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Peter Bisschop & Arlo Griffiths
The Practice involving the Ucchusmas
(Atharvavedaparisista 36)*

Introduction

In our recent study of the Pasupata Observance (Atharvavedaparisista 40),!
we expressed the intention to bring out further studies of texts from the cor-
pus of PariSistas of the Atharvaveda, especially such as throw light on the
cult of Rudra-Siva. The Pasupatavrata showed interesting interconnections
between Atharvavedic ritualism and the Saiva Atimarga. In the present study,
we focus on the so-called Ucchusmakalpa, transmitted as the thirty-sixth
Parisista of the corpus,? a text which takes us squarely onto the path of Tantric
practices. We intend to continue our studies in the Atharvavedaparisistas
with articles to appear over the coming years, one of which is likely to be
devoted to the Kotihoma,? as previously announced.

*

Shingo Einoo and Harunaga Isaacson have read an earlier draft of this article, and provided
important suggestions for its improvement. We are grateful for their willingness to help us
once again.

Bisscnop & GrirriTHs 2003. In the introduction to that study, we presented all the epigraphi-
cal evidence known to us at the time which might help to explain the transmission among
Atharvavedic brahmins of a text strongly influenced by the Pasupatas and their literature.
None of this evidence did more than suggest tolerably close geographical proximity in Gu-
jarat, in early medieval times, of Atharvavedic and Pasupata tradition. Since then, we have
noticed a further inscription which demonstrates that adherents of both traditions actually
inhabited the same city. An inscription dated to Vikrama Samvat 1131 mentions a Pasupata
teacher called Megharasi, pupil of Brhaspatirasi, himself the pupil of Visuddharasi. This
Megharasi lived in Anahilapataka and had a Matha in Sedhagrama (see BHosaka 1997-98;
the plates accompanying the edition are not those of the edited inscription, although they do
seem related to it). SANKALIA 1949: 185f. (see also the map for p. 42, found on p. 71, top left),
makes clear that Anahilapataka is another name for a town called Anahillapurapattana, the
place of origin of many of the mss. of the primary and ancillary texts of the Saunaka Athar-
vaveda: see e.g. VIsHvA BaNDHU 1960/1: xiii, xviii, xxii, xxiii, and BOLLING & vVON NEGELEIN,
p. XIV, where we find quoted the colophon of their source “Roth”, which refers to the same
city, and mentions a date in Samvat 1488 (cf. on this date BisscHor & GrIrriTHS 2003: 324,
n. 42), just a few centuries posterior to Megharasi. On the localization of Atharvaveda tradi-
tion in medieval Gujarat, see now also MEULENBELD 200304, especially pp. 293 (n. 18) and
294 (n. 23).

For basic information concerning translations/studies of parts of the corpus, we refer to
pages 315-317 of our mentioned article.

3 This text is not as much devoted to Rudra-Siva as we thought previously, only the framestory
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The name Ucchusma

The name Ucchusma occurs in a number of texts of different religi-
ous affiliation, both Saiva and Buddhist. An article by Papoux in the
Tantrikabhidhanakosa, vol. 1 (pp. 225f.), provides the following informa-
tion: Ucchusma heads a series of ten Rudras, Ucchusma, Savara, Canda,
Matanga, Ghora, Yama, Ugra, Halahala, Krodhin and Huluhulu, who acted
as teachers (gurutvena) in the past: see TA 28.390cd-393 (quoting the
Devyayamalatantra). From Jayaratha’s commentary ad loc., it appears that
teachers in general can be subdivided into ten classes according to their cha-
racteristics, which derive from the aforementioned Rudras. The same article
of the Tantrikabhidhanakosa also mentions (1) that Ucchusma is a form of
Siva which has a Vedic origin, (2) that Ucchusma/a or Mahocchusma/a can
refer to a sSakti or to a pitha, (3) that there once existed an Ucchusmatantra
or Ucchusmasastra, and (4) that Ucchusma is considered an emanation of
Aksobhya. We now propose to take up these four points one by one.

(1) As to the Vedic origin of the name Ucchusma, in the light of the fact that
our text (36.2.1) calls the Ucchusmarudras atharvavedodbhava, it is remarkable
that the exact words uc chusmah occur (exclusively) in three different Athar-
vavedic mantra passages (only one of which has a parallel elsewhere in Vedic
literature), namely AV (P) 4.5.3 ud usa ud u siirya uc chusma osadhinam | ud ejati
prajapatir vrsa Susmena vajina | ‘Up [stirs] the Dawn, up also the Sun, up [stir]
the energies of the plants, up stirs the bull Prajapati with prize-winning energy’;
11.6.8 (= RV 10.97.8) uc chusma osadhinam gavo gosthad iverate | dhanam
sanisyantinam atmanam tava *pirusa |l ‘Up do the energies of the plants move,
like cows from a stall, about to win wealth, and a body for you, O man’; AV(S)
4.4.4 iic chiusmdusadhinam [read tic chiisma & sara rsabhanam | sam pumsam
indra visnyam asmin dhehi taniivasin | ‘Up [move] the energies of the plants,
[up] the powers of the bulls. O Indra, self-ruler, place the manly power of men
in him here’.

The compound ucchusma, however, is not known from any Atharvavedic
Sruti text, but is found at TS 1.6.2.2 sicchusmo agne ydjamanayaidhi nisusmo
abhidasate ‘Keep your energy up, O Agni, for the yajamana, keep it low for
the one who assaults him’.*

appealing to that deity’s role in divulsion of the knowledge of the kotihoma.
At KausS 40.14, CaLanp (1900) interprets ucchusmaparivyadhav ayasena khanati as “gribt
er vermittelst eines eisernen (Schaufels, nach dem 33.6—11 mitgetheilten Ritual) eine Mu-
cuna pruritus (ucchusma oder kapikacchu) und einem Calamus fascilatus (parivyadha oder
suravalaka) aus”, after Darila (who in fact reads sitkaravalaka, 115:13). It does not seem
that our text anywhere has this plant ucchusma in mind.

It is also noteworthy that the Atharvavedic Naksatrakalpa (AVPari§ 1.7.10) contains
another derivative, ucchusman: kambojah kalamrsas ca kranda ucchusmanah svanas
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(2) A goddess Ucchusma or Mahocchusma’® figures in several Saiva
Tantras. She is included among different sets of female deities. In one such
set she is listed together with three other female deities called Rakta, Karala/i
and Candakst. Cf. HEILUGERS-SEELEN (1994: 92-93), who observes that in the
KubjMT 2.244t., these four goddesses are installed as the main deities at the
four Pithas: Rakta in Oddiyana, Karali in Jalandhara, Candaksi in Purnadri
and Ucchusma in Kamartipa. They also play an important role in the system
of the Brahmayamala or Picumata, where they are the principal Saktis of the
Bhairava Kapalisa (cf. Goubriaan & Gupta 1981: 43).6 It is possible that our
text contains a reference to this same set of goddesses in a corrupt passage
at the beginning (36.1.3).

The name Ucchusma is found as an element in three toponyms in the
Satsahasrasamhita and Kubjikamatatantra. Cf. SCHOTERMAN (1982: 54),
who mentions a forest (Ucchusmavana), a river (Ucchusma) and a pond
(Mahocchusmahrada).

(3) GouprIiAAN & Gupta (1981: 42, n. 42) mention a lost Ucchusmatantra,
referred to in the main text and some of the colophons of the Brahmayamala
or Picumata. SANDERSON (1986: 184, n.76) writes that “[t]he PM-BY
calls itself Ucchusmatantra frequently”. According to the information
provided by Dyczkowski 1988: 110, the Jayadrathayamala reckons the
Ucchusmatantra among the eight root Tantras of the Mata, among which
the Picumata takes pride of place.” Quotations from or references to an
Ucchusma(bhairava)tantra or Ucchusmasastra occur in the writings of the
Saiva scholars from medieval Kashmir, and in some texts of esoteric Bud-
dhism. These quotations and references often concern rules for the use of
particular sounds and words in mantras to accompany magical ritual activi-
ties. Thus, e.g., the Ucchusmatantra quoted by Ksemaraja ad NeT 16.33-34
(NeTU vol. II, pp. 16f.): akaras chedane prokta rkaras tadane ‘the sound A
is prescribed during Cutting, the sound R during Striking’. In the same vein
are the following verses quoted from the Ucchusmatantra by Ksemaraja
in his commentary on the nine constituents of mantravada listed in NeT
18.6-8 (NeTU vol. II, pp. 73-76): dipane tu mahabhaga [read mahabhdage]®

cavadhiimamarkatas ca pirvasadha upayanti bhaktya tatra | ‘The time-biding (?) Kambojas,
and the roaring, up-energetic (ucchusman) dogs, as well as the down-vapored monkeys,
make a reverent approach there during (?) the Purvasadhas, with devotion’.

See also the mention of an Ucchusmika in the Tantrasadbhava verses quoted below, p. 5.

In addition to the sources discussed by HEILUGERS-SEELEN, we can refer to Nisisamcara
f. 19'-19" (names of the four goddesses installed at Daksapitha, identified with Uddiyana
by SanpersoN ¥2001: 26-27; their consort is the Bhairava Kapalisa) and LiP 2.27.88ab
(included among a list of sixteen Saktis).

7" On the doctrine of the Mata, see SANDERSON 1986: 183—185 and 1988: 682—683.

8 Asis usually the case in Tantric literature, we assume that it is the Goddess who is instruct-



4 | Peter Bisschop & Arlo Griffiths

pranavobhayayojanam | bodhane tu namaskarah svahakaro 'male tathd |
vausadantargatam mantram abhiseke niyojayet | phatkarobhayasamyuktam
tadane viniyojayet | adyantam caiva humkaram indhane viniyojayet | ‘During
Lighting, O illustrious woman, the sound owm is used at both [beginning and
end]; during Awaking the expressions NAMAH and SVAHA [are to be used], O
stainless woman; he should employ a mantra interspersed with vAusaT during
Consecration; during Striking he should employ the sound pHAT at both [be-
ginning and end]; during Kindling he should employ the sound Hum at begin-
ning and end’.’

A verse quoted from the Ucchusmabhairava by Ksemaraja ad SvacchT
7.249 (vol. 111, p. 315),10.927 (vol. VB, p. 382), and in his Sivasitravimarsini
(SiSuVi p. 8, 11. 13—14) deals with the absence of impurity and suggests
a Kaula environment: yavan na vedaka ete tavad vedydah katham priye |
vedakam vedