128-130. The sacrificial slaughtering of the
victim, the offering of a simulacrum of the enemy, and a vigil with mu-
sic and dancing on the night of the eighth [day of the bright fortnight of
Asvina]. Colophon: ity angirasakalpe balidanavidhih (f. 99r4 ity angirasakalpe
pasubalidanavidhih, but P, lacks the prose paragraph before the colophon
on p. 130).

P, ff. 99r4-101r1; = EdF pp. 136-138. Colophon: ity angirasoktapasupiija-
mantrah.

P, ff. 101r1-102v1; = Ed® p. 139. Colophon: iti naksatrakalpoktam tantram
samaptam.

4The worship of Mangalacandi/Mangala, particularly on Tuesdays, is characteristic of vil-
lage religion in Bengal; see CHAKRABARTI 2001, pp. 209-213, 239-245.
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P, ff. 102v1-102v5; not in Ed or P;. The Mantras of the ten rites of passage
from conception (garbhadhanam) to the termination of studentship (sama-
vartanam). Colophon: iti dasasamsthamantrah samaptah.

P, ff. 102v5-106r2; = EA? pp. 140-144. Worship of the six-syllable Ganesa
(Vakratunda) [Mantra] (OM VAKRATUNDAYA HOM). Colophon: iti mantra-
muktavalyam sadaksaravakratundapiija.

P, ff. 106r2-113v3; = Ed pp. 148-153. Colophon: iti bhrguproktah sadaksa-
ramantravakratundakalpah.

P, ff. 113v3-114r1; = Ed® p. 154. Colophon: iti siddhaudanaprakarah.
P, f. 114r1-114v1; = EdF p. 154. Colophon: iti sarvatobhadramandalam.

P, ff. 114v1-162r2; = Ed® pp. 154-207. Parts of the Mantrarajanu-
stubhakalpamala of Sesa, giving a detailed account of he worship of
[Laksmi]nrsimha as embodied in the 32-syllable Mantra.

P, ff. 162r2-163r1; not in Ed" or P;. The great power of this Mantra
when Nrsimha is worshipped with it at the three junctures of the day,
at two, or at one: it is both a ladder leading to the Vaikuntha paradise
and the means of destroying any enemy (f. 162v1: vaikunthadhamasopanam
sarvasatrunirbarhanam). Colophon: iti mantrarajamahatmyam.

P, f. 163r1-163r3; not in Ed" or P;. Affusion with Vaisnava Mantras.
Colophon: iti mahabhisekah.

P, f. 163r3-163v5; not in EdT or P;. The rite to be performed at each junc-
ture by worshippers of [Laksmi]nrsimha. Colophon: iti nrsimhasamdhya
samapta.

P, ff. 163v5-178r2; not in Ed® or P;. The worship of the 32-syllable Mantra
of [Laksmi]nrsimha in its Saman chant forms. Colophon: iti samagana-
mantrarajapija samapta (f. 178r2).

P, ff. 178r2-179v3; not in Ed? or P;. The rites of the juncture, bathing,
and gratification of [Laksmi]nrsimha with the recitation of his 32-syllable
Mantra. Colophon: iti srinrsimhasamdhyasnanatarpanam.

P, ff. 179v3-181v2; not in Ed" or P,. Gratification of the pantheon begin-
ning with [Laksmi]nrsimha with water poured from the palm. Colophon:
iti tarpanavidhih (f. 181v2).

P, ff. 181v2-183r1; not in Ed? or P,. Bathing by rubbing the body with
ashes. Colophon: iti snanaprakarah.
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P, f. 183r1-183v1; not in Ed? or P,. Gratification of Laksminrsimha, Vara-
ha, Aniruddha, the gods, and ancestors on a Yantra traced out by pouring
water. Colophon: iti snanatarpanam.

P, f. 183v1-183v4; not in Ed® or P,. Fire sacrifice to Laksminrsimha,
Sri, Mahalaksmi, Paramatman, Sirya, Yajurlaksmi, and Nrsimhagayatri.
Colophon: iti homaprakarah.

P, ff. 183v4-184r4; not in Ed® or P;. Worshipping, giving guest-water
(samdhyarghah), and reciting the Mantra for the veneration of the Sun (upa-
sthanam). Colophon: ity upasthanam.

P, f. 184r4-184v2; not in Ed® or P;. How to affuse the deity (abhisekah).
Colophon: iti devasnanaprakarah.

P, ff. 184v2-185r3; not in Ed" or P;. How to perform a short bathing of the
deity with ash. Colophon: iti samkocavibhiitisnanaprakarah.

P, ff. 185r3-186r1; not in EdP or P,. Rite of the monosyllabic Mantra of
Laksminrsimha (KSRAUM). No colophon.

P, ff. 186r1-188r1; = Ed® pp. 9-11. Colophon: ity angirasakalpe anagatartha-
vedanam.

P, ff. 188r1-190r1; = Ed® pp. 14-16. Colophon: ity angirasakalpe mantraraja-
vijiianam.
P, f. 190r1-4; = Ed® p. 17. Colophon: ity angirase parakarmanivaranam.

P, ff. 190r4-195r2; = Ed? pp. 17-24. Colophon: ity angirasakalpe mantraraja-
vidhih.

P, ff. 195r2-196r2; = Ed® pp. 24-25. Colophon: ity angirase durgaraksavidha-
nam.

P, f. 196r2—v2; = Ed? pp. 25-26. Colophon: ity angirase kimvadantimrsakara-
nam.

P, ff. 196v3-197v3; = Ed® pp. 26-27. Colophon: ity angirasakalpe nrsimha-
balividhih.

P, ff. 197v3-198r3; = Ed® p. 28. Colophon: ity angirasakalpe nysimhabalika-
rmaphalakathanam.

P, ff. 198r3-199r4; = Ed pp. 28-30. Colophon: ity angirasakalpe abhayanr-
simhavidhih.

P, ff. 199r4-204r2; = Ed? pp. 30-37. Colophon: ity angirasakalpe jayanrsim-
hakalpah.
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P, ff. 204r2-207v3; = Ed® pp. 37-42. Colophon: ity angirasakalpe mahajaya-
nrsimhakalpah (EAY: ity angirase jayanysimhakalpah).

P, ff. 207v3-209r3; = Ed® pp. 12-14. Colophon: ity angirasakalpe nrsimhia-
bhisekah.

P, ff. 209r3-213v1; not in Ed" or P;. Colophon: iti sanatkumarakalpe nrsim-
habhisekah.

P, ff. 213v1-214r1; not in EA? or P;. Colophon: iti patalanysimhamantrah.

P, ff. 214r1-215r1; not in Ed? or P;. A hymn to Nrsimha, expressing devo-
tion to him as characterized in each of the eleven epithets of his 32-syllable
verse Mantra (anustubhamantrarajah). Colophon: iti Srimantrarajanarasim-
hapadastotram samaptam.

P, ff. 215r1-233v; not in Ed? or P;. Chapters 1-3 of the Mantrardjakalpa
prathamah patalah (f. 218r1); iti ... dvitiyah patalah (f. 223v3); iti mantraraja-
naradasamhitayam trtiyah patalah (f. 233v3).

P, ff. 233v4-236r2; not in Ed® or P;. A detailed account of a piija and homah
of Laksminrsimha. Colophon: iti mantrarajavidhane nigadabhafijanavidha-
nam samaptam.

P, ff. ff. 236r2-259v4; not in Ed® or P,. Chapters 1-4 of the Kapilapranita,
comprising a Paddhati of the rituals of the worshippers of Nrsimha, be-
ginning with an initiation (diksa) in which the 32-syllable Mantra is trans-
mitted.

P, ff. 259v4-260v3; not in Ed® or P;. The rite of the eight-armed form
assumed by Siva as the Cintamanimantra (KSMRYAUM); the visualization-
verse = Prapaficasara 19.3 (f. 260r2, emending ahisasikhara to ahisasadhara).
Colophon: iti devaprakasikayam cintamanimantrah.®

P, ff. 260v3-283v3; not in Ed’ or P;. The first two chapters of a section of
uncertain title within the Naradiya dealing with the worship of Nrsimha.
Colophons: iti $rinaradiye simha*prabhakare (con;. : prajacare Cod.) bijarajavi-
dhanam prathamah patalah (f. 268r1); and iti Srisimha*prabhakare (conj. : pra-
bhagare Cod.) naradiye samhitoddhare visesamantravidhanam dvitiyah patalah
(f. 277v5). The remainder of the manuscript, which breaks off at f. 283v3
before the colophon, continues the same subject.

The deity of this Mantra is said here to be Umamahesvara (f. 260r1: kasyapa rsir anustup
chanda umamaheSvaro devata), as in Prapaficasara 19.2b (devatomesah). In the Tantrasarasamgraha of
the Keralan tradition it is said to be Maharudra (23.22d: maharudro ‘sya devata).
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The Deities of the Corpus and the Style of their Worship

The principal deities encountered in the corpus examined are then Nrsimha,
who receives much the greatest attention, especially in assocation with his 32-
syllable Mantraraja, which has the form of a namaskaraslokah in the Anustubh
metre, Vakratunda (Ganesa), Rudra (here a variant of the Siddhanta’s Sadasiva),
the Siva of the Cintamanimantra, and the following goddesses and Bhairavas:
Asurl (worshipped as a form of Durga), Kali, Pratyangira, Krtya, Bhadrakals,
Para, Tripurabhairavi, Mangalacandi, Gharmatika Durga, the Candika of the
Citimantra, Dhtimavati, Svacchandabhairava (/Candabhairava), Vijiidnabhai-
rava, Sarvakamabhairava, Ekaksarabhairava, and Astaksarabhairava.

The procedure for the worship of the Saiva deities among these, that is to
say, the Rudras, goddesses, and Bhairavas, is fully in accordance with Tantric
norms, and those for the worship of Nrsimha and Ganesa follow the same
model. Within the broad category of the Tantric there is a particular affinity
here with the deity-range and style of worship seen in the Prapaficasara at-
tributed to Sankaracarya and the related Saradatilaka of Laksmanadesika. In
the first regard we may note in both those texts and our Argirasa corpus the
prominence of the Nrsimha of the 32-syllable Mantraraja, and the presence of
the Siva of the Cintamanimantra, Tripurabhairavi, Gharmatika, the Candika
of the Citimantra, Dhiimavati, and Kamadeva (Manmatha). In the second re-
gard we may note that all these materials share (1) the distinctive use of the
vyapakanyasah, (2) the device of using the same throne-Mantra for a number of
different Mantra-deities and prescribing its use after the first enunciation un-
der such expressions as vaisnavah pithah, saivah pithah, and asuripithah, (3) the
specification in pseudo-Vedic form of the Rsi, metre (chandah), deity, and, some-
times, application (viniyogah) of every Mantra, though the Arngirasa materials
also usually specify the parts of a Mantra that are its bijam, saktih, and kilakam,
and (4) the very ordering of information: first the Mantra is given, then its Rsi,
metre, and the rest, then its Ancillaries (arigani), followed by the nyasah, the
visualization (dhyanam), and the order of worship. Also consonant with the
style of the Prapaficasara and Saradatilaka is the fact that the system of worship
is not restricted to Vaisnava, Saiva, Sakta, Saura, or Ganapatya Mantras but in-
cludes in its system materials from all these traditions. Finally, like those texts,
its mode of worship is Veda-congruent in the sense that with the exception of
animal-sacrifice (pasubalil) it eschews the elements of nondualistic practice (a-
doaitacarah) such as the offering of alcoholic liquor and worship involving union
with a female consort that characterize the independent Saiva cults of Bhairava
and the Sakta goddesses.”® In the same spirit it shows virtually no trace of

56This, however, is not true of all Atharvavedic Tantric materials. For the cult of the Kaula
goddess Kubjika taught in the explicitly and strongly Atharvavedic Kubjikopanisad mentions the
five Ms (pafica makarah) in the section from the eleventh chapter onwards that incorporates the
East Indian Sakta tradition of the ten Mahavidyas; see GOUDRIAAN and SCHOTERMAN 1994,
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distinctively Saiva doctrinal positions and terminology, whether Saiddhantika
or Sakta Saiva. Where a doctrinal framework becomes visible it is generally
Vedantic in type, and this is so even in Sakta contexts;’” and when theistic de-
votion is advocated it is Vaisnava.”®

The Orissan Character of the Corpus

The preservation of this compilation in none but Orissan manuscripts and the
concentration of Paippaladins in this region do not suffice to prove conclusively
that it is Orissan. But there can be no doubt of this origin when one considers
its contents.

The Centrality of Nrsimha

Notable is the preponderance in the collection of rites centred on Nrsimha, both
as the recipient of regular daily worship and in the ceremonies to be performed
for clients. For this is the personal tutelary deity (istadevata) of the Orissan
Paippaladins® and enjoys an unusual pre-eminence in the religious culture
of Orissa, where he has over one hundred temples with land endowments,
concentrated in the southwestern and western areas of the State.® Promi-
nent among them are the Nrsimhanatha temple in Padampur, the Nrsimha
temple at Puri, the Laksminrsimha temples at Amareswar near Konarak, Nua-
patna near Bhubaneswar, and the compound of the Saiva Lingaraja temple in
Bhubaneswar, and the Varahanrsimha temple at Adasapur near Bhubaneswar.
Moreover it has been shown that Nrsimha was in all probability the original
deity at the site of the famous temple of Jagannatha (Purusottama) in Puri, a
conclusion supported by local Puranic tradition and confirmed by certain fea-
tures of the ritual life of the temple. For it is the Mantra of Nrsimha rather than

pp- 8-9, rightly pointing to these goddesses and the five Ms as characteristic of late Bengali
Saktism.

57See below, pp- 245, 266, 271, and above, p. 212. There is perhaps a slight departure from
this brahmanical doctrine in vv. 34 of the Pardjapavidhi (see p. 239) when it refers to Para as
the power of consciousness (cicchaktili) and as ‘the supreme power of Siva whose nature is con-
sciousness’ (cidriipasya Sivasyeyam pard Saktir nigadyate).

8See n. 26 on p. 204, and pp. 216 and 222.

»Umakanta PANDA in Paippaladavasadisatkarmapaddhati, Piirvabhasa (Preface), p. 1: atharva-
vedavidbrahmananam istadevah srinrsimhah. See also GRIFFITHS 2002, p. 38. BAHULKAR reports
(1987, p. 578) that the Atharvavedins of Orissa begin their Veda recitation with obeisance to Nr-
simha, as follows: natva naraharim devam sarvavighnapranasanam | pippaladaprasadic ca pathamy
atharvanasrutim ‘1 [now] recite the Atharvaveda, after bowing to Lord Nrsimha, the destroyer of
all impediments, and by the favour of Pippalada’.

60 According to ESCHMANN (2005, p. 103 and n. 11) a list prepared by G.C. TRIPATHI from ma-
terials collected by H. VON STIETENCRON shows 111 such temples of Nrsimha in Orissa: 12 (+
5 Laksminrsimhas) in Ganjam, 21 in Puri, 51 (+ 5 Laksminrsimhas) in Cuttack, 10 in Sambalpur,
2 each in Balasore, Dhenkanal, and Mayurbhanj, and 1 in Bolangir.
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of Purusottama or Krsna that is recited during the installation of the new Ja-
gannatha at the time of the periodic replacing and consecration of his wooden
image; and during the period of fifteen days after the annual snanayatra, when
the image of Jagannatha is withdrawn from public view, the Nrsimha image in
the front hall of the temple takes his place.®!

The Ekapadabhairava Visualizations

Orissa is also indicated by the fact that the visualization verses of the Mantras
of certain Bhairavas in the corpus identify them with Ekapadabhairava ‘One-
footed Bhairava’. This is so in the cases of Sarvakamabhairava:

jatt bhasmaviliptangah krsnah stlakapalabhrt |
yoganidragatas tisthann ekapad bhairavo "vatu |

Paippaladavasadisatkarmapaddhati p. 93
1a jat7 corr. : jatd Ed. 1c gatas corr. : gata Ed.

With matted locks, his body smeared with ashes, black, holding a trident
and a skull, standing in the sleep of meditation, may One-footed Bhairava
protect [us].

Ekaksarabhairava:

krsno bhasmaviliptango vimuktordhvajatavrajah |
digambaro mahim pasyan pratyakpravanamanasah |
daksine karparam vame Silam udyamya cantare |
purah sann ekapat patu bhairavo moksadayakah |

Paippaladavasadisatkarmapaddhati p. 96
1a krsno em. : krsna Ed. 1c mahim corr. : mahim Ed.

May One-footed Bhairava, the bestower of liberation, protect [us], black, his
body smeared with ashes, his high mass of matted hair loosened, naked,
gazing at the ground, his mind inwardly focused, [standing] before [us] in
the middle [air] with a skull bowl in his right hand and brandishing a trident
in the left.®?

6lESCHMANN 2005, pp- 112-117; VON STIETENCRON 2005a, pp. 12-13, 30; ESCHMANN,
KULKE, AND TRIPATHI 2005, pp. 169-176, 178, 183; and PATTANAYAK 1988, p. 37. For the cen-
trality of Nrsimha in the rituals of the Navakalevara, the periodic replacing of the wooden
images of the Jagannatha temple, see TRIPATHI 2005b, pp. 235, 239, 244-245, 247, 255-259.

Nrsimha'’s popularity is equally great in neighbouring Andhra, where, according to the Cen-
sus of 1961, there are 169 shrines and temples of this deity (ESCHMANN 2005, p. 108). Ma-
jor temples of Nrsimha are found in Andhra at Ahobilam (9 Nrsimhas: Laksminrsimha and
others), Simhachalam (Varaha-Laksminrsimha), Akiripalli (Vyaghra-Nrsimha), Yadagiri Gutta
(Laksminrsimha), Dharmapuri (Laksminrsimha), and Mangalagiri (Laksminrsimha).

62Gee also the visualization of Ekaksarabhairava in P, f. 74r3—4: krsno *vivasano (corr. : vivasana
Cod.) bhasmaliptah mukta*kapardah (em.:kardah Cod.) *bahirdystir (corr.:bahidrstir Cod.) api
pratyakdrstih dakse karparam vame $tilam dadhanah khe purah sann ekapad bhairavo dhyeyah.
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and Astaksarabhairava:

krsnam jatilam bhasmaliptangam vame Silam daksine kapalam dadhanam yoga-
dharam akase purahsthitam ekapadam bhairavam dhyayet.

Py, f. 74v3
1 krsnam corr. : krsna Cod.

He should visualize [him] before him in the sky [as] One-footed Bhairava,
black, with matted locks, his body smeared with ashes, holding a trident in
his left hand and a skull-bowl in his right, deep in meditation.

For this was the Bhairava of Ekamra, the pre-eminent Saiva sacred site of
Orissa, located in modern Bhubaneswar. Here we have the early testimony
of the Picumata (/Brahmayamala), which was known to the Kashmirian scholar
Abhinavagupta (fl. ¢. 975-1025)%3 and has come down to us in a Nepalese
palm-leaf manuscript of AD 1052. For in the initiation Mandala of that Tantra
there are eight cremation grounds to be depicted in the eight directions with
a Bhairava presiding in each surrounded by a retinue, and in that of Ekamra
the Bhairava is Ekapada, as Mahadeva is in that of Varanasi, Mahaghanta in
that of Viraja (Jajpur), Mahahasa in that of Kollagiri (Kolhapur), Sasibhiisana
(Somanatha) in that of Prabhasa (Somanath-Pattan in Surat), Mahakala in that
of Ujjain, Ganadhyaksa in that of BhiiteSvara, and Hetuke$vara in that of
Kotivarsa/Devikotta:

uttare kalpayed devi namna ekamrakam subham |

112 aralukam tu samalikhya gadam vai prsthato nyaset |
tasyadhasta likhet padmam astapatram sakarnikam |

113 bhairavam tatra calikhya rudrastakasamanvitam |
ekapadam mahaviryam bhairavakarasamjiiakam |

114 bahi rudrastakic caiva mataro vinyased budhah |
mahesvaryaditah krtva paramata na samsayah |

115 pretaradha mahavirya alikhen mantravikramah |
kapalai raktasampiirnair antrasragdamalambibhih |

116 varadodyatahastas tu antrasragdamabhiisital |
matfnam bahyato devi yoginyas ca likhed budhah |

117 sumana devaki caiva cakravega maharava |

bhtmakt ratnagarbha ca sad yoginyo yathakramam |

118 dantikam lohajarigham ca tirdhvakesam mahamukham |
catvaro raksasam likhya Sakinibhih samavrtam |

119 kabandhani likhed astau diksu caiva vidiksu ca |

63 Abhinavagupta cites or paraphrases this text under the titles Brahmayamala and Picumata
in Tantraloka 4.60-65; 5.97c-100b; 13.145; 15.43c—44; 18.9; 23.43c—44b; 27.21c-23b; 27.29; 28.383c-
384b; 28.409c—411a; 28.418c—419b; 28.422c—423b; and 29.11-12b.

4In these verses I have not removed by emendation such deviations from Paninian Sanskrit
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Picumata £. 8r1-3 (3.111c-119b)

112b gadam corr. : gada Cod. 114c aditah corr. : adita Cod. 115b mantravikramah conj. : mantra-
vikramat Cod. 117¢ yathakramam corr. : yathakramah Cod. 118a lohajanigham corr. : lohajarnighas
Cod.

O Devi, in the North [of the Mandala] he should make the splendid [crema-
tion ground of] Ekamra. [In it] he should draw an Aralu tree (Colosanthes
indica) and behind that a club. Below it he should draw a lotus with eight
petals and a pericarp. On this he should draw the Bhairava Ekapada (‘One-
footed’), of terrible appearance and name, of vast power, accompanied by
eight Rudras. Beyond the eight Rudras he should place the Mothers, begin-
ning with Mahes$vari. He should depict the supreme Mothers standing on
corpses, of vast power, mighty with [their] Mantras, with skull bowls full
of blood draped with strings of entrails, with one hand in the gesture of be-
stowing boons, themselves adorned with strings of entrails. Let there be no
doubt of this. Beyond the Mothers, O Goddess, the learned [officiant] should
depict the Yoginis. There are six. In their proper order they are Sumana, De-
vaki, Cakravega, Maharava, Bhimaki and Ratnagarbha. After depicting four
Raksasas, namely Dantika, Lohajangha, Urdhvake$a and Mahamukha, sur-
rounded by Sakinis, he should depict eight corpses[, one] in [each of] the
cardinal and intermediate directions.

Moreover, the image of this one-footed Bhairava (Ekapadabhairava) was widely
reproduced throughout the cultural zone. Images corresponding to the visual-
izations in the Angirasakalpa texts in that the two hands, or the two front hands
in the case of four-armed images, hold the trident and the skull-bowl, appear
in Orissa in the ninth century in the Mallike$vara temple at Padampur and be-
came standard in the Saiva and Sakta temples of Orissa and the northern parts
of Andhra Pradesh from the tenth century to the fourteenth.®®

Utkala in the Samkalpa formula

Finally, there is the evidence of the location specified in the formulas of intention
(samkalpah) to be recited before commencing a ritual. For in these materials we
have a formula that gives this location as Utkala, which comprises the coastal
districts of Orissa.®

as are commonly seen elsewhere in this text, namely adhasta likhet for adhastal likhet in 112c,
bahi rudrastakic for baht rudrastakic in 114a, mataro for matir in 114b, paramata («— paramatah) for
paramatfr in 114d, and raksasam and samavrtam for acc. pl. m. in 118cd.

For his iconography in Orissan temples see WILLIAMS 1984, pp. 298-301 and plates 261
264; DONALDSON 1987, p. 1106; DONALDSON 2002, pp. 462-464. See also VON STIETENCRON
2005b, pp. 121-122 on the popularity of Ekapadabhairava in Orissa during the Bhaumakara and
Somavamsin periods and its diminution during the period of the Gangas from around the turn
of the twelfth and thirteenth centuries.

% Asuridipika of Bhiudhara in Paippaladavasadisatkarmapaddhati, p. 124: iha prthivyam jambudvipe
bharatakhande bharatavarse utkalapradese iha visistabhiipradese . .. ; P, f. 88v1: ... utkaladese . ...
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The Period of the Composition of the Corpus

As for the period of time during which these materials were composed, that
cannot be determined in our present state of knowledge with any precision.
Even the works ascribed to human authors that appear in the corpus are of
uncertain date.

The Date and Provenance of the Prapaficasara and Saradatilaka

The earliest among them is perhaps the Prapaiicasira attributed to Sankaracarya,
the chapter on the propitiation of Tripurabhairavi and several visualization-
verses from which are found in P,. This text was the basis on which Laksmana-
desika composed his Saradatilaka® and the latter is widely held to have been
composed in Kashmir in the tenth century by Laksmanagupta, one of the Gu-
rus of Abhinavagupta in the Sakta Saiva tradition of the Trika, more partic-
ularly his teacher in the philosophical works composed by Laksmanagupta’s
teacher Utpaladeva.%® But this attribution is patently false. It rests on the tes-
timony of the Maharashtrian scholar Raghavabhatta, who in his commentary
on the Saradatilaka, completed in Banaras in AD 1494, cites a verse that he
takes to be giving the preceptorial lineage down to and beyond its author as
Srikantha, Vasugupta, Somananda, Utpalacarya, Laksmana, Abhinavagupta,
and Ksemaraja.”? But he has certainly done so in error, since apart from the
fact that its Laksmana (= Laksmanagupta) is not identified in that verse as the
author of the Saradatilaka, so that the identification rests only on the tenuous
evidence of the occurrence of an extremely common personal name, there is the
evidence that the Saradatilaka shares nothing with the Tantrism of that distin-
guished Kashmirian tradition either in the type and range of its deities and rit-
uals or in its philosophical underpinnings. Indeed in the latter respect it is rad-
ically opposed to it, since though nondualistic in doctrine it adheres to the non-
Saiva model of reality in which the Tattvas are twenty-six (Siva and the twenty-
tive of the Samkhya system) rather than the thirty-six of the Mantramargic
Saivism propagated by Utpaladeva and his successors. Moreover, it is al-
most certain that the undeclared source of the verse that Raghavabhatta cites
is not one that being within the tradition of the form of Tantrism taught in

% GOUDRIAAN in GOUDRIAAN and GUPTA 1981, pp. 134-135.

8This was first proposed by FARQUHAR (1920, p. 267) and then repeated by GONDA (1963,
vol. 2, p. 28, note 9) and, among others, by GOUDRIAAN (in GOUDRIAAN and GUPTA 1981,
p- 135), VON STIETENCRON (2005a, p. 16) and BUHNEMANN (2000, p. 2).

%9 Saradatilakapadarthadarsa pp. 916-917.

70Saradatilakapadarthadaréa p. 12, 11. 18-20: tatha ca granthakydgurupanktih “$rikantham *vasugup-
tam (em.:vasumantam Ed.) Srisomanandam utpalacaryan” iti. “laksmanam abhinavaguptam vande
Sriksemardjam ca” iti tacchisyah ‘The line of the author’s teachers is [seen in the first half of the
following verse:] “[I praise] Srikantha, Vasugupta, Somananda and Utpalacarya” and [the line
of] his pupils in [the second:] “Laksmana, Abhinavagupta and Ksemaraja.””
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the Saradatilaka is likely to have recorded information about its author. For
it is a variant of a verse that appears in earlier South Indian sources that un-
like the Saradatilaka are within or closely allied to this famous Kashmirian tra-
dition, namely the Anandakalpalatika of Mahesvaratejanandanatha, and, in an-
other variant, the Gurunathaparamarsa and Gurupanktistotra of his predecessor
Madhuraja of Madurai, an adept of the Ekavira, also called the Anuttara or
Parakrama, a form of the Trika that was transmitted to the South and flourished
there,”! with the difference that Laksmana is lacking in the second of these vari-
ants and both Srikantha and Laksmana in the first. Evidently Raghavabhatta is
citing a further variant from one of these sources or a cognate that had writ-
ten in Laksmana[gupta] in order to create a text closer to an account of the
actual guruparampara. For the verse as given in these three sources was not
intended for that purpose but simply venerates the key authors in the teach-
ing tradition of the Kashmirian Saiva nondualists, since Srikantha was not the
Guru of Vasugupta, but rather the mythical Adiguru, nor was Vasugupta the
Guru of Somananda, and Laksmanagupta is not known for any compositions
but only as Abhinavagupta’s teacher. It appears then that when Raghavabhatta
encountered this rewritten verse—it is unlikely that it was he that rewrote it—

71 Anandakalpalatika, introductory verse 3: srikantham vasuguptam srisomanandam utpalacaryam |
abhinavaguptam natham vande Sriksemardjam ca; Gurunathaparamarsa v. 2 and Guruparnktistotra v. 3:
Srivasuguptamahagurusomanandaprabhiitpalacaryan | abhinavaguptam natham vande Sriksemardjam
ca. The verse following this in the Madras manuscripts of the Anandakalpalatika and Guru-
panktistotra reads Sripadabhairavasvadunayakodayadesikah | trayo yasya prasannd me suprasidantu
madhurah in the former and Srivadijainavasvamanayakobhayadesikah | trayo 'pi me suprasidantu
pratyabhijiidqpravartakah in the latter. Both are evidently corrupt in the first line. Collating
the two I propose tentatively that we should read srivadibhairavasvaminayakodayadesikah. 1f
this is correct the authors pray for the favour of three Acaryas of Madurai, Vadibhairava,
Svaminayaka, and Udayadesika, whom Madhuraja describes as propagators of the Pra-
tyabhijia, that is to say, of the nondualism expounded by Utpaladeva in his ISvarapra-
commentaries on the -kariki and -vivrti. Mahe$varatejanandanatha ends his introductory
verses with obeisance to the three Gurus Sukhatirtha, Candradekhara, and Sangabhattaraka:
$rthrdayacandrikasvaprakasika*vimarsodayacaryan (conj.: vimarsobhayacaryan Cod.) | sukhatirtha-
candrasekharasanga*bhattarakan (bhattarakan con,. : bhattarakam Cod.). The line identifies them as
Acaryas of /in what are probably (lost) works in this tradition. The compound is ambiguous
in the absence of other references that might tell us how to divide it. But since he speaks of an
Udayadesika in these verses it is plausible that it should be analysed as yielding three elements,
one for each Acarya: Hrdayacandrika, Svaprakasikavimarsa, and Udaya or perhaps Hrdayacandrika,
Svaprakasika, and Vimarsodaya, and that Vadibhairava, Svaminayaka, and Udayacarya were
birudas of Sukhatirtha, Candrasekhara, and Sangabhattaraka. The verse of MaheSvarateja-
nandanatha’s introduction that follows that which is parallel to Raghavabhatta’s seeks the
favour of Krsnavasa, which is surely a scribal error for Krsnadasa, vi and da being readily con-
fused in the Grantha script of the Far South. We know a Krsnadasa in this tradition, a scholar
of Cidambaram who wrote the Sivasiitravartika following Ksemaraja’s Sivasiitravimarsini. Also
known as Varadaraja he describes himself in vv. 213-215 of that work as a pupil of Madhuraja.
Madhuraja’s engagement with the Parakrama form of Trika worship, of which the Paratrisiki is
the scriptural basis, is recorded in Gurunathaparamarsa v. 40: Saktitrayaikasarane parakramakranta-
visvadikcakre | madhuraje mayi . ...
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he rashly jumped to the convenient conclusion that it provides the evidence of
Laksmanadesika’s teaching lineage that is lacking in the Saradatilaka itself.”2

As for the true provenance of the Saradatilaka and the Prapaficasara that pre-
ceded it, I propose that they were composed, like our Arigirasa materials, in
Orissa or if not there then on the basis of Orissan religious tradition. For their
treatment of Vaisnava worship agrees closely with that seen in that region, be-
ing dominated by the cults of Nrsimha, Purusottama/Jagannatha, and Dadhi-
vamana. The importance of the first among the Oriyas has been shown above,
and that of the second, which for many centuries has been the principal deity
of Orissa, needs no demonstration.”?> As for Dadhivamana, this too is a dis-
tinctively Oriya deity, representing in all probability the primitive form of Ja-
gannatha before the elaborations developed under royal patronage in Puri, his
name being that under which Jagannatha is worshipped when he is not accom-
panied, as he is in his main temple in Puri, by images of Balabhadra and Subha-
dra.”* 344 temples dedicated to Dadhivamana, most of them in the Puri, Cut-
tack, Ganjam, and Sambalpur districts, have been registered in Orissa.”” There
is less firm evidence in the case of the texts’ treatments of Saiva and Sakta wor-
ship. But we may note that the Saivacintamani of Laksmidharamisra, an Oriya
brahmin of the early eighteenth century, shows that the Saradatilaka provides the
model for the Saiva worship followed in the Lingaraja of Bhubaneswar, Orissa’s
pre-eminent Saiva temple;’® and we have seen that in the Sakta sphere there is a

72In the closing verses of the Saradatilaka (25.83-86) Laksmanadesika gives only his patrilineal
ancestry, a fact that of itself militates against Raghavabhatta’s claim. It is very improbable that if
he had been the pupil of Utpaladeva and the grand-pupil of Somananda he would have failed
to mention this.

73In addition to the principal Jagannatha of Puri, there are 930 temples dedicated to him and
registered as independent religious foundations in Orissa (VON STIETENCRON 2005c, p. 469).

74See VON STIETENCRON 2005c¢, p. 470.

7>By VON STIETENCRON (2005¢, pp. 472-473).

76Laksmidharamisra was also the author of the unpublished Saivakalpadruma. In its colo-
phonic verses he identifies himself as a devotee of the Siva of Bhubaneswar (in the Lingaraja
temple), as the son of Ramakrsna Agnihotrin, and the grandson of Pradyumna, describing the
last as ‘the moon to the ocean of the Kautsa Gotra’ (kautsanvayabdhinduh), ‘a Siva in human
form’ (sanikaratanuh saksat) who had performed a [Vedic] sacrifice in Ekamra (Bhubaneswar) and
as a consequence been honoured by Gajapati Mukunda[deva I]. That king ruled from 1657 to
1689. See Dukhisyama PATTANAYAK's introduction to his edition of the Saivacintamani, pp. 3-6.
Patala 6 of the Saivacintamani, on Japa to be performed after the Paja, requires the worship-
per to visualize the Ekamravana (the site of the Lingaraja temple) with the Bindusarovara tank
(bindudbhavam sarah) at its centre (6.11-18). The Saivism of the text draws on the Saradatilaka
extensively for its procedure (compare, for example, §aivucintﬁmani 3.50c—54 with Saradatilaka
18.15-18; and 3.72-81 with Saradatilaka 18.7-13). Moreover, the éaivacintdmuni incorporates
some of the Saradatilaka’s visualization-texts (2.83 = Saradatilaka 23.85 [« Prapaficasara 35.7];
2.96 = Saradatilaka 6.4; 3.78 = Saradatilaka 18.13). Its icon of Siva, five-faced and four-armed,
with deer, axe, and the two gestures, belongs to the same tradition; see 6.25-42 (also 2.72
and 3.78) and compare Saradatilaka 18.13. Tt also uses the lay Paficaksara Mantra (NAMAH
SIVAYA) and incorporates various Vedic Mantras. Thus it requires the Stava-recitation of the
Atharvasiras, Satarudriya, Rudradhyaya, or Tandisahasranamastotra (5.60, 8.9). It also adheres in
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striking congruence between its range of goddesses and those seen in our Oris-
san Angirasakalpa texts. Moreover, manuscripts of the Saradatilaka are reputedly
found in almost every Orissan brahmin household and quotations from it are
very frequent in Orissan PGjapaddhatis.”” As for the date of the Prapaficasara
and Saradatilaka, a probable prior limit is established by the importance they
attach to Purusottama. For the cult of this deity is evidenced in Orissa only
from the late eleventh century and rose to pre-eminence only after the Ganga
king Anantavarman Codagangadeva began the building of the great temple to
this god in Puri in or shortly after 1135.”% The earliest firm posterior limit is
established by the fact that Raghavabhatta tells us that he completed his com-
mentary on the Saradatilaka in Samvat 1551 (AD 1494).7° He refers to another
commentary on the text, the Guidharthadipika of one Madhavabhatta, but I am
unable at present to determine how much earlier this author lived. However, it
is not probable that the Prapasicasara and the Saradatilaka were composed much
after the beginning of the thirteenth century, because their Vaisnavism reflects
the stage of the Purusottama cult before the development of the Balabhadra,
Jagannatha, Subhadra triad, for which the earliest known evidence is an in-
scription of AD 1237 at the Patalesvara temple in the inner compound of the
Jagannatha temple, in which the three deities that formed the later triad are
already praised as Halin, Cakrin and Subhadra.®’

the style of the Saradatilaka and the Uttarabhaga of the Lingapurana to the de-Agamicized doc-
trine of the 26 Tattvas; see 6.32 (sadvimsatattvaparam adyavasanahinam; cf. 2.60). The splendid
Lingaraja temple was built c. 1060 under the patronage of the kings of the Saiva Somavamsin
dynasty, by whom the Siva of this temple, Krttivasa, was elevated to the status of the state de-
ity (rastradevatd), before this honour was transferred to the Jagannatha of Puri; but the sanctity
of the site is considerably older. Ekamra is included but without the name of its Siva among
the Saiva Ksetras treated in the $ivayatanavarnanam of the Ur-Skandapurana, a work probably
no later than the seventh century and in any case preserved in a manuscript of AD 810, and,
with the name, in the list of the sixty-eight Saiva sacred sites (see BISSCHOP 2006, p. 222), most
significantly in the version of this list in the Brahmayamala with the variant Kirtivasa (3.140; see
the edition of 3.132-156 in SANDERSON 2003-04, p. 407, n. 208). Krttivasa is also identified as
the Siva of Ekamra in the early Sakta Nisisamcara, f. 31r2 (9.15-16a), here too with the variant
Kirtivasa: *ekamre samsthito devi kirtivaseti kirtitah | camundaya samayuktah sthanapalasamanvitah |
atha mantram pravaksyami kirtivasasya suvrate (corr.:ekatye samsthita devi kirttivateti kirttita |
camundaya samayuktam sthanabalisamanvitam | atha mantram pravaksyami kirttisamyaksa suvrate
Cod.); see also the Pitha-hymn of the Kubjikamata, verses in some manuscripts after 22.46, 11. 9-
10: krttivasasamopetam camundam mundadharinim | *ekamrasamsthitam (ekamra corr. : ekaika Codd.)
devim namami Subhakarinim.

77Here I follow the report of TRIPATHI (2005a, p. 42). Arlo Griffiths reports to me that he does
not recall having seen any manuscripts of the text in Atharvavedic brahmin households.

78See VON STIETENCRON 2005a, p. 28.

79 Saradatilakapadarthadarsa p. 917.

80ESCHMANN, KULKE and TRIPATHI 2005, p. 191.
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The core of the Anigirasakalpa texts probably predates the Prapaficasara

It is probable that most, if not all, of the anonymous materials in the Orissan
Angirasa corpus listed above go back in their content if not in their current tex-
tual form to a period before the Prapaiicasira. For it is striking that these materi-
als, for all their emphasis on Vaisnava devotion, make no reference to Purusot-
tama/Jagannatha but exhibit an intense concentration on Nrsimha. It is likely,
therefore, that they reflect a time before Purusottama had supplanted that god
as the primary focus of Oriya Vaisnavism.8! It might be suggested against this
inference that the lack of Purusottama and the foregrounding of Nrsimha may
simply be the consequence of the fact that these materials are concerned with
hostile ritual, for which Nrsimha rather than Purusottama was the appropriate
deity. But this objection would be unconvincing, if we may judge from the treat-
ments of the propitiation of Purusottama in the Prapaficasara and Saradatilaka.
For the former includes among its applications victory in battle (yuddhajayah),
killing one’s enemies (maranam), immobilizing them (stambhanam), and caus-
ing panic (uccatanam) or dissension (vidvesanam) among them;®? and the latter
when prescribing the fire sacrifices to Purusottama includes one that will bring
about the subjection of all kings.8® Tt is, then, at least probable that the bulk
of the Arngirasa materials seen here goes back to a period before the dominance
of the cult of Purusottama that flowed from the patronage of Anantavarman
Codagangadeva in the first half of the twelfth century. We do not know when
the Paippaladins established themselves in Orissa, but if, as is probable, it was
not long before the tenth century, the period of the earliest epigraphical evi-
dence of their presence in the region, then the Paippaladins will have created
the bulk of their Arngirasa corpus shortly after their arrival.3 It is certainly plau-

810f course, any approximate dates that may be deduced from the presence or absence of
particular deity cults in the corpus can refer only to the period during which these cults entered
the Paippaladins’ repertoire, not to the period of the composition of the texts that contain them
in their surviving manuscripts, since it is possible that the texts we have received are at the end
of a now invisible history of redaction in which old materials were carried forward and revised.

82 Prapaficasara 23.2-5.

83 Saradatilaka 17.52-53b. The Trailokyamohana Mantra of Purusottama is, moreover, of the
type that lends itself to such applications: OM KRIM SRIM NAMAH PURUSOTTAMA APRATI-
RUPALAKSMINIVASA SAKALAJAGATKSOBHANA SARVASTRIHRDAYAVIDARANA TRIBHUVANA-
MADONMADAKARA SURASURAMANUJASUNDARIJANAMANAMSI TAPAYA 2 DIPAYA 2 SOSAYA
2 MARAYA 2 STAMBHAYA 2 MOHAYA 2 DRAVAYA 2 AKARSAYA 2 SAMASTAPARAMA-
SUBHAGA SARVASAUBHAGYAKARA SARVAKAMAPRADA AMUKAM HANA 2 CAKRENA GADAYA
KHADGENA SARVABANAIR BHINDA 2 PASENA KATTA 2 ANKUSENA TADAYA 2 KURU 2 KIM
TISTHASI TAVAD YAVAT SAMIHITAM ME SIDDHAM BHAVATI HUM PHAT NAMAH (taught
in Prapaficasara 23.6-14 and Saradatilaka 17.2-11). The Prapaficasaravivarana attributed to
Padmapada states in his commentary on the passage that gives the Mantra that its twelve
imperatives (@jfiapadani) beginning with TAPAYA are to be used, followed by HUM PHAT, in
rites of subjection, attraction, and aggression: tany api tapayadini tavanti dvadasasamkhyani vidyat.
vasyakarsanakriirakarmadisu puspafijalyartham jantyad ity arthah. ... djfiapadanam upari hum phad
iti prayoktavyam ity arthah.

84See above, n. 19 on p. 201.
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sible that they should have lost no time in developing a repertoire of rituals that
would appeal to their new patrons by integrating local religious traditions.

This rough chronology is consistent with the one positive element in the
Paippalada Tantric tradition that seems to me to be open to plausible approxi-
mate dating. This is the fact that the rites of Mantras of Bhairava seen in the
Asimila manuscript and the two from Pune are accompanied by the visual-
ization of that deity as Ekapadabhairava.®® For, as we have seen, images cor-
responding to this visualization became standard in the Saiva and Sakta tem-
ples of Orissa and the adjoining region of Andhra Pradesh from the tenth cen-
tury to the fourteenth, with a decline in popularity from around the end of the
twelfth.8¢

Later Influence of the Sakta Cults of Bengal

The corpus, however, was not closed to later accretion, as can been seen in
Argirasa manuscripts other than those whose contents have been presented
here, manuscripts that I have not yet been able to read but whose lists of
contents have been transcribed and sent to me. Thus manuscript V/124
(Angirasakalpa) in the collection of the Orissa State Museum, whose contents
while apparently Tantric-Atharvavedic overlap only to a small extent with
those of the manuscripts I have seen, contains materials for the propitiation
of the goddess Daksinakali in the midst of sections on the cults of Nrsimha
and Ganes$a;¥” and manuscript T/48(e) (Angirasakalpa) in the same collection
contains materials pertaining to the goddesses Daksinakali, Tara, and Bhu-
vanesvari,%® who are among the Ten Mahavidyas of the late medieval Sakta

tradition of Bengal, the others being Sodast (Tripurasundari), Bhairavi (Tripura-

8See above, p. 227.

86See above, p. 229.

871 am grateful to Arlo Griffiths for his assistance in making a transcription i situ of the sec-
tion at the end of this manuscript (ff. 175v—-180v) in which its contents are listed and sending it
to me as an e-text. The relevant part of his transcription is as follows: [f. 180-182r] 315 karma-
siddhipratisaravidhi 168; 316 parakarmanirarthakavidhi 169; 317 abhayanrsimhavidhi 170; 318 aindra-
bhayamantravidhi 170; 319 daksinakalimantravidhi 171; 320 punas ca nysimhamantrena samagaya-
navidhi 172; 321 angirasakalpe ganesamantravidhi 181; 322 saubhagyakande daksinakalimantravidhi
182; 324 punas ca kaltyantravidhi 182; 325 punar daksinakaliyantravidhi 180; angirasakalpe maha-
cakrayantravidhi 182; 326 akramacakravidhi 182; 327 daksinakaliyantravidhi 182; 328 daksinaka-
liyantradevatavidhi 182; 329 vakratundamantravidhi 182; 330 paravidyanivaranayantravidhi 182; 331
gopalastadasaksaramantravidhi 182; 332 punar vrstikamavidhi 183; 333 mantrarajajapavidhi 183; 334
patalanrsimhamantravidhi 184; 335 misalanrsimhamantravidhi 187; 336 patalanrsimhasya mahatmya-
vidhi; 338 sahasraksanrsimhamantravidhi 187. The numerals before the titles are the serial numbers
of the items—they run from 1 to 350—and those after the titles are the folio numbers.

8 According to a list of contents prepared and sent to me by the same generous colleague
the manuscript T/48(e) contains the following texts: (1) Nilasarasvatibhaktakulasarvasvasahasra-
namastotra (Tara); (2) the Ekajatastotrardja said to have been proclaimed by Brahma and assigned
to the Brahmayamala (Tara); (3) the Tarastotra of the Nilatantra (Tara); (4) the Trailokyamohana of
the Tarakalpa of the Bhairavatantra (Tara); (5) the Karpiirastotra of the Phetkarinitantra, said to
have been composed by Mahakala (I presume this to be the well-known hymn to Daksina-
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bhairavi), Chinnamasta, Dhtimavati, Bagalamukhi, Matangi, and Kamala,® of
whom Daksinakali and Tara are pre-eminent. The oldest evidence of the wor-
ship of Tara in Orissa appears to be the image of this goddess in the Ugratara
temple in Bhusandapur near the Chilka lake. This has been assigned by DON-
ALDSON to the fifteenth to sixteenth centuries.”® The same scholar reports that
the majority of Orissan images of Daksinakali date from the eighteenth century
and later,”! which is also the period from which the ten Mahavidya goddesses
are found as a group in the temples of the region.”?

The Distinct Character of the Tantrism of the Corpus and its
Connection with the Trika and Kalikula

Before this assimilation of the Saktism of Bengal, the Tantric repertoire of the
Oriya Paippaladins had a distinct regional character, as can been seen from the
repertoire of Mantra deities in the manuscripts whose contents have been listed
above, and in the significant overlap between this pantheon and that seen in the
Prapaicasara and Saradatilaka, both works from the same region.

The Agamic sources on which the Orissan Paippaladins drew for the cre-
ation of their Arigirasa corpus before the advent of Bengali influence are invis-
ible to me for the most part. But I recognize two that show that the Oriyas,
unlike their Bengali Sakta neighbours in later times, participated in this domain
in major traditions from the earliest phase of this variety of religion, traditions
that are known to have been established before the end of the first millennium
and which flourished in such widely separated regions as Kashmir, Nepal, Kar-
nataka, and Tamilnadu. These, moreover, are traditions that, unlike the Saktism

kali known as the Karpiiradistotra, though that is not in the published Phetkarinitantra); (6) the
Mahogratarajanmaprakaranastotra of the Kubjikatantra said to be the second Kalpa of the Rudra-
yamalamahatantra (Tara); (7) the Nityapajanirnaya from the Tararahasya of the Sankaracarya of
Gauda (gaudabhiminivasisrisankaracarya-) (Tara); (8) the first Pariccheda of the Tarapaddhati of
Damodara (Tara); (9) the Tarintkalpa (Tara); (10) the Vakratundamahamanukalpa; (11) the Ganesa-
prakaranopakhyana of the Sambhavitantra; (12) the Ganesastavardja of the Brahmavaivarta; and (13)
the Bhuvanesvarikalpa of the Sammohanatantra (Bhuvanesvari).

8 Mundamalatantra B 1.7-8: kali tara mahavidya sodasi bhuvanesvarT | bhairavi chinnamasta ca
vidya dhiimavati tatha | bagalamukhi siddhavidya matangt kamalatmika | eta dasa mahavidyah siddha-
vidyah prakasitah. The earliest dateable evidence of the ten Mahavidyas known to me is to be
found in the Sakta Sarvollasatantra compiled by Sarvanandanatha, born probably at the begin-
ning of the fifteenth century in the Tripura district in Bangladesh; see Dinesh Chandra Bhat-
tacharyya’s introduction to Rasamohana Cakravartin’s edition of the text and BANER]JI 1992,
pp- 87-90. In Sarvollasatantra 3.10-29 he cites a passage from the Jfianadvipa, a text with the form
of scripture, that teaches the creation of Mahakali (= Daksinakali), Tarini (= Tara), and Sodasi
(= Tripura) and that the last is the first of a set of eight of whom the others are the remaining
seven of the set of ten Mahavidyas.

YDONALDSON 1991, p. 137; fig. 32.

9TDONALDSON 1991, pp. 135-136.

92DONALDSON 2002, pp. 462-464, 514, 562.
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of Bengal, share the theological and soteriological principles that distinguish
the Saivism of the Mantramarga from all other forms of Indian religion and
serve to express its conviction of its superiority to the Vedic tradition. They
differ markedly in this respect both from the later Saktism of Bengal and from
the Tantrism of the Prapaficasara and Saradatilaka, both of which lack or have
expurgated these principles, grounding their practice, whether transgressive as
in the case of Bengal’s Saktism or Veda-congruent as in the case of the Tantrism
of those two texts, in a twenty-five/six Tattva model of reality that unlike the
Mantramarga’s doctrine of thirty-six Tattvas is sanctioned by texts within the
brahmanical canon and so was less objectionable to brahmanical orthodoxy.”®

The two traditions to which I refer are the Sakta Saiva systems of the Trika
and the Kalikula, both of which are generally associated with Kashmir because
of the emergence in that region of an impressive body of literature on these
cults during the tenth century but which are also attested in other regions of
the subcontinent, to which Orissa may now be added. The Trika’s texts teach
the cult of the goddess Para and those of the Kalikula the cults of forms of the
goddess Kalasamkarsani (Kali).

The principal scriptures of the Trika are the Siddhayogesvarimata, the Malini-
vijayottara, the Tantrasadbhava, the Trisirobhairava, the Devyayamala, the Trikasara,
and the Paratrisika, also known as the Paratrimsika, of which the Devyayamala
alone provides grounds for concluding that it was composed in Kashmir;** and
the principal works of learned exegesis are the monumental Tantraloka in some
6,000 verses, strictly speaking an analytic verse commentary (slokavarttikam) on
the Malintvijayottara but extending far beyond this text in its range, and an elab-
orate prose commentary (-vivarana) on the Paratrisika, both works by Abhinava-
gupta, the distinguished Kashmirian scholar of the late tenth and early eleventh
centuries. From the Tamil South we have a few works in the tradition of the
Paratrisika, notably the Paratrisikalaghuvrtti, the Paratrisikatatparyadipika, a verse
commentary on the -laghuvrtti, and the Parakrama, the section on the worship
of Para, the principal goddess of this system of Sakta worship, which forms the
eighth Khanda of the Parasuramakalpasiitra. This text governs the Tantric Sakta
(Kaula) worship of the goddess Lalita (/Kamaksi) of Kafici and other deities

%See, e.g., Prapaiicasira 1.21c-60; Saradatilaka 1.6-22, 25.87 and Raghavabhatta thereon. In
the Saktism of Bengal see, e.g., Sarvollasatantra, Ullasa 62. The reduction of the Saivas’ thirty-
six Tattvas to the twenty-five of the Samkhyas (or twenty-six in the theistic variant) sanctioned
in texts considered valid by the orthodox, such as the Moksadharma of the Mahabharata and the
§vetds”vataropani_sad, is also a notable feature of the influential commentary on the Saundaryalahart
composed by Laksmidhara (AD 1497-1539); see, e.g., pp. 102 and 120 on Saundaryalahar79 and 11
respectively. For the same reduction in the presentation of Mantramargic Saiva materials in the
Uttarabhaga of the Lingapurana see SANDERSON 2005b, p. 235, n. 10 and Linigapurana, Uttarabhaga
9.15c-16, 26; 14.32-33 (33ab: paficavimsatitattvatma paiicabrahmatmakah $ivah); 15.24c-26; 16.26¢—
29b.

%0On the probable Kashmirian origin of the Trika’s Devyayamala see SANDERSON 2007,
pp- 259-260, n. 83.
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that have been integrated into the cycle of her cult, each with its own Paddhati,
namely Mahaganapati, her chief minister (pradhanasaciva) Matangi (/ Syama),
her general (dandanayika) Varahi (Vartali), and the Trika’s Para, the last ven-
erated as her heart (hrdayam). We also have two learned works of exegesis
on this text composed by Maharashtrian Dedastha brahmins, the Nityotsava of
Umanandanatha (Jagannathapandita) composed in AD 1745 and the Saubhagyo-
daya of Aparajitanandanatha (Rameévara) composed in 1831, both of which ex-
pound the procedure for the worship of Para in detail.*®

In the Kalikula the principal early scripture is the Jayadrathayamala, also
known as the Tantrarajal[bhattaraka], a massive compilation of some 24,000 verses
in four sections of about 6,000 verses each, the last three of which were added
in Kashmir.”® A number of shorter works teach the essentialized form of the
Kalikula known as the Krama, notably the Kaltkulakramasadbhava (/Kramasad-
bhava), the Kalikulapaficasataka (/Devipaficasataka), and the Devidvyardhasatika.
The post-scriptural learned tradition of the Kalikula consists for the most part of
independent treatises on the Krama, the early works composed in Kashmir, but
later works, notably the Cidgaganacandrika of Srivatsa and the Maharthamafija-
r7 of Mahe$varananda with its auto-commentary (-parimala) composed in the
South of India.””

%0n the South Indian cult of the Trika’s goddess Para based on the Paratrisika, the variant
of the Trika known as the Anuttara, Ekavira, or Parakrama of the Trika, see SANDERSON 1990,
pp- 32-34, 80-82. One important detail there must be revised, namely my acceptance of the
hitherto unquestioned assumption that the attribution of the Paratrisikalaghuvrtti to Abhinava-
gupta, the author of the Paratrimsikavivarana, is correct. The redactions of the scriptural text
in the two commentaries differ, the commentaries themselves diverge on many points, and
the Laghuvrtti reveals an intellectual and literary talent of lesser calibre, has a purely South In-
dian exegetical tradition, and was unknown in Kashmir until it was published from a single
Devanagari transcript (ZADOO 1947a, pp. 1-2) belonging to the Kashmirian Saiva Guru Swami
Lakshman (1907-1991), which was doubtless prepared by him, like his transcript of the Guru-
nathaparamarsa of Madhuraja (PUSHP 1960, p. i), from a Devanagari transcript of a South Indian
manuscript acquired by him in or from Madras. Its verse subcommentary, the evidently South
Indian Paratrisikatatparyadipika, was likewise published in Kashmir on the basis of a single tran-
script obtained from the same source (ZADOO 1947b, p. i).

The engagement of Maharashtrian De$astha brahmins with the cult of the goddess Lalita
of Karici, and thence with that of Para, is no doubt the result of the fact that the kingdom of
Tafjavar (Tanjore) centred in the city of that name with KafcT as a subsidiary capital was in
Maratha hands from 1674, when it was conquered by Venkaji, the half-brother of Sivéji, to 1779,
when it was ceded to the British East India Company by Serfoji II, who retained only the capital
and its immediate environs, passing on this diminished realm to his son Sivaji, who held on to
it until he died without an heir in 1855, when it came under direct British rule.

%0n the Kashmirian origin of the last three sections of the Jayadrathayamala see SANDERSON
2005b, pp. 280-283.

9For a detailed account of the exegetical literature of the Trika and Kalikula and its scriptural
sources see SANDERSON 2007.
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The Parajapavidhi

The evidence of the Trika among the Oriya Paippaladins appears in the
Parajapavidhi “The Procedure for the Japa of the [Mantra of the Goddess] Para’,
a composition of 37 verses assigned to the Angirasa, which is found in the text
common to the Asimila manuscript (As ff. 48v4-50v1 = EdF, pp. 98-101) and
P, (ff. 130r3-132r2), and also in manuscripts T/121 (ff. 76r1-76v7) and T/187
(ff. 78v2-82r2) of the collection of the Orissa State Museum. What is remarkable
about this text of the Trika is not so much that it appears in Orissa but that it
stands apart from the mainstream of the Argirasakalpa corpus in that it is not
part of the repertoire for the performance of hostile rituals for royal patrons
but is taught exclusively for the personal spiritual benefit of the priests them-
selves, as the means by which in spite of being ritualists (karmi) they may attain
meditative absorption (yogah) and final liberation (moksah).”® At its beginning
Pippalada says to his teacher Angiras that he has been taught no Mantra for
this purpose and asks how he may achieve this ultimate goal while remaining
committed to the path of rites, a role inescapable for the mythical prototype of
the Atharvavedic priesthood. Angiras then teaches him the rite of SAUH, the
Trika’s core Mantra,” describing it as the great Mantra-syllable for liberation
that denotes the Sakti Para, the power of Siva on which Siva himself meditates
with devotion:

pippalada uvaca:

1 bhagavan sarvamantranam vidhanam kathitam tvaya |
muktihetur mahamantro na kascit pratipaditah |

2 karmamarge pravisto "ham katham muktim vrajamy aham |

angira uvdca:

sadhu prcchasi mam Sisya krpaya te vadamy aham |

3 muktyartho 'sti mahamantrah parasaktyabhidhayakah |
cicchaktir ek jranam moksadanakrtavrata |

4 tasmat tam samupasyaiva muktim yanti prasadhakah |
cidriipasya Sivasyeyam pard Saktir nigadyate |

%The only other Vidhis in the corpus that are presented as means of attaining meditative
absorption and liberation are the brief sections on the rites of the Bhairavas Vijianabhairava,
Ekaksarabhairava, Astaksarabhairava, and Sarvakamabhairava, though the first is also said
to be a means by which the king may expiate the sin incurred by engaging in the hos-
tile sorcery that is the primary concern of the Argirasakalpa and the fourth is also, as the
name implies, considered to be a means of attaining any desired goal. See above, pp. 213
(Vijianabhairava), 215 (Sarvakamabhairava), 215 (Ekaksarabhairava), 220 (Vijianabhairava),
220 (Ekaksarabhairava), and 220 (Astaksarabhairava). In P, these rites of the Bhairavas
(but without Sarvakamabhairava) are grouped together immediately before the Pardjapavidhi,
silently forming with that a section devoted to liberation. In P; (and EdF) this grouping is ab-
sent.

90n SAUH, the Seed-syllable of the goddess Para, see Tantraloka 30.27-33.
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5 mantro 'syah saur iti prokto yam upaste Sivah svayam |
yam mantram anupasyapi mriyante ‘bjasanadayah |
6 tam mantram te pravaksyami Synu vatsa samahitah |

1a sarvamamtranam Py T/121 T/187 : sarvadharmanam As EdP 1d kascit As P, T/187 :kasci
T/121 2b muktim As Py T/187 :mukti T/121 2¢ prcchasi As T/121:prcchati P, T/187 2d
te vadamy aham As T/187:te dadamy aham P, T/121 3a muktyartho As T /121 :muktartho
P, 3d parasaktyabhidhayakah EdY:parasaktyabhidhayakah As:parasaktividhanakah P, :para-
Saktividhayakah P.7 :parasatoabhidhayah T/121:parasaktividhayakah T/187 3c cicchaktir As
P, T/187:bijasaktir T/121 e eka jwanam As P; T/121 T/187:eva moksaya EdP 3d
moksadanakrtavrata Py T/121 T /187 :moksadanakrtavratah As EAY 4a tasmat tam corr.: tasman
tam T/121:$im As:omitted in P, T/187:cicchaktim conj. EdY 4d para As EdY T/121
T/187:pura P, 5ab prokto yam upaste T/121:proktah samupaste P, As EdP T/187 5¢ yam
mantram anupasyapi conj. : yanmantram anupasyami T /121 : yamantram anupasyami T /187 : yam
mamtran anupasya Py :yam mantram aniipasyama As:yam mantram samupasya ma EdP 5d
mriyante 'bjasanadayah As EAY T /121 : miyatejasanadayah P, : mriyatejasanadayah T /187 6a tam
mantram corr. : tanmantram P; As EdP T/121T/187

Pippalada said: (1-2b) O venerable one, you have taught the procedures for
every Mantra. [But] you have taught [me] no higher Mantra (mahamantrah)|,
one] that can bring about liberation. I am committed to the path of rites
(karmamarge). How [in spite of that] shall I achieve liberation?

Angiras said: (2c-3b) You ask well, my pupil. Out of compassion I shall tell
you. There is [indeed] a higher Mantra for the purpose of liberation. Itis that
which denotes Parasakti. (3c—4b) She is the single Power of Consciousness,
dedicated to granting liberation to souls. It is by propitiating that Power that
Sadhakas (prasadhakah) achieve this goal. (4c-5b) [The scriptures] teach that
this [Power], Parasakti, constitutes Siva [himself], since his nature is [none
other than this] Consciousness, and they teach that her Mantra is SAUH, on
which Siva himself meditates with devotion. (5c-6b) I shall [now] teach you
[the procedure of] that Mantra upon which Brahma and the other [lesser
gods] do not meditate and for that very reason are mortal.!? Listen, dear
[pupil], with full attention.

He then sets out in verses 6¢-31 an order of essentialized worship of this Mantra
based on that set out in the Paratrisika, except that it assimilates this to the model
of the other Arngirasakalpa Mantra rites by incorporating such features as the
vyapakanyasah and the specification of a Rsi and the rest. It ends, should there

100Brahma and the other lesser gods of the Saivas are indeed considered mortal. For their life-
spans, though vast and ever vaster the higher their rank, are finite. That of Brahma (100 of his
years) is one mahakalpah (313,528,320,000,000 ordinary years), which is a day in the 100-year life-
span of Visnu, and so on. When they die the universe up to their level is withdrawn for a period
equal to their life-spans and they themselves are dissolved. When the period of withdrawal of
a segment of the universe comes to its end a new deity, Brahma, Visnu, or another, according to
the level, is engendered by Siva to govern it. See, e.g., Svacchanda 11.252c¢-319.
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be any doubt as to its source, with the unacknowledged incorporation of six
verses of the Paratrisika as its verses 32-37.191 The preliminaries:

pippalada uvaca:

saptavimsatidha tasyoccarane pranasamyamal |

7 padmasanagato mantri namaskuryat svam asanam |
aim hrim Srim samuccarya kulapadmasanam namet |

8 tathoddiyanapitham ca pranamen mantravittamah |
tatah param Sivam devam pranamya svagurum namet |
9 ganesvaram ksetrapalam durgam sarasvatim tathi |
brahmanam ca namaskrtya vighnasantyartham dacaret |
10 muladhare sakarena talatrayam samacaret |
uttarottaravrddhya tu kuryat talatrayam budhah |

11 aukarena hrdi brahmarandhre kuryad visargakail |
amibhir navabhis talair bhiimyadivighnavaranam |

12 dhrtva vamena hastena daksinam caranam budhah |
sakaroccaranaih prthvim hanyad vighnanivrttaye |

13 aukarena punah kuryat talatrayam atandritah |
visargoccaranaih kriiradrstim akasatah ksipet |

14 patalabhtiminabhasam vighnah sarve nirakrtah |
antastalda bahistala dvidhamt parikirtitah |

15 hrdy antaryajanam kuryad devatayas ca sadaram |
bhiitasuddhim prakurvita mantram uccarayan sudhil |
16 muladibrahmarandhrantam milena dahanatmand |
samsarapasadahartham bhiavayed dahanam manum |
17 brahmarandhradimilantam bhavayet plavanatmakam |

6cd saptavimsatidha tasyoccarane conj.:saptavimsativarasyoccarane T/121:saptavimsativara-
s(yyovarane T /187 :saptavimsativarasyoddharane P, :saptavimsativara syo gharane As:sapta-
visativaro ghorena EAY 7b namaskuryat As EAX P, T/187: namaskrrtya T/121 e svam asanam
P, T/121 T/187:svam asanam As:svamanasam EAY 7c aim hrim $rim Py T/121:aim krim
gra As:aim kiim $rim EdY:aindrim $rim T/187 7d kula As P, T/121 T/187:krta EdP
e namet As Py T/121 T/187:nayet Ed' 8a tathoddiyanapitham ca conj.:tathoti anapitham
ca T/121:tatottriksanapatham ca As (ya and ksi are readily confused in the Oriya
script) : tatas trihkstnapathaii ca EdY:tathoktva yogapitham ca P, T/187 9c brahmanam P,
EdY T/187:brahmanam As T/121 e namaskrtya P, As EdY T/187:namaskrtya T/121 9d
santyartham P, As EdY T/121:éantyadvam T/187 10a sakarena As EdY T/121:svalarena
P, T/187 10c vrddhya As EdY:buddhya T/121:vrddhim P, :orddham T/187 11a aukarena
As T/187 :aikarena Py T/121 11d bhamyadivighnavaranam T/121:bhaimya vighnanivaranam
P, As EdP T/187 12a vamena P, As T/187:vama T/121 e hastena P, T/121 T/187: haste
As 12d hanyad Py As T/187:janyad T/121 e nivrttaye P, T/121 T/187 : nivrttayet As 13a

101These are the verses numbered 12-18b in the KSTS edition of the Paratrisikalaghuvrtti, which
takes 17 to consist of a half-verse, and 12c-18b in the editions of the Paratrisikavivarana of Abhi-
navagupta.
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aukarena As T/187 :aikarena P, T/121 13b atamdritah P, T/187 :atantritah As T/121 13cd
drstim P; As T/187:drstam T/121 14a nabhasam P, As T/187:nirasam T/121 14c an-
tastala Py As T/187:antastalar T/121 14d dvidhami As T/187 :dvidhami T/121:dvidhah P,
15a hrdy antaryajanam P, T/187 : hrdantaryajanam T/121: hrdyam tu taryanam As:hrdyam tu
taryanam EAP : hrdi tu tarpanam conj. PANDA 15b devatayas Py As T/121 : devateyas T/187 15¢
bhatasuddhim T /121 T /187 : bhiimisuddhim P, As e prakuroita P, EAY T/121 T/187 : prakiivita
As e dahanatmana As EdY T/121 T/187:hrxanatmana P, 16c pasadahartham P, T/121
T /187 : pasahatvartham As : pasanasartham EAY 16d bhavayed dahanam As EdY T /187 : bhavayed
danam P : bhavadehananam T /121 17b bhavayet plavanatmakam conj. : bhavayet plavanatmakam
T /121 : bhavayet pavanatmakam P, As EdP T/187

Pippalada said: (6¢c—8) He should restrain his breathing twenty-seven times
while repeating this [Seed].!?? In the lotus-posture the Mantrin should bow
to his seat. He should first utter [the syllables] AIM HRIM SRIM and then ex-
press obeisance to (namet) the lotus throne of the Kula (kulapadmasanam).'®3
The best of Mantrins should bow to the Pitha *Oddiyana (conj.).!** (8c-9b)
Then after bowing to the supreme God Siva, he should bow to his Guruy,

12Cf. the instruction for breath-restraint in Nityotsava, Parapaddhati, p. 191: sodasavaram a-
vrttena miilena piirakam catuhsastivaram dvrttena kumbhakam dvatrimsadvaram dvrttena recakam iti
vimsatidha sodasadha saptadha tridha va pranan ayamya ‘'Having restrained his breathing twenty,
sixteen, seven, or three times, doing each inhalation for the duration of sixteen repetitions of the
root-Mantra, each holding of the inhalation for the duration of sixty-four repetitions, and each
exhalation for the duration of thirty-two repetitions ...’. The number twenty-seven in our text
is by extension of its prescription in the Paratrisika for the number of repetitions of the Mantra
required for the empowerment of the hair-queue (sikhi) before it is tied (27a) and the water to
be sprinkled for purification (28c-29b), and for the worship of Para (31cd).

1031 surmise that this means that one should consecrate one’s seat with the Mantra ATM HRIM
SRIM KULAPADMASANAYA NAMAH or, considering parallels and the possibility that padmisa-
nam is for the metre, AIM HRIM SRIM KULAKAMALASANAYA NAMAH. Cf. Parapaddhati, p. 191:
svastirne wrnamyduni Sucini milena dvadasavaram abhimantrite sakrt proksite cisane SAUH ADHA-
RASAKTIKAMALASANAYA NAMAH iti pranmukha udanimukho va padmasvastikadyanyatamenasane-
nopavisya; Parasuramakalpasiitra, Syamakrama, p. 193: yagagrham pravisyasane ADHARASAKTIKA-
MALASANAYA NAMAH ity upavisya. 1 have opted for reading of the seed-syllables given in
P; and T/121 (ATM HRIM $RIM), because these are the tritar7 ‘the set of three Pranavas’ that is
much used in the system of the Parasuramakalpasiitra. That requires (Srikrama, Sttra 8) that this
triad should open every Mantra used in the worship of Lalita after the worshipper has entered
the shrine (yagagrham): sarvesam mantranam adau tritarisamyogah. tritarT vanmayakamalah “The
tritart should be added at the beginning of all the Mantras. It is the Vak, Maya, and Kamala’.
Ramesvara explains the Statra’s definition of the tritar? (vanmayakamalih) as follows (p. 92): vik
sabindur dvadasasvarah. maya turiyosmasahitadvitiyantasthottara(h) sabindus turyasvarah. kamala
prathamosmasahitadvitiyantahsthopari sabindus turyasvarah ‘Vak is the twelfth vowel and the dot
(AIM). Maya is the fourth vowel with the dot after the second of the semivowels (antahsthih)
together with the fourth of the fricatives (@smanah) (HRIM). Kamala is the the fourth vowel with
the dot after the second of the semivowels together with the first of the fricatives (SRIM)".

104This translates a tentative conjecture based on the readings of T/121 and As. It is tenta-
tive because although it seems to me to be the most economical interpretation of the source
of the meaningless readings transmitted by these two manuscripts I know of no parallel that
supports obeisance of a Sakta sacred site at this point of the ritual nor any passage that asso-
ciates this Sakta site Oddiyana with the Trika rather than the Krama (for its association with
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Ganesa, the Ksetrapala, Durga, and Sarasvati.'® (9c-10) After bowing to
Brahma [as the Lord of the shrine (vastvadhipatih)] he should act to eliminate
the Impeders. With SA he should clap thrice at [the level of his] Mtiladhara.
The learned [worshipper] should make each subsequent clap of the three
louder than that which it follows. (11ab) He should do [the same] with AU
at [the level of his] heart and with [three] AHs at [the level of] the aperture
of Brahma. (11cd) With these nine claps he will drive away the Impeders
from the earth[, the region below it,] and [the air above it]. (12) After tak-
ing hold of his right foot with his left hand the learned [worshipper] should
beat the ground [with it] while repeating the sound sS4, in order to eliminate
the Impeders [in the Patala worlds beneath the earth]. (13ab) Remaining
alert he should make three more claps with AU. (13cd) [Clapping thrice]
while repeating AH he should cast a furious gaze into the sky. (14ab) [By
this means will] have been eliminated all Impeders in the Patalas [below the
site], on the earth [of the site], and in the sky [above it]. (14cd) We have
been taught that these claps are of two kinds: internal and external.!% (15—

the Krama see SANDERSON 2007, pp. 261-269). It is possible, however, that for the author or
redactor of the Pardjapavidhi Oddiyana was understood not as that Oddiyana, located in the
Swat valley, but as a name of Orissa (Odra) itself. It is tempting to prefer the reading tathoktva
yogapitham ca of P; T/187. Though tathoktvi seems to be corrupt, since it yields no appropriate
sense here, we can find support for obeisance to the Yogapitha, that is to say, for a Mantra ending
-YOGAPITHAYA NAMAH, in the procedure taught in the Parakrama of the Parasuramakalpasiitra
(Satra 18, commentary, and Parapaddhati, p. 193) for the creation of the throne of Para compris-
ing all the thirty-six Tattvas from earth to Siva. The worshipper builds the throne (asanam) by
casting single flowers as he utters for each Tattva a Mantra consisting of SAUH followed by the
stem-form of the name of the Tattva followed by YOGAPITHAYA NAMAH, thus beginning SAUH
PRTHIVIYOGAPITHAYA NAMAH and ending SAUH SIVAYOGAPITHAYA NAMAH. Perhaps, then,
tathoktva is a corruption of tattvoktya or similar. With tattvoktya the meaning would be “The best
of Mantrins should bow to the Yogapitha while naming the Tattvas’.

1957 am not aware of an exact parallel to this obeisance to Ganesa, the Ksetrapala, Durga, and
Sarasvatl; but it is evident that these deities are to be understood as guarding the door to the
shrine. These four minus Sarasvati are prescribed in that role in the Parapaddhati, p. 191. That re-
quires the meditator to worship Bhadrakali (= Durga) at the base of the right doorpost, Bhairava
(= Ksetrapala) at the base of the left, and Lambodara (= Ganesa) above the door: dvarasya
daksavamasakhayor irdhvabhage ca kramena SAUH BHADRAKALYAI NAMAH BHAIRAVAYA LAM-
BODARAYA NAMAH iti tisro dvaradevatah sampiijyantah pravistah; see also Parasuramakalpasiitra,
Gananayakapaddhati, Sttra 4. A similar cluster of door-deities is prescribed in Saradatilaka 4.6d-7.
There one is instructed to worship Gane$a, Mahalaksmi, and Sarasvati on the lintel, and Ganesa
and the Ksetrapala at the bases of the right and left doorposts. A closer parallel is seen in the
practice of some, as reported by Raghavabhatta on this passage, according to which one wor-
ships Durga rather than Ganesa at the base of the right doorpost. That passage also requires
one to worship Ganga and Yamuna flanking the two deities of the doorposts and Astra on the
door-sill. The Pardjapavidhi’s prescription could be interpreted as keeping only the core-deities
from this more elaborate sequence, which is taught after all in the more elaborate context of the
ceremony of initiation.

196This distinction between the internal and external aspects of the rite of expelling the Im-
peders is seen in Paratrisikalaghuortti, p. 20 on 28ab (talatrayam pura dattvd sasabdam vighnasan-
taye): purd pirvam talatrayam hrdbijakalatrayavisrantitrayaripam vaikharisabdaparyantam svatma-
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17b) Next he should devotedly worship the deity internally in [his] heart.
The learned [worshipper] should purify the elements [of his body], utter-
ing the Mantra, with [the visualization of] the root-Mantra burning [as it
ascends] from [his] Maladhara to his aperture of Brahma. He should vi-
sualize the Mantra burning to incinerate the bonds of [his] transmigratory
existence. [Then] he should visualize it inundating [his body with nectar]
from his aperture of Brahma to his Maladhara.!"”

The Rsi, metre, deity, Seed, Sakti, application, and installation (nyasah) of the
Mantra:

rsih syad daksinamiirtis tristup chandah prakirtitam |

18 devata syat parasaktih sakaro bijam isyate |

aul Saktir yogasiddhyarthe viniyoga udahrtah |

19 sadbhir dtrghais ca samyuktaih sakarair irdhvabindukail |

no dadyat. tatsvikarakam svatmanam vighnanam caturandagatabhedabhimanasamkalpanam Santaye
bahir antas ca *vamaparsnihastamukhasabdakramena (vamaparsni corr. [cf. Parakrama, 8: vamapa-
rsnighataih; Parapaddhati, p. 191: vamaparsnibhiitala-; Anuttarasamvidarcandacarca, p. 9: parsniha-
stamukhaih] : padapani EA.) patalabhiimyantariksagatabhedavighnasamandaya kuryat ‘First he should
give three ‘claps’ to himself, these in the form of the three points of rest in the three con-
stituents of the heart-seed [SAUH], descending [through Pasyantl, and Madhyama] to audi-
ble utterance on the level of Vaikharl. He should make himself assimilate them in order
to quell the Impeders in the form of false identification with and desire for the plurality of
the four spheres [of the universe], both internally and externally, with sounds produced by
his left heel, hands, and mouth in order to quell the Impeders that are the pluralities [man-
ifest] in the subterranean worlds, on the earth, and in the air’. See also Paratrisikatatparya-
dipika 377-381: vacah paraya vaktyarthariipaya hrdayatmanah | vivaksadhyavasoktyatmapasyantya-
dikramatmanah | paradisaktiripena prasarattritvasiicakam | matrmanarthasadbhavavacyamsatritaya-
tmakam | hrdayam bhairaviyam tad atmatvenavadharayan | *tadamsantarupamsiiccaih$abdanakrama-
laksanam (tadamsa em. : tadamso Ed.) | Saktyadicaturandodyatpatalaksmantariksagan | sarvan Samayi-
tum vighnan bhedataddhitmayan vibhiin | talatrayam parsnihastamukhasabdanam *acaret (em. : dcaran
Ed.) | svtkurvan matrma*meyatrayasadbhavalaksanam (meya em.:piya Ed.); and Anuttarasamvid-
arcandcarcd, pp. 8-9: Saktyadyandacatustayarabdhapatalaprthivyantariksatmakatrailokyavisayabheda-
bhimanasamkalpatmakavighnanirasaya *vivaksadhyavasayoktiriipapasyantimadhyamavaikharyatmaka-
vagurttitrayena (vivaksadhyavasayoktiriipapasyantimadhyamavaikharyatmaka- em. : vivaksadhyavasa-
yoktiriipa pasyantimadhyama vaikharyatmaka- Cod.) pramanaprameyavimarsanam samyojanatayd pa-
rsnihastamukhaih Sabdanam talatrayasvikaranam. The four spheres (caturanda-) mentioned in these
passages are those beginning with the saktyandam taught in Malintvijayottara 2.49.

197For this incineration (dahanam) and inundation with nectar ([alplavanam) cf. Paraguramaka-
Ipasiitra, Srikrama 11: vayvagnisalilavarnayukpranayamaih Sosanam samdahanam aplavanam ca vi-
dhaya “having desiccated, incinerated, and inundated [his body] with breath-restraints accom-
panied with the syllables of wind, fire, and water respectively ...". The term bhitasuddhih for
this process is also seen ibid. in Varahikrama, Stitra 6. For the purpose of the inundation see, e.g.,
Mrgendrapaddhativyakhya, p. 77: humphadantena mantrena *dahanam (em. :daharam Cod.) krtva
vausadantamiilena $aktatvasampadanaya aplavanam ca krtva ‘Having burnt away [the body] with
the Mantra followed by HUM PHAT, and having inundated it with the root-Mantra followed
by VAUSAT in order to transform it into one that is made of [Siva’s] powers’. For the use of
plavanam rather than apldvanam in this context see, e.g. Svacchanda 2.37d-38a: plavane varunah
smrtah | bindumastakasambhinnah.
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mantrT kuryat sad angani prakarantaram ucyate |

20 tribhir varnair dvir uktair va saccidanandalaksanaily |
prakurvita sad angani tatah pratyaksaram nyaset |

21 mastake caiva jihvayam hrdaye quhyake tatha |
sarvange ca pafica pafica nyasan kuryan mahamanoh |
22 saptavimsativaram ca Sikhayam vinyasen manum |
mastakad dhrdayam yavat sakaram vinyased dvijal |

23 hrdayan nabhiparyantam aukaram ca pravinyaset |
nabhes caranaparyantam visargam ca pravinyaset |

24 bhiiyo 'dhahkramato "py evam mantri pratyaksaram nyaset |
sarvena vyapakam nydasam mantrT piirvavad dcaret |

17c rsih syad T/187 :rusih syad P, As:rsisya T/121 e daksina P, :daksisa As 17d tristup
P, EdP T/121 T/187:tristap As 18a syat As EdY T/187:syah P, T/121 18b sakaro
As T/121 T/187:sakaro P, 18c auh EdP:au As T/187:ai P, T/121 e éaktir P, T/121
T/187 EdP:saktar As e siddhyarthe P, T/121 T/187 EdY: sadhvarthe As 19a sadbhir T/121
T/187 : sadbhir P : padbhir As EdL e ca samyuktail As T/121 T/187:ca yuktais ca P, 19b
sakarair dirdhvabindukaih As T /187 : sakarair urddhvabimdukaih P, : sakarairddhakindukaili As
T /121 : sakarair tirddhvabimdubhih P,* : sakarairddhakindukaih As T /121 20a tribhir conj. : ebhir
Codd. e varnair As Py T/187 :varnnai T /121 20c prakurvita P, T/121 T/187 : prakuvita As
21a caiva jihvayam P, EAP T/121 T/187 : vaiva jijiayam As 21c sarvange ca conj.: sarvangena
Codd. 21d nyasan As Py T/187 :nyasam T/121 e mahamanoh conj.:mahamanum Codd. 22c¢
mastakad dhrdayam yavat Py As T/187 :mastakat hrdaya javat T/121 22d vinyased dvijah P,
As:vinyasedvijah T /121 : vinyased budhah T /187 23b aukaram As T /121 T /187 : aikaram P,

(17c-18) The Rsi [of the Mantra] is Daksinamarti;'!®® [its] metre is said to be
the Tristubh,; its deity is Parasakti; [its] Seed (b7jam) is held to be SA (sakarah);
lits] Sakti is AUH; and [its] application (viniyogah) has been declared [to
be] “for the success of meditation” (yogasiddhyarthe). (19abc) Moreover, the
Mantrin should form the six ancillary Mantras (sad angani) with [six] S[A]-s
combined with the six long vowels [A T U AI AU AH] and M above [all except
the last].1% (19d-20) I shall teach an alternative. He has the option of form-

108This choice was probably motivated by the thought that the form of Siva known as Daksina-
mirti is, as it were, Para’s male counterpart, Para being a Tantric form of Sarasvati (SANDERSON
1990, pp. 4345), the goddess that embodies speech and knowledge, and Daksinamtirti being
Siva’s aspect as Guru in the South Indian iconographical tradition. Moreover, in his form as ex-
positor of the scriptures (vyakhyanamirtih) his iconography is strikingly similar to Para’s, since
he too is white and in two of his four hands shows the gesture of knowledge (jiianamudra)
and a manuscript (pustakam); see the South Indian Kamika 2.51.8d-9b quoted by BHATT in Rau-
ravagama, vol. 2, p. 120: *savyahastas (corr. : savyahastam Ed.) ca mudraya | samdamsasamjiiayopeto
*vamahastah sapustakah (conj.:vamahastasthapustakah Ed.) ‘His right hand has the pincers ges-
ture (samdamsamudra) and the left has a manuscript’. The pincers gesture is the same as the
jiianamudra but with the palm towards the chest; cf. the prescription of his icon in Rauravagama,
Kriyapada 35.288cd: hrdaye jiianamudra tu hy abhyantaramukham karam.

199Thus the modifications of the root-Mantra that form its six Ancillaries are SAM [HRDAYAYA
NAMAH], SIM [SIRASE SVAHA], SUM [SIKHAYAI VASAT], SAIM [KAVACAYA HUM], SAUM [NE-
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ing the six Ancillaries with the three sounds [of the Mantra] uttered twice,
[these three] representing Being, Consciousness, and Bliss [respectively] (sac-
cidananda-). Then [after the installation to be prescribed] he should do the
pratyaksaranyasah, the installation of each of the [three] sounds one by one.
(21-22b) He should install the Great Mantra five times on each [of the fol-
lowing:] the [top of the] head, the tongue, the heart, the genitals, and [then
as Pervasive in] the whole body''? and then twenty-seven times on his top-
knot ($ikha).111

(22c-24b) [The brahmin should then do the pratyaksaranyasah. He should] in-
stall SA from [the top of] his head to his heart, AU from his heart to his navel,
and AH from his navel to his feet. The Mantrin should install [the Mantra]
in the same way once again, sound by sound (pratyaksaram), in the order of
descent.'’? (24cd) The Mantrin should [then] do the Pervasive Installation
as above, using the whole [Mantra].'3

TRATRAYAYA VAUSAT], and SAH [ASTRAYA PHAT]. Cf. the Paramantravidhi edited below, 11. 2-3,
and Tantraloka 30.36¢d: sakaro dirghasatkena yukto ‘ngani; Malintvijayottara 3.60cd. For the closing
elements from NAMAH to PHAT (the six jatayah) I have followed the order followed in the nearly
universal tradition seen, for example, in the Mrgendra (Kriyapada 1.9ab), the Svacchanda (1.72),
the Prapaiicasira (6.6), the Parasuramakalpasiitra exegesis (e.g. Rameévara on Pardkrama, Sttra 14
and Parapaddhati, p. 192), the Mahakalasamhita (e.g. 6.510c-513), the Bengali Sakta literature of
the Ten Mahavidyas (e.g. Saktapramoda, p. 8), and our Angirasakalpa texts (e.g., the Asuridipika of
Bhtidhara, EdP p. 121; the Vakratundakalpa of Bhrgu, Ed® p. 148). This differs from the tradition
seen in the Tantraloka, in which VAUSAT is the jatih of the Sikha rather than the Eyes and VASAT
that of the three Eyes rather than the Hair-queue (30.43c—44a: namah svaha tatha vausat hum vasat
phat ca jatayah | angesu kramasah satsu).

10This is derived from Paratrigika 26c-27a: mirdhni vaktre ca hrdaye guhye mirtau tathaiva ca |
nyasam krtva. The Parapaddhati prescribes this installation as follows (p. 192): tejoriipadevimayam
bhavayann atmanam muhur durttena SAUH NAMAH iti namontena milena sSiromukhahrnmiladharesu
nyasam vidhaya sarvange ca vyapakam krtva ... ‘While meditating on himself as one with the
Goddess in the form of light he should do the installation [of the Mantra] on his head, face, heart,
and miladharah (genitals), and then install it as pervasive on his whole body, through multiple
repetitions of the root-Mantra followed by NAMAH, i.e. SAUH NAMAH'. The Pardjapavidhi’s
rule that one should utter the Mantra five times at each of these five locations is seen in the
Paratrisikatatparyadipika 383-385: drsyamanah Sarire ‘tra svakiye satatoditah | atmano bhairaviyasya
hrdayamrtavaridheh | cidanandaisanajfianakriyakhyah spandasampadah | vimrSya hrdaye ‘traiva sarva-
tattvamaye nije | bhati dehataya *kasyahrdguhyanghridvayatmata (kasya em. : karya Ed.) | paficakrtvo
nyased bijam tesu sthanesu pasicasu ‘The splendours of the vibrancy of the self that is Bhairava,
[the waves] of the ocean of the nectar of the Heart, namely consciousness, bliss, will, cognition,
and action, are ever active, directly perceived in this one’s body. If one meditates upon them
within this same [centre that] is one’s Heart, [this Heart] that comprises all the Tattvas, their
identity with one’s head, face, heart, genitals, and two feet shines forth as one’s body. One
should [therefore] install the Seed [SAUH] five times on each of these five locations’.

HFor this element see Paratrisika 27ab: nyasam krtva $ikham baddhoa saptavimsatimantritam; and
Parakrama, Sttra 10: ... saptavimsatiso japtod angusthena sikham baddhva .. . .

2This pratyaksaranyasah is not found in the Paratrisika or in any of the South Indian texts of
the Parakrama that I have seen. It has probably to be counted among elements added to bring
the ritual into line with the standard procedure of the Arigirasakalpa corpus.

113The order of the installations intended here appears to be as follows: (1) sadariganyasah,
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The visualization (dhyanam):

25 tato dhyayen mahadevim saksan muktipradayinim |

akalankasasankabha tryaksa candrakalavati |

26 mudrapustalasadbahuh patu mam Svari pard |

dhyatva devim dhenumudram yonimudram ca darsayet |

27 Suklam va suklavasanam pinonnatapayodharam |

varabhayakaram devim trinetram candrasekharam |

28 sarvalamkaradiptangim padmasanagatam param |

Saktisthane ‘thavakase moksarthi pravicintayet |

25a mahadevim As T/121 T/187 : mahamamtram devim P, 25b pradayinim As P, :pradayint
T/121 T/187 e saksan P, T/121 T/187:saksya As 25d candrakalavatt P, T/121
T/187:ca  candrakavati As 26a  mudrapustalasadbahuh  em.: mudrapustanasadbahuh
T/121 : mutapustalasadbahuh P, : sutapustalasadbahuh T/187 : siitrapustalasadbahuh
As :siitrapustakamadoahuh EAY 26b patu mam iSvari em. EAY T/121 T/187:patu mam
svarim As:patum Svarim Py 26d ca darsayet As T/121 T/187: pradarsayet P, 27a suklam va
Suklavasanam conj.:suklam ca Suklavasanam As:Suklam suklavasanam Py T/121 T/187 27c
varabhayakaram P, T/121 T /187 : varatrayakaram As:vasutrayakara EAY 28a diptangim P, As
T/121 T/187: sarvarngim EdY 28b padmasanagatam P, As T/187: padmasanam gatam T/121
28c¢ thavakase P, As T /187 : gavakase T /121

(2) anganyasah, (3) sikhanyasah, (4) pratyaksaranyasah, and (5) vyapakanydsah. This interpretation
assumes that 20d (tatah pratyaksaram nyaset) does not prescribe a pratyaksaranyasah between the
first and second but refers to the pratyaksaranyiasah that will be detailed in 22¢-24b after the
prescription of the anganyasah and Sikhanyasah.

The alternative procedure (prakarantaram) for the installation of the six Ancillaries given here
is that prescribed by the Parakrama (Sttra 14): bhrgucaturdasasodasadviravrttya varnasadangam

. ‘The six Ancillaries of the individual sounds are formed by repeating Bhrgu, the four-
teenth, and the sixteenth twice’. Ramesvara explains: bhrguh sakarah. caturdasa aukarah. sodaso
visargah. etesam pratyekam dviravrttya hrdayadisadangam kuryat. *iti (em.:atha Ed.) binduyogas ca
Sistasampradayat. mantrasvariipam: SAM HRDAYAYA NAMAH AUM SIRASE SVAHA AH SIKHAYAI
VASAT visargasya kevalasyanuccaryatvat. evam agre 'pi ‘Bhrgu is SA, the fourteenth is AU, and the
sixteenth is AH. One should make the six Ancillaries beginning with the Heart by using each
of these twice. This is how one installs the six Ancillaries in the form of the individual sounds
[of the Mantra SAUH]. Moreover, one must add M [to SA and AU], because such is the tradition
of the learned. The form of the Mantras is as follows: SAM HRDAYAYA NAMAH, AUM SIRASE
SVAHA, AH SIKHAYAI VASAT—[AH,] because H on its own is unpronouncable—and so on’. The
immediately preceding Sitra rules that all the Mantras of the Parakrama should begin with
the sounds SAUH (13: sarve 'pi parakramamanavah sauhvarnapiroah karyah), and the Parapaddhati
applies this to the varnasadanganyasah. It also goes against the view seen in Rame$vara’s com-
mentary by teaching that the constituent sounds should be s, AU, and H, stating that the last
should be on its own and not preceded by A. Thus (p. 192): SAUH S HRDAYAYA NAMAH SAUH
AU SIRASE SVAHA SAUH H SIKHAYAI VASAT SAUH S KAVACAYA HUM SAUH AU NETRATRAYAYA
VAUSAT SAUH H ASTRAYA PHAT iti mitlamantravayavair dvir urttair varnasadangam. The order of
installations in the Pardjapavidhi differs from that taught in the South Indian texts. The Parakrama
teaches first the anganydsah on the five locations (Sttra 9), then the $ikhanyasah (Sttra 10), then
the varnasadanganyasah with the parts of the Mantra, and finally the mantrasadanganyisah with
the whole Mantra (Satra 14). The Pardpaddhati (p. 192) teaches the same order, except that it
omits the sikhanyasah.
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(25-26b) Then he should visualize the Great Goddess who directly bestows
liberation [by reciting the following:] “May the goddess Para protect me,
with the colour of a moon with no mark, three-eyed, with the crescent of
the moon [on her hair], her [two] arms beautiful with [her right hand in] the
hand-posture [of knowledge] and [her left holding] a manuscript [of scrip-

ture]”.114

(26cd) After he has visualized the goddess he should display the hand-
postures of the Cow and the Vulva.ll® (27-28) Alternatively one who seeks
liberation should visualize the goddess Para in the site of Sakti [above the
cranial aperture] (Saktisthane)'® or in the sky, white, dressed in white, with

H4No such visualization is found in the Kashmirian sources of the Trika, but it is standard
in the South Indian sources of the Parakrama, and appears there in the form of this verse or a
variant of it. We see it in the Paratrisikatatparyadipika (v. 2), the Anuttarasamvidarcandacarca (v. 1)
both with the variant mudrapustalasadbaha patu vah parama kala as the second line, the Gurupa-
ramparyaprakara: *akalankasasankabha ($asankabha em. : Sivankabha Cod.) *tryaksa (em. : aksa Cod.)
candrakalavati | mudrapustalasadbaha patu mam varakomald | svarnanirmalavarnangT Tmilamayavarii-
thintt | brahmendumandalaradha saccidanandamatrka; Parakrama 20 and Parapaddhati, p. 193, both
with mudrapustalasadbahuh patu mam parama kala as the second line; and Prayogakramadipika on
Prapaficasara 9.28 (which teaches the Japa of SAUH as the saktam bijam, the last of the three Seeds
of the Mantra of Bala Tripurasundari [AIM KLIM SAUH], kevaladaktajapah, for the attainment of
eloquence), giving this as the visualization appropriate in the case of those who worship for
liberation alone (niskamavisaye): akalanikasasarnikabham tryaksam candrakalavatim | mudrapustalasad-
baham muktamanivibhiisitim. The same iconography is given in vv. 4-6 of the Parastuti of Sa-
hajanandayogin incorporated in the Parapaddhati (p. 196): mauktikamaniganaruciram sasankanir-
mokanirmalam ksaumam | nivasanam paramesim namami sauvarnaputantahstham | 5 bhaktajanabhe-
dabhafijanacinmudrakalitadaksinapanitalam | purnahamtakaranapustakavaryena ruciravamakaram | 6
srstisthitilayakrdbhir nayanambhojaih $asimadahanakhyaih | mauktikatatankabhyam manditamukhama-
ndalam param naumi ‘I bow to the supreme goddess who shines with her array of pearls and
jewels, wearing a silken garment white as the moon or the slough of a snake, seated between
two SAUs. I praise Para, her round face adorned by her pearl earrings and her three lotus-like
eyes that as the moon, sun, and fire bring about the emission, maintenance, and resportion [of all
things], her left hand showing the gesture of consciousness that shatters plurality for her devo-
tees and her left hand holding a fine manuscript [that contains the knowledge] that brings about
fully expanded awareness of the self’. The same visualization is seen in the Rahasyapaficadasika
(v. 21), the Lalitopakhyana of the Brahmandapurana (39.10), and the Ahirbudhnyasambhita (24.16), all
South Indian texts; see SANDERSON 1990, p. 34, nn. 16-17 and 20.

The gesture of knowledge (jfianamudra, cinmudra) is formed by joining the tips of the index
finger and thumb of the right hand to form a circle at the level of the heart with the other fingers
extended and the palm facing to the left; see, e.g., [fiandrnava 4.40c—41b and the unattributed
quotation in Saradatilakapadarthadaréa, p. 358 on 6.4. The manuscript is held with the back of the
hand facing away from the body; see the definition of the pustakamudra ibid., 1. 25 (vamamustih
svabhimukhi).

115The pairing of these two Mudras is seen in the Parasuramakalpasiitra, which requires them
to be shown in this order to perfect the preparation of the chalice (arghyapatram). See Ganana-
yakapaddhati, Stitra 5, concerning the setting up of the Arghyapatra: astrena samraksya kavace-
navakunthya dhenuyonimudram pradarsayet; Syamakrama, Sttra 18: astrena samraksya kavacenava-
kunthya dhenuyont pradarsya; and 19: astrena samraksya kavacenavakunthya dhenuyont pradarsayet.
For photographs of these Mudras see Parasuramakalpasiitra, Appendix 6, figs. A5 and B4.

H6For the location of the saktisthanam in the dvadasantam twelve finger-breadths above the cra-
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tull, high breasts, with her hands in [the gestures of granting] boons and
protection, three-eyed, with the [crescent] moon on her head, her body glis-
tening with every kind of jewelry, and seated on a lotus throne.!!”

The repetition of the Mantra (japah):

29 apanam irdhvam akarsan Sambhavim samyag dcaran |
pratyaham prajapen mantram yathasaktya prasadhakah |
30 yo dvadasasahasrani pratyaham prajaped imam |

so ‘vasyam jaianam dpnoti tato muktim vrajaty api |

31 gudhad giidhatamo mantro maya te krpayodital |
yogine 'yam pradatavyo na deyo yasya kasyacit |

29a apanam P; As T/187:apanam T/121 e drdhvam P, As:darddham T/121:advim T/187
29b sambhavim P, T /187 : sambhavt T /121 : Sambhavim As 29¢ mantram Py As T /187 : mantrim
T/121 29d yathasaktya P, As T/121 T/187 :yathasakti EAY 31a gidhad giidhatamo P, : giidhad
gudhatamo As EdY: gndhamghiidatamo T /121 : apadgiidhatamo T/187 31b krpayoditah As P,
T /187 : krpayodvitah T /121

(29) Every day the Sadhaka should repeat the Mantras as [many times as] he
is able, drawing upwards the descending breath,!!® correctly practising the

nial aperture see Tantraloka 31.126ab and commentary in the light of 15.361-2 and commentary.

17T know of no occurrence of this alternative visualization outside the two Trika-based
Angirasa texts edited here.

118The expression apanam iirdhvam akarsan echoes a verse quoted without attribution by Ra-
ghavabhatta on Saradatilaka 2.111: parsnibhagena sampidya yonim akuficayed gudam | apanam
irdhvam akarsen millabandho nigadyate, which also appears as Hathayogapradipika 3.61, Goraksa-
ataka 58, and Yogamartanda 48, but with akrsya instead of akarsen: ‘After compressing the Yoni
with his heel he should contract his anus. The Milabandha is said [to be accomplished] by
drawing the descending breath upwards [in this way]’. In Raghavabhatta’s text this verse is
followed by gudamedhrantaram yonis tam akuficya prabandhayet | yuva bhavati vrddho “pi satatam
mitlabandhandt “The Yoni is the area between the anus and the penis. He should bind [the
Milabandha] by contracting it. By constant practice of the Mialabandha even an aged man
becomes youthful’. The Hathayogapradipiki continues as follows (3.62-64): adhogatim apanam
va drdhvagam kurute balat | akuficanena tam prahur milabandham hi yoginah | gudam parsnya tu
sampidya vayum akuficayed balat | varam varam yatha cordhvam samayati samiranah | prandpanau
nadabindii milabandhena caikatam | gatva yogasya samsiddhim yacchato natra samsayah ‘Or else he
forces the descending breath upwards. The Yogins teach that the Miilabandha is brought about
by contracting. He should press the anus with his heel and then forcefully contract the [descend-
ing] breath again and again until the breath ascends. The outgoing and descending breaths,
the Resonance and the Drop, are fused by the Miilabandha and so bring about the success
of one’s meditation. There is no doubt of this’. No connection with Japa is stated in these
Hathayogic passages, but Raghavabhatta gives his citation in just that context, for the verse
of the Saradatilaka (2.111) on which he is commenting is teaching a method for the reinvigora-
tion (“purification’) of defective Mantras: ityadidosadustams tan mantran atmani yojayet | Sodhayed
ardhvapavano baddhaya yonimudrayd ‘"He should take such Mantras as suffer from defects of this
kind into himself and purify them by practising the Yonimudra, [so] causing the [descending]
breath to ascend’. It is to explain the nature of this Yonimudra that he gives his citation. He cites
another passage without attribution here that further clarifies the applicability of this practice
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Sambhavi [Mudra].}? (30) If a person repeats this [Mantra] twelve thousand
[times] a day, he certainly attains enlightenment and thereby the state of
liberation. (31) Out of compassion I have told you the Mantra that is more
secret than secret. It may be passed on [only] to a meditator. It may not be
given to all and sundry.

The benefits of the japah (= Paratrisika'?°):

32 muhiirtam smarate yas tu cumbake nabhimudritam |
sa badhnati tada dehe mantramudraganam mahat |

33 atttanagatan arthan prsto ‘sau kathayaty api |
praharad yad abhipretam devatariipam uccaran |

34 saksat pasyaty asamdigdham akrstam rudrasaktibhih |
praharadvayamatrena vyomastho jayate smaran |

35 trayena matarah sarva yogesvaryo mahabalah |

vird vireSvarah siddha balavan Sakiniganal |

36 agatya samayam dattvd bhairavena pracoditah |
yacchanti paramam siddhim phalam yad va samihitam |
37 anena siddhah setsyanti sadhayanti ca mantrinah |
yat kimcit bhairave tantre sarvam asmin prasiddhyati |

ITY ANGIRASE PARAJAPAVIDHIH

32b cumbake nabhimudritam P, As T/121:cumvakenabhimantritam T /187 33a atitanagatan
P, As T/187:atatanagatan T/121 34ab asamdigdham akrstam P; As:asamdisyamakrstam
T/121 :asandigdhammambkrstam T/187 35b yogesvaryo As T/121:yogesvaramyo P, T/187 e
mahabalah P, As T/187 :mahabala T /121 36a dattva As Py T/121 T/187%: gatva T/187* 36d
phalam yad va samihitam em. : phalam yad va samiritam P, T/121 T/187 : phala yada samiritam

to Japa: yonim baddhva bijam bindvadipathena conmanim prapya tatra sahasram mantram japet. sa
mantrah prabuddhah syat ‘By practising the Yoni[mudra] he should raise the Seed [through the
central channel] through the stages of the Bindu and the rest until it reaches Unmani and there
he should repeat the Mantra a thousand times. It will be awakened’.

19Gee Hathayogapradipika 4.36-37: *antarlaksyah (conj.:antarlaksyam Ed.) bahirdrstir nimeson-
mesavarjitd | esa sa Sambhavi mudrd vedasastresu gopita | antarlaksyaviltnacittapavano yogi yada
vartate drstya niscalataraya bahir adhah pasyann apasyann api | mudreyam khalu Sambhavt bhavati
sa labdha prasadad guroh Sunyasunyavilaksanam sphurati tat tattvam padam Sambhavam; Lasakaka,
*Aryavivarana (commenting on the Arya verse udyantrtabalena tu vikasavrttya svariipagas tisthet
svayam upasrtendriyarthan asnann anandabhiimigo yogt | esocchriikhalariipa vikasvaratara prabuddha-
buddhtnam siddhah sthitah sadasyam hy anandaratah pard ca mudraisa): esd dasa paratyutkysta mudra
sambhavimudrakhya. yad uktam antarlaksyo bahirdrstir nimesonmesavarjita | esa sa Sambhavi mudra
sarvatantresu gopiteti. The Kashmirians Abhinavagupta and Ksemaraja refer to this state of wide-
eyed introversion as the Bhairavamudra; see Malintvijayavarttika 2.77c-28b: parabhairavamudram
tam antarlaksabahirdrsam | yadasrayati Saivi sa para devt; Pratyabhijiahrdaya on Sutra 18, p. 42:
Sakter vikasah antarnigudhaya akramam eva sakalakaranacakravispharanena “antarlaksyo bahirdrstih
nimesonmesavarjitah” iti bhairaviyamudranupravesayuktya bahih prasaranam; and Svacchandoddy-
ota, commenting on the description of Svacchandabhairava as ‘large-eyed’ (visalaksam) in 2.89c:
visalaksam iti “antarlaksyo bahirdrstir nimesonmesavarjitah” ityamnataparabhairavaspharavasthitam.

120See above, n. 101 on p. 241.
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As:tam anayat samiritam EAP 37a setsyamti P, T/121 T/187 :sevyanti As:sevyante EAP 37c
tantre As T/121 : mamtre P; T/187 37d asmin em. :asmi As :asmat P; T/121 T/187 Colophon
pardjapa As T /187 : pardjaya T /121 : parajina Py

(32-33b) If one meditates [on it] for forty-eight minutes, sealed at the navel
in the “kiss”, he will then lock into his body the great array of Mantras and
Mudras;!'?! and if interrogated [as an oracle] he can also reveal facts past and
future. (33c-34b) One who repeats [the Mantra] for three hours will then un-
doubtedly behold directly the form of any deity that he seeks [to behold],
drawn [to him] by Rudra’s Powers. (34cd) If he meditates [on the Mantra]
for a mere six hours he will enter the firmament. (35-36) After nine hours
all the Mothers, the mighty Yoge$varis, the Viras, Vire$varas, Siddhas, and
the powerful horde of the Sakinis, [all of] whom Bhairava has recruited and
so compelled, arrive and bestow on him the ultimate Siddhi or any [lesser]
reward he may desire.'?> (37) It is [only] when they have mastered this

121The commentators differ on the reading of 32b. In his -vivarana Abhinavagupta reads cu-
mbakenabhimudritam (though the editions of the text and -vivarana give cumbakenabhimudritah in
their text of the verse): ata eva muhiirtam akalakalitatve "pi parakalanapeksayonmesamatram yah sma-
raty anusamdhatte sa eva vyakhyatam mantramudraganam *sarvam badhnati (em. [see below, n. 125
on p. 254] : sambadhnati Eds.) svatmany ekikaroty advayatah. katham. cumbakena visvasparsakena $a-
ktena ripenabhitah sarvato mudritam mudranam krtva (ed. GNOLI, p. 270; KSTS ed., p. 245) ‘For
this very reason if he remembers [this Seed], maintains awareness of [it], for a muhiirtam, that
is to say, for a mere instant—though he himself is out of reach of time [in this state] he realizes
it for an instant from the temporalizing point of view of others—then he seals the entire array
of Mantras and Mudras that has been explained above, that is to say, fuses them with his own
identity in non-duality. How? [This question is answered in the words cumbakena abhimudri-
tam:] By completely (sarvatah < abhitah [« abhi-]) sealing (mudritam mudranam krtva) [his aware-
ness of Siva] with the “kisser” (cumbakena), that is to say, with the [awareness of] the energetic
nature [of Siva] that touches all [things]’. The author of the -laghuvrtti reads cumbake nabhi-
mudritam, taking cumbake as an elliptical locative absolute (cumbake sati): atha tathaveso niranta-
ram yadi ghatikadvayam abhyasyati cumbake vaktre samastabahyasadriipabhavarasinisthacumbanatma-
ni *nigiranapravrttakakacaficuputakare (pravrtta conj.:pravrtte Ed.) sadvrttisomabhavaparamasitala-
rasasvadakarini sati nabhimudritam nabhisthanavadhim krtva parnakumbhakasamavesabhyasena tada
mantramudraganah ... (KSTS ed., p. 12) ‘Then if while in this state of immersion he practises
[the Seed] without interruption for forty-eight minutes, provided there is (sati) the “kisser”,
the mouth in the shape of a crow’s beak in the act of swallowing, the kissing that applies to
the mass of all objective, external entities, the [mouth] that sips the supremely cool liquid that
is the lunar [nectar]| of the flow of the real, by sealing [them] in the navel, i.e. by bringing
them down to the navel through the repeated practice of full breath retention, then the array of
Mantras and Mudras ... . The latter interpretation is also implicit in the following instruction
in the Parakrama (Sttra 10): kakacaficuputakrting mukhena samcosyanilam saptavimsatiSo mitlam ja-
ptva vedyam nabhau sammudrya ... ‘'Having sipped in the breath through his mouth [with its
lips pursed] in the shape of a crow’s beak, having repeated the main [Mantra] twenty-seven
times, having sealed the object of awareness in the navel ... . Rames$vara explains ‘the object of
awareness’ (vedyam) here as the thirty-six Tattvas: vedyam sattrimsat tattvani vaksyamanani sam-
mudrya ekikrtya. The close affinity between our Pardjapavidhi and the South Indian exegesis of
the Paratrisika in other details has prompted me to follow it here.

1221 have translated agatya samayam dattoa bhairavena pracoditah | yacchanti paramam siddhim
following the Paratrisikalaghuvrtti, which takes bhairavena as the agent of dattva: samayam dattve-
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[Mantra] that Mantrins will achieve Siddhi and enable [others] to do so. All
[that has been taught] in the Bhairavatantras depends for its success on this
[Mantra]. Here ends the Pardjapavidhi of the Angirasalkalpa].

The Paramantravidhi

Covering the same ground as the Pardjapavidhi but in an abbreviated form and
in prose, is the Paramantravidhi found in P, alone (ff. 74v4-75v1). Its principal
difference from the longer text lies in the fact that at its end it assimilates this
tradition to the Vedic corpus by identifying the goddess Para with the ‘higher
knowledge’ (para vidya) taught in the Mundakopanisad and the ‘supreme power’
(pard éaktih) of Mahe$vara taught in the Svetasvataropanisad:

atha paravidhanam ucyate. asya paramantrasya daksinamiirti(r) rsis tristup cha-
ndah parasaktir devata. sam bijam auh Saktir mama yogasiddhyarthe viniyogah.
sam stm stim saim (saum) sah iti sad angani. nabher adhah hrdayad adhah $i-
raso 'dhah sakaraukaravisargan nyaset. sarvange vyapakam nyaset. Saktisthane
a(ka)samandale va $u(klam) Suklavasanam pinonnatastanim trinetram varabha-
yakaram candrasekharam tniravakaramt padmasanopavistam prasannavadanam
sarvalamkarabhiisitam muktipradam param dhyayet. athava suklam Suklavasanam
trinetram candrasekharam vame pustakam anyasmin jianamudram ca bibhratim
param padmasanam devim muktyartht pravicintayet. sakaraukaravisargaih pindita
ekaksarah paramantrah. apanam tirdhvam akarsan pratyaham dvadasasahasram ja-
pet. jiianam prapnoti. tatha ca srutih: atha para yaya tad aksaram adhigamyata
iti (na) tasya karya(m) karanam ca vidyate na tatsamas cabhyadhika$ ca drsyate

parasya saktir vividhaiva Srityate svabhaviki jiianabalakriya ceti.
ITI PARAMANTRAVIDHIH

1 asya paramantrasya conj.:atha paramamtrasya Cod. 2 sam bijam:sim bijam Cod. 3 sam sim
em. :sim stm Cod. 5 suklam em. : suram Cod. 5-6 varabhayakaram corr. : varabhayakaram Cod. 8
pustakam anyasmin conj.: pustakasaparita Cod. e bibhratim corr.: bibhratim Cod. 9 muktyartht
conj. : muktyartha Cod. e pravicintayet conj.:va cintayet Cod. 11 pard yaya em. : parajayd Cod.

Next I shall teach the rite of Para. The Rsi of this Mantra of Para is
Daksinamirti, its metre the Tristubh, its deity Parasakti, its Seed SAM, its

ti maryadapiirvakam bhairavena bhagavata ... prakarsena coditah. However, it is more probable
that the author of the Paratrisika meant the Mothers and the rest to be understood as the
agents of the giving: ‘... all the Mothers etc. arrive, give the samayah (samayam dattoa), and
then bestow the ultimate Siddhi’. Cf. Picumata f. 364v3 (101.28c-29a): dadate yogisanghas tu
kaulam samayam uttamam | carukam sampradayam ca ‘The assembly of Yoginis [comes and] be-
stows [on him] the supreme Kaula samayah, the [initiatory] sacrament, and the tradition’.
The word yogi- in yogisanghah is to be understood to mean yogini-. Cf., e.g., Netratantra
20.16¢’s yogiyogena and Ksemaraja’s gloss: yogininam yogena; and Malintvijayottara 19.25¢-26:
tato 'sya vatsarardhena *dehantar (em.:dehantam Ed.) yoginikulam | avirbhavaty asamdehat svavi-
jAanaprakasakam | tenavirbhiitamatrena yogT yogikule kult.
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Sakti AUH, and its application [formula] ‘For the success of my meditation’.
The six Ancillaries are SAM, SIM, SUM, SAIM, SAUM, and SAH. He should
install S below his navel, AU below his heart, and H below his head. He
should install the Pervader [i.e. the Mantra as a whole] on his whole body.
He should visualize Para on the site of Power [in the cranial aperture] or in
the circle of the sky as the bestower of liberation, white, clothed in white,
with full, upturned breasts, three-eyed, showing the hand-postures of gen-
erosity and protection [with her two hands], with the moon on her hair, ...}
seated in the lotus-posture,'?® with a tranquil expression, adorned with ev-
ery form of jewelry. Alternatively the seeker of liberation may visualize the
goddess Para as white, clothed in white, three-eyed, with the moon on her
hair, holding a manuscript in her left [hand] and showing the hand-posture
of enlightenment in the other, seated in the lotus-posture. The Mantra of
Para is a single syllable combining S, AU, and H. He should repeat it 12,000
times a day, drawing up the ingoing breath. [Thus] he attains enlightenment.
And this is confirmed by Vedic scripture, namely “The Supreme [Knowl-
edge] (para [vidya]) is that by means of which one realizes that imperishable
[reality]” (Mundakopanisad 1.5b) and “He has no body or faculties [of cog-
nition and action]. No being is perceived who is his equal or greater. His
Supreme Power (para Saktih) is taught in the scriptures in many forms. It
is one with his essence and its action is the energy of [his] consciousness”
(Svetasvataropanisad 6.8).'>* Here ends the Paramantravidhi.

123The reading niravakaram in niravakaram padmasanopavistam yields no meaning. The syllables
nirava- are probably a corruption of niraja- ‘lotus’, in which case one might conjecture the emen-
dation nirajakaram va ‘or holding a lotus in her hand’ or ‘or holding a lotus in each hand’. But
this would be awkward. The emendation would give an alternative within an alternative, we
would expect any such alternative to be expressed immediately after varabhayakaram, and it is
not seen in the Pardjapavidhi. Since the crux with its probable reference to a lotus immediately
precedes Para’s description as seated on the lotus posture it is more probable that the text was
stating that she is to be visualized on a lotus in that posture, a prescription seen elsewhere in
our Angirasa corpus, for example, in the *Bhadrakalimantravidhiprakarana edited below, v. 34ab:
padme padmasanam devim bhadrakalim smared rane and in EAY, p. 141: padme padmasanam raktam
vakratundam vicintayet. Moreover, this would be in harmony with the prescription of the al-
ternative visualization in the Pardjapavidhi, which says that she is padmasanagata (v. 28b) ‘on a
lotus-throne’. Perhaps, then, niravakaram is a corruption of nirajopari, nirajasanam, or similar.

1241 have translated karyam here as ‘body’, and karanam as ‘faculties [of cognition and action]’
in accordance with the usage of the Paficarthika Pasupatas, taking both as singulars denoting
classes (jatav ekavacanam). There (1) karyam denotes the five subtle elements (tanmatrani) and the
five gross elements (mahabhiitani), that is to say in the case of souls, the body (Paficarthabhasya
p- 26: karyapindah Sarirakhyal), and karanam the three internal faculties (buddhih, manah, and
ahamkarah), the five sense-faculties (buddhindriyani), and the five faculties of action (karmen-
driyani), all these making up the twenty-three kalah that are the transformations of primal matter
(pradhanam, prakrtih) (Paficarthabhasya p. 77: atra kald nama karyakaranakhyah kalah. tatra karya-
khyah prthivy apas tejo vayur akasah Sabdasparsariiparasagandhas ca ... tatha karvanakhyah srotram
tvak caksuh jihva ghranam padah payur upastho hasto van mano "hankaro buddhir iti), and (2) souls
are classified as pure and impure according to whether or not they are bound by karyam and ka-
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As for the source or sources drawn upon by these two Arigirasa texts on the
propitiation of Para, I have indicated in my annotations of my translations nu-
merous points of agreement between the details of their account and those pre-
scribed for the same in the corpus of South Indian texts based on the inter-
pretation of the Paratrisika given in the -laghuvrtti and, more broadly, between
the former and the South Indian Sakta tradition of the Parasuramakalpasiitra.
These correspondences suggest strongly that the Oriya Paippaladins had access
to some at least of these materials or to materials closely related to them. But
they do not allow us to exclude entirely the possibility that the Paippaladins
were drawing not on those materials but at least to some extent on earlier Kash-
mirian sources to which those who formed the South Indian tradition had in-
dependent access. For no Kashmirian work setting out the ritual procedure fol-
lowing the Paratrisika survives to enable us to determine what is distinctively
non-Kashmirian in the non-Kashmirian literature other than in such peripheral
details as the door-guardians and the pseudo-Vedic anukramant with its speci-
fication of a Rsi and the rest. However, the probability that the Paippaladins’
sources for this form of the Trika were not Kashmirian is increased by the fact
that at the one place where the verses of the Paratridika incorporated in the
Parajapavidhi diverge in the versions attested by the Paratrisikalaghuvrtti on the
one hand and Abhinavagupta’s -vivarana on the other the Pardjapavidhi agrees
with the former against the latter.!?

ranam so defined (ibid., p. 5: karyakaranafijana nirafijanas ca). This interpretation I consider plausi-
ble for two reasons. Firstly there are other elements of Pasupata terminology in the text; see 1.8c,
2.15d, 4.16d, 5.13d, 6.13d: jriatva devam mucyate sarvapasaih and 1.11a: jAatvd devam sarvapasapa-
hanih (cf. Paficarthabhasya p. 5: pasa nama karyakaranakhyah kalah); 4.21cd: yat te daksinam mukham
tena mam pahi nityam (cf. Pasupatasitra 1.9: mahadevasya daksinamiirteh); 5.14ab: kalasargakaram
devam ye vidus te jahus tanum and 6.5b: akalo 'pi drstah (cf. Paficarthabhasya p. 77: atra kala nama
karyakaranakhyah kalah. ... tasam vikarano bhagavan Svarah. kasmat. drkkriyasaktyor apratighatat;
ibid., p. 118: niskalasya karyakaranarahitasyety arthah); 6.9a: sa karanam (cf. ibid., p. 55: atrotpada-
kanugrahakatirobhava(ka)dharmi karanam; ibid., p. 11: karanamirtyaropitavataritam nisparigraham
padmotpaladyam); 6.20d-21a: duhkhasyanto bhavisyati | tapahprabhavad devaprasadac ca (cf. Pasupa-
tastitra 5.39: apramadi gacched duhkhantam Saprasadat). Secondly I see no satisfactory alternative
in previous attempts to make sense of the collocation of the two terms. OLIVELLE (1998, p. 431)
translates karyam as ‘obligation to act” (“One cannot find in him either an obligation to act or
an organ with which to act”) and RADHAKRISHNAN (1969, p. 745) as ‘action’ (“There is no ac-
tion and no organ of his to be found”). The first renders the literal meaning ‘thing to be done’
but produces a theologically odd assertion. The second is impossible, both grammatically and
because it is contradicted by the statement that follows, viz. that he does have the power to act.

125Thus in 32cd the Parajapavidhi has dehe mantramudraganam. This agrees with the reading
of the -laghuvrtti (12cd) against that of the text transmitted with Abhinavagupta’s -vivarana,
which reads sarvam mantramudraganam here (13ab). The KSTS edition of the -laghuvrtti gives
deham rather than dehe here in its text of the Paratrisika, but the -laghuvrtti’s comment indi-
cates that it read dehe as in the Angirasa text (p. 12, 1. 11-12: tada mantramudrasamithah dehe
vagripe kalartipe ca paramesvarasyaivabhivyajyate). The -vivarana appears not to confirm the read-
ing sarvam by glossing it, the relevant passage in both of the critical editions reading simply sa
eva vyakhyatam mantramudraganam sambadhnati svatmany ekikaroty advayatah. However, I judge
the reading sambadhnati to be corrupt, on the grounds (1) that sam-bandh- never occurs to my
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The *Bhadrakalimantravidhiprakarana

The case of the Kalikula, the second of the two old Sakta traditions detectable
in these Angirasa texts, differs from that of the Trika. For there is no complete
Paddhati in the corpus that can be said to have been based on its rituals. Its con-
tribution is rather in the form of Mantras that have been adopted for the propiti-
ation of Bhadrakali in procedures whose aim is to empower the king to achieve
victory in battle. Our manuscripts contain a section of two hundred and twenty-
two half-verses devoted to this topic (As ff. 52v2-57r1 = Ed®, pp. 105-113; P,
tf. 138r2-145v4; P, ff. 56v1-60r3; T /121 ff. 86v1-88r3; T /187 ff. 85r2-89r4). They
give colophons only for its constituent parts, but I shall treat it as a whole with
a single verse numeration, from 1 to 110, and for the sake of convenience I shall
refer to it under a single title as the *Bhadrakalimantravidhiprakarana, ‘the Section
on the Rites of the Mantras of Bhadrakali'. It begins by teaching the first of these
Mantras as follows:

1 atha devya bhadrakalya mantro yah so 'bhidhiyate |
yo rajiio jayakamasya dadati jayam ipsitam |

2 pranavam piirvam uccarya mayabijam samuccaret |
mahiacandapadam procya yogesvaripadam vadet |

3 phadanto mantrardjo "yam bhaved ekadasaksarah |
pijakale namontah syad dhome svahanta isyate |

4 pippalada rsih proktas chando nasti yajustvatah |
devata syad bhadrakali jayadurgeti yam viduh |

5 pranavo bijam etasya hrllekha Saktir isyate |

jaye ca viniyogah syad atharvamunibhasitah |

6 niyamo nasti mantre 'smin na purascaranam bhavet |
kevalam vihitam krtva yathasastram phalam labhet |

1d psitam As T/187:ipsitam P,:apsitam T/121:asthitam P, 2d yogesvari As T/121
T /187 :yogtsvari Py : yogesvari P, e vadet P, P, T/121 T /187 : bhavet As 3a phadanto P, T/121
T/187 : phadanto As:padanto P, e mantrarajo As P, P, T/187 : mantrardje T/121 3¢ namontah
As P, T/121 T/187 :namontam P, 4c syad P, T/187:sya As P,:syat T/121 4d yam P; P,

knowledge in place of bandh- in the meaning ‘to tie, fix’ that is intended here, and (2) that even
if it were used in this meaning I can see no reason why Abhinavagupta would have substituted
it, since doing so would not serve any purpose that I can see. I propose, therefore, that sam is
a corruption of the otherwise missing word sarvam. This conjecture now finds support from
MS no. 2312 of this text in the collection of the Research Department in Srinagar. That reads
sambadhnati (f. 64v11) in agreement with the two editions and MS no. 848 in the same collection
(f. 151v2). But a marginal annotation in a recent Sarada hand requires or proposes the inser-
tion of rva after the sa of sambadhnati to give sarvam badhnati. I am very grateful to Dr. Bettina
BAUMER for providing me with scans of these two manuscripts (and of another, no. 2138, which
lacks this passage due to a lacuna that extends inclusively from namasmaranam in 1. 4 of p. 260
of GNOLI's edition to mudramudritah in 1. 23 of p. 281 of the same) from a crucial collection that
has long been inaccessible to scholars.
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T/121 T/187:yah As 5b hrilekha As P, T/121 T/187:hrkha P, 6b purascaranam As P,
T/187 : punascaranam P, T/121 6d labhet P, P, T/121 T/187 : bhavet As

(1) Next I shall tell you the Mantra of Bhadrakali, which bestows on a
king desiring victory the victory he seeks. (2) After uttering the Pranava
[oM] he should utter the Seed of Maya [HRIM],!?® then MAHACANDA and
YOGESVARI. (3) This, with PHAT at its end, is the eleven-syllable King of
Mantras. When it is used in the worship [of the deity in a substrate other
than fire] it should end in NAMAH. In the fire sacrifice it should end in
SVAHA. (4) Pippalada has been proclaimed to be its Rsi. It has no metre
because it is [treated as] a Yajus-formula. Its deity is Bhadrakali, whom
[the learned] know as Jayadurga ‘The Durga of Victory’. (5) Its Seed is
the Pranava [OM] and its Sakti is held to be Hrllekha [HRIM]. Its applica-
tion, declared by the Atharvan sage, is [in rites] for the conquering [of en-
emies]. (6) There are no special restrictions [that apply] to [the practice of]
this Mantra. Nor is there [any requirement that one should undertake] a
preliminary practice [to master it] (purascaranam).'?” One will obtain the de-
sired result simply by doing what has been prescribed [here] according to
the scriptures.

The Mantra’s Ancillaries (anigani) are then stated:

7 sanusvaro ya akiro hrdayam sa nigadyate |

tathekarah sirah prokta iikaras ca Sikha smrtah |

8 aikarah kavacam jiieyah au ca netratrayam viduh |
astram ah syat khakaro 'tra phra prayojyam ca piirvatal |
9 karanganyasam etasya mantrasyettham vadanti vai |

126For the convention that mayabijam (also mayarnah, or maya) denotes HRIM see, e.g., Siva-
svamin Upadhyaya, Srividyamantraviorti f. 16v6-7: Suddhavimarsadardhyam eva mayabijenaha
hrtm iti; Tantralokaviveka on 30.107 (pranavo maya bindur varnatrayam): maya hrim; on 30.116a
(mayarnam): mayarnam hrim; Ramesvara on Parasuramakalpasiitra, Srikrama 8: maya turiyosma-
sahitadvittyantasthopari sabindus turyasvarah; Raghavabhatta on Saradatilaka 6.39—40 (p. 370): san-
pradayikas tu pranavamayalaksmipaficaksari- . .. prayogas tu om hrim $rim namah Sivaya . . . .

127The term purascaranam refers to a preliminary practice to be undertaken after receiving a
Mantra comprising the worship of a Mantra-deity, the repetition of the Mantra a prescribed
number of times or for a prescribed period such as a month, sometimes with its gratifica-
tion by offering it a proportionate number of oblations into fire, with accompanying ascetic
restraints, rules of apparel and so forth. See, e.g. Svacchandatantroddyota, vol. 3 (Patala 7),
p- 231, 1. 13-14: purascarya prathamam eva mantragrahaptirvam *vrataniyatajapadikaranam (vrata
em.:vratam Ed.). The practice is also termed piirvaseva ‘prior service” or seva ‘service’. See,
e.g., Nisvasaguhya f. 80v3: japamanam eva mdsena pirvasevd krtd bhavatity evam ...; f. 80r4:
paficavimsasahasrani japtod vyomasivasya tu | sarvapapavisuddhatma krtasevo bhavisyati | sarvakar-
masamarthas ca; Svacchandatantroddyota, vol. 3 (Patala 7), p. 235, 1l. 3-4: piirvasevartham japa-
ptjadhyanadi; Bana, Harsacarita p. 184: bhagavato mahakalahrdayanamno mahamantrasya kysnasrag-
ambaranulepanenakalpena kalpakathitena mahasmasane japakotya krtapiirvasevo 'smi. In the norm,
waived here, it is only after this preliminary practice that one may employ the Mantra for spe-
cific ends.
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7a ya akaro P, T/187:ya akarah As:pa akarah T/121:ja akarah P,:trir akarah conj.
EdY 7b hrdayam P, T/121:hrdayah P, As:hrdaya T/187 e sa nigadyate P, As T/121
T/187 :samnigadyate P, 7c tathekarah P, P, As T/187:nvekarah T/121 e Sirah prokta
T/187 : Sirah proktah P, As T /121 : proktah P, 7d tikaras P, T /121 : ukaras Py As T /187 8a aikarah
P, P, As T/121 :aikaram T/187 e kavacam P, T/121 T /187 : kavaca P; : kavace As e jiieyah As
P, T/121:jiieyam P, T/187 8b au ca T/121:0m ca Py P,:aim ca As:ai T/187 8c astram ah
Codd. :astram mah EdY 8d phra em.:phram P, :phre As P,:pre T/187 EdY: phrerit T/121 e
ptrvatah P, P, As T/187 : piirvavat T/121 9b vadanti P, T/121 T /187 : vadanni As : vidanti P,

(7) It is taught that the Heart [of the Mantra] is A with anusvarah (M), the
Head 1, and the Hair-queue U. (8) Know that the Armour is AL. The [wise]
know that AU is the Three Eyes. The Weapon is AH. [The initial consonant]
here is KH; and PHR should be placed [after it] before [the vowels]. (9) They
teach that the installation on the hands and body should be done with these
for this Mantra.

The norms for the formation of Ancillaries require us to understand (1) that
the anusvarah should be added not only after the A of the Heart but af-
ter all except the Weapon, which ending in H does not receive this clo-
sure, and (2) that the prescription of the opening consonant cluster KHPHR
should be applied throughout. Thus we have the following: KHPHRAM [HR-
DAYAYA NAMAH], KHPHRIM [SIRASE SVAHA], KHPHRUM [SIKHAYAI VASAT],
KHPHRAIM [KAVACAYA HUM], KHPHRAUM [NETRATRAYAYA VAUSAT], and
KHPHRAH [ASTRAYA PHAT]. This creates an implausible anomaly, since it
is normal practice to form the Ancillaries from the Seed-syllable of the main
Mantra by substituting the six sounds AM, IM, UM, AIM, AUM, and AH for
the vowel of that syllable.!?® Since the main Mantra has been given as OM
HRIM MAHACANDAYOGESVARI PHAT, that is to say, with HRIM as its Seed-
syllable, those of the Ancillaries should have been HRAM, HRIM, HRUM, HRAIM,
HRAUM, and HRAH. From the fact that the section on the Ancillaries has them
begin with KHPHR rather than HR we may infer that it is highly probable that
the author who composed this section had as his main Mantra not OM HRIM
MAHACANDAYOGESVARI PHAT but OM KHPHREM MAHACANDAYOGESVARI
PHAT, which, as we shall see, conforms to the practice of the Kalikula, and there-
fore that the substitution of HRIM may be the result either of a conscious modi-
tication that was not carried through to the form of the Ancillaries, or, perhaps,
of a scribal error. In the latter case it is conceivable that the word mayabijam in
2b (mayabijam samuccaret), denoting HRIM, is a corruption of matrbijam ‘the Seed

128The vowels A, T, U, AL, AU, and AH used in the Ancillaries are known as the six ‘long vowels’
as opposed to the five ‘short vowels’ (A, I, U, E, O) that are used in the same way to modify
the main Mantra to create the five face-Mantras. See Jayaratha on Tantraloka 30.11 (vaktrangam
hrasvadirghakaih): a i u e o iti pafica hrasvah. a 11 ai au ah iti sad dirghah. evam apata eva vacanad
anyatrapy angavaktranam iyam eva vartety aveditam; and BRUNNER 1986, p. 102.
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of the Mothers’, denoting KHPHREM. %
We are now told how the goddess should be visualized:

Syamam indudharam devim atamranayanatrayam |

10 vame raktakapalam ca trisialam daksine tatha |

krsodartm raktavastram ptnastananitambinim |

11 padmastham yuvatim dhyayet smerdasyam atisundarim |

bhadrakaltm mahadevtm jayadatrim susttalam |

9c syamam P, P, As:éamam T/121: (Syayma T/187 e indudharam As P, T/121: bindudha-
ram P, : Sadudharam T/187 9d atamra Py P, As T/187:atagra T/121 e trayam P, P, T/121:
traytm As T/187 11a yuvatim T/187 :yuvatim Py P, As T/121 11d jayadatrim P, P, As
T/187 : jagaddhatrim T /121

(9c-11) He should visualize the goddess, Mahadevi Bhadrakali, the tranquil
bestower of victory, as an extremely beautiful young girl [seated] smiling on

1297 can cite no instance of the use of matrbijam in this sense, but the concept that the sylla-
ble KHPHREM embodies the essence of the Mothers is well-attested. Thus Tantraloka 30.45¢c—
51: aksisanmunivargebhyo dvitiyah saha binduna | 46 yonyarnena ca matinam sadbhavah kalakarsinT |
adyojjhito vapy antena varjito vatha sammatah | 47 jivah pranaputantahsthah kalanalasamadyutih |
atidiptas tu *vamanghrir (em.:vamanghri Ed.) bhiisito miirdhni binduna | 48 daksajanugatas cayam
sarvamatrganarcitah | anena pranitah sarve dadate vasichitam phalam | 49 sadbhavo paramo hy esa
matinam bhairavasya ca | tasmad enam japen mantrT ya icchet siddhim uttamam | 50 rudrasaktisamaveso
nityam atra pratisthitah | yasmad esa para Saktir bhedenanyena kirtita | 51 yavatyah siddhayas tantre tah
sarvah kurute tv iyam | angavaktrani capy asyah pragvat svaraniyogatah ‘“The second [consonants]
from the second, sixth, and seventh series [KH, PH, and R] with the Bindu [M] and the Yoni
vowel [E] [form] Kalasamkarsani, the Essence of the Mothers (Matrsadbhava) [i.e. KHPHREM].
It is also approved without the first [of the three consonants, i.e. as PHREM] or also without the
last [i.e. as PHEM]. [When] the same is [formed of] the vital principle [S] enclosed on either side
by the breath [H] and radiant as the fire of the Aeon [+R], [followed by] the left foot [PH], burn-
ing brightly [+R], adorned upon its summit by Bindu [M] and conjoined with the right knee
[E] [(= HSHRPHREM), then it] is venerated by the assembly of all the Mothers. Any Mantra
will grant whatever result one desires if it is brought to life by [the addition of] this [syllable].
For this is the ultimate essence of the Mothers and of Bhairava. Therefore it is this whose
Japa the Mantrin should undertake if he seeks the supreme Siddhi [of liberation]. In it the state
of immersion in the power of Rudra is eternally established. For this is proclaimed to be the
[Trika’s] Sakti Para in another form. She accomplishes all the Siddhis that have been taught in
the Tantras. As for her [six] Ancillaries and [five] face-Mantras they are [to be formed] by adjust-
ing [her] vowel in the manner taught above [for other Mantras]’. See also the term matrjam calam
that denotes the syllable PHEM in the Trika’s Tantrasadbhava, f. 22v2-3: calam tu matrjam cadyam
tam pravaksyami vistarat | vamapadam [PH] samuddhrtya bhinnam daksinajanuna [E] | binduna [M]
samalamkrtya amrtarthe prayojayet. One of these variants of the Matrsadbhava syllable, PHREM,
was adopted as that of the appropriately named Vi§vamatr ‘Mother of the Universe’, the female
consort of the Buddhist Tantric deity Kalacakra; see the Mantra OM A A AM AH HA HA HAM HAH
HOH PHREM DASAPARAMITAPURANI SVAHA used in the filet consecration (pattabhisekal) of the
Kalacakra initiation (Vimalaprabha, vol. 2, p. 92, 1. 12-13, explaining Kalacakra 3.96c: saktibhih
pattam eva), in which the ten syllables beginning with A and ending with PHREM embody the
ten Saktis in ascending order from Krsnadipta to Visvamatr; also CHANDRA 1991, fig. 724, a
Tibetan drawing of Sna tshogs yum dkar mo (White Visvamatr) with her Mantra below: oM
PHREM (corr.: PHRAIM Ed.) VISVAMATAH .. ..
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a lotus, black, wearing the [digit of the new] moon [on her hair], with her
three eyes slightly copperish in colour, with a skull filled with blood in her
left hand and a trident in her right, slim-waisted, dressed in red, with full
breasts and hips.

The king will achieve victory by worshipping her as follows:

12 piijayed asuripithe syus taddvaranani ca |
tryayutam vayutam vapi ghrtahomaj jayo bhavet |
13 ajyenaktah palasasya samidho va huned budhah |
athava japanat tavaj jayah syan natra samsayah |

12b syus As Py T/121:syas P, T/187 12c tryayutam Py P, As T/187 :ayutam T /121 12d homaj
As P, T/187:homarj Py :homat T/121 13c japanat em.:japanam tavaj P, As:japanamtic ca
P, :ja(pa + + +) T/187 : tapanat. dvat T/121

(12) He should worship her on the throne [prescribed for the worship] of
Asuri [Durga]; and the circuits of [secondary deities] should also be those
of that [goddess].*® He will achieve victory by [then] offering her in the
sacrificial fire 10,000 or 30,000 oblations of ghee. (13) Or the wise may offer
kindling sticks of Palasa wood (Butea frondosa) smeared with ghee. Alter-
natively he may conquer simply by repeating her Mantra the same number
of times. Of this there is no doubt.

We are now taught the propitiation of a second Mantra of Bhadrakali, which
takes the form of two Anustubh verses:

130For the throne taught for Asuri (the asurTpithal) see the passage on this subject in Bhiidhara’s
Asuridipika (EAP pp. 116, 1. 8-117, 1. 2, and p. 119, L. 22). It is to be built up by uttering Mantras
of obeisance (...NAMAH) to the following in the order of ascent: Manditika, Kalagnirudra,
Karma, Adharasakti, Varaha, Prthivi, Hayagriva, Ksirarnava, Ratnadvipa, *Manipandara (?),
Manimandapa, Ratnavedika, Kalpadruma, Sarvatobhadrakala, Ratnasimha, the eight buddhi-
dharmah beginning with Dharma and ending with Anai$varya, Ananta, Anandakandala, the
lotus, its petals, its filaments, and its pericarp, and, on the pericarp, the discs of the sun, moon,
and fire, the three Gunas (sattvam, rajah, and tamah), the four Atmans (atma, antaratma, paratma,
and jaanatma), and the four Tattvas (kalatattvam, mayatattvam, vidyatattvam, and paratattvam).
Then one is to install the following eight Saktis on the filaments: Prabha, Maya, Jaya, Stiksma,
Visuddha, Nandita, Subhadra, Vijaya; and the Sakti Siddhiprada at their centre. He completes
the asuripithah by uttering the Simhamantra, invoking the ‘great lion [of Durga] whose weapons
are his adamantine claws and fangs’. See also EdY p. 4748, giving only the Saktis (with Nandini
and Suprabha rather than Nandita and Subhadra, and with Sarvasiddhida rather than Sid-
dhiprada). The circuits of Asuri’s secondary deities are as follows (EdF p. 47): (1) her six Ancil-
laries, which in the case of Bhadrakali would be replaced by her own; (2) Arya, Durga, Bhadra,
Bhadrakali, Ambika, Ksema, Vedagarbha, and Ksemankari (see Bhtidhara, EdP p-212,1.19); (3)
[the attributes of her hands (ayudhah:] the gesture of protection (for abhir in EdY p. 48, 1. 11 read
abhir), the gesture of generosity, the sword, the shield, the arrow, the bow, the trident, and the
skull-bowl (kapalam); (4) the eight Mothers from Brahmi to Mahalaksmyi; (5) the ten Dikpalas
(from Indra in the East to Ananta and Brahma at the nadir and zenith); and (6) the Dikpalas’
weapons.
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14 bhadrakali bhavetyasya rgdvayasya vidhim bruve |
pirvavat sarvam atra syad viniyogo ‘sya marane |

15 jaye va viniyogah syad dhomena japanena va |
BHADRAKALI BHAVABHISTABHADRASIDDHIPRADAYINT |
16 SAPATNAN ME HANA HANA DAHA SOSAYA TAPAYA |
SULASISAKTIVAJRADYAIR UTKRTYOTKRTYA MARAYA |
17 MAHADEVI MAHAKALI RAKSASMAN AKSATATMIKE |
rsir bhrquh syad etasya chando ‘nustup prakirtitam |

18 devata bhadrakaliti bijani vyafijanani ca |

svarah Saktaya ucyante ajyahomaj jayo bhavet |

19 maranam katutailena homena bhavati dhruvam |
mayabijena kartavyo nyasas caiva karangayol |

14b rgdvayasya T/121:rugdvayasya As P,:rgbhayasya T/187:ruyasya P; 14c sarvam atra
conj. : sarvamantrah Py :sarvamantra As P, T/121 T/187 15c bhadrakali P, :bhadrakali P,
As T/121 T/187 15d pradayint As P, T/121 T/187:pradant P, 17b raksasman P, T/121
T/187 :raksyasman P, :raksyasmi As e aksatatmike conj. (cf. here 23c: aksatam bhavayann
etam svayam aksatatam iyat): aksatratmike T/121:raksatatmike As:anta ambike P, : asitatmike
P, T/187 17c rsir corr. : rusir As Py :rupir P, :vsi T/121 T/187 o etasya P, T/121 T /187 : evasya
As:evasya P, 18d adjyahomaj As P, T/187:lgjahomaj P, T/121 19c¢d kartavyo nydsas
conj. : kartavya nyasas Codd.

(14) I shall now teach the rite of the two-verse Mantra that begins
BHADRAKALI BHAVA. Everything in this case is as with the preceding
[Mantra]. Its application should be in killing [the enemy] or conquer-
ing [him], through fire sacrifice or [merely] through its repetition: (15c)
BHADRAKALI, GRANT THE EXCELLENT SIDDHI THAT I DESIRE. KILL, KILL,
BURN, DESICCATE, AND SCORCH MY RIVALS. KILL THEM BY CUTTING
THEM TO PIECES WITH THE TRIDENT, SWORD, THUNDERBOLT AND OTHER
[WEAPONS IN YOUR HANDS]. PROTECT ME, GREAT GODDESS MAHAKALLI,
YOU WHOSE NATURE IS [TO REMAIN EVER] UNSCATHED.!3! (17c) The Rsi is
Bhrgu. It is taught that the metre is the Anustubh. The deity is Bhadrakali,
the Seeds are the vowels, and the Saktis are the consonants. (18d) Victory is
[accomplished] by a fire sacrifice of ghee. (19) [Alternatively] he may offer
white mustard-oil into the fire. By this means he will certainly bring about
[his enemy’s] death.’32 He should use the Mayabija [HRIM] to install [the
power of the deity] in his hands and body.

When worshipped with it the goddess should be visualized as follows:

131These two verses are also taught for use in hostile ritual in Prapaficasara 32.38-39 and
Saradatilaka 22.145-146, with the difference that in the first line the editions have bhavabhiste
bhadrasiddhipradayini.

132The variant of P; and T/121 specifies that the substance offered should be parched grain
(Iajahomaj jayo bhavet).
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20 Sulasisaktivajrani SankhacakradhanuhSaran |
dharayantt mahakalt ghora vikatadamstrika |

21 calajjihva mahatundi lambamanapayodhara |
mukhad vahnim vamantt ca trasayanti jagattrayim |
22 dhavantt nighnati satrum dhyeya yuddhe jayaising |

vajrani Py As T/121 :vajrasri T/187 : vajrasi P, 20c dharayantt Codd. : marayanti EdY 21a calaj-
jihva P, T/187 : calajihva P; : calajjijijia As:lalajihva T/121 e mahatundi T /121 : mandatundt
T /187 : mamdatundi P, : manyatundi As : manyatult P, 21b lambamana P, T/121 T /187 : lambina
As:vilambita Py 21c vahnim P, :varhni T/121:vaknim As®:vagnim As’:va + T/187:ya
P, o vamamti Py As:vamamti P,:vamantri T/121:vamantri T/187 21d jagattraytm P; As
T/187 :jagatraytm T/121:jagatrayam P, 22a nighnati T/187:nighnatt T/121:jighnatt P,
As?:vighnatt P; As™ e satrum P, As T/187:satriin P;:sakum T/121 22b dhyeya P, P,
As T/187:dhyaya T/121 e yuddhe P, P, T/121 T/187:Suddhe As e jayaisina P, As T/121
T/187 : jaytsina Py

(20-22b) One who desires victory in battle should visualize Mahakalt hold-
ing a trident, a sword, a Vajra, a conch, a discus, a bow, and arrows, terrible,
with huge fangs, darting tongue, large nose, and pendulous breasts, spew-
ing fire from her mouth, terrifying the three worlds, running towards and
slaughtering his enemy.

The result:

gajam vd vajinam vapi samaridho maharane |

23 dhyayann etam bhadrakalim japan mantram ripum jayet |
aksatam bhavayann etam svayam aksatatam iyat |

24 trnakiitam yatha vatya preritam Sighratam vrajet |

japato dhyayatas cagre parasainyam palayate |

25 na casti japasamkhyatra niyamas ca na vidyate |
dhyayann etam japan mantram parasenam jayaty aho |

26 tasmad yatnena bhiipalo vidyam etam samabhyaset |
durbalo 'pi baltyamsam yatprasadad ripum jayet |

22¢ maharane P, As T/121 T /187 : maharune P, 23a bhadrakalim P, As T /121 T /187 : mahakalim
P, EdP 23b japan P, As T/121 T/187:japanan P, 23d aksatatam iyat P, P, T/121
T/187 :aksatasamiyat As 24b sighratam vrajet P, T /187 : sighrasambhavet P, T /121 : sighratam
bhavet As 24c dhyayatas cagre Py T/121:dhyayatasyagre P, T/187:dhyayatayagre As 25b
japasamkhyatra P, T/121 T/187 : japaramkhyatra As: japasamkhyani Py 25c¢ japan mamtram P,
T/121 T/187: jayet sarvam P : bhadrakalim As 26a yatnena P, As T/121 T/187 :yatatvam P,
26b vidyam As P,? T/121 T /187 : vijfiam P, ® samabhyaset: P, P, As T/187 : samabhiiset T /121

(22c¢) If he visualizes this Bhadrakali and repeats her Mantra when he is in the
midst of a great battle mounted on his elephant or horse he will conquer the
enemy. (23c) If he meditates on her as the Unscathed (aksata) he will himself
be unscathed. (24) Just as a pile of grass moves at speed when blown by the
wind so the army of the enemy flees in the presence of one who repeats [this
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Mantra] while visualizing [her thus]. (25) There is no [prescribed] number of
repetitions; nor are there any restrictions [to be observed]. Behold, [simply]
by repeating the Mantra while visualizing this [goddess] he will defeat the
enemy’s army. (26) Therefore a king should make efforts to practise this
Vidya repeatedly. For by its favour even if his own forces are weak he will
overcome the mightiest of foes.

Now a third Mantra is taught:

27 atha mantrantaram tasya bhadrakalya nigadyate |
yasya prasadan nypatir ekacchatri bhaved bhuvi |

28 bhadrakalipadasyante jayamdehipadam vadet |
phadanto "yam mahamantro ghorayuddhe jayapradah |
29 asyangira rsih proktas chando "nustup prakirtitam |
devata bhadrakalt ya jayadurgeti Qiyate |

30 hrim bijam phat ca saktih syad viniyogo jaye matah |
Saktya kuryat sad angani pratyaksaram athocyate |

31 mastake ca lalate ca mukhe kantha urasy api |

udare ca tatha linge iirudvandve padadvaye |

32 ittham pratyaksaram nyasya bhadrakalt svayam bhavet |
tatah samastamantrena vyapakam vigrahe nyaset |

28a bhadrakali Py P, : bhadrakalt T/121 T/187 : bhakrakalt As 28b jayam P; P, As T/121:jaya
T/187 e padam Py P, T/121:pade T/187:prade As 28d jayapradah P, P,:’bhayapradah As
EdY 29a asyangira P, P, As T/187:angirasya T/121 e rsih T/121 T/187:rusih P; P, As e
proktas P; P, As T/187:proktahs T/121 29d chando ‘nustup P, P, As T/187:chando 'nustut
T/121 e prakirtitam P, P, As T/121:prakittitam T/187 30a hrim conj.:krim P, As T/121
T/187 :hitm P, e phat ca P,?:phat P, T/121 T/187 :phata As e syad P, P, As T/187:syat
T/121 30b matah P; P, T/121 T/187 :namah As 30d pratyaksaram athocyate P, P, As
T/121 : pratyaksarayathocyate T/187 31b mukhe P, T/121 T/187 As:mukha P, e urasy P,
As:iirasy T/121 : tarasy P, : (tara)ysy T/187 31d diru P, T/187 :uru Py As:ur T/121 e dvandve
P, P,? T/121 T/187 :dvande As 32a ittham P, P,? T/121 T/187 :itham As 32d vigrahe:P; P,
As T /187 : vigraham T /121

(27) Now I shall teach [you] another Mantra of this [goddess] Bhadrakali,
by whose favour a ki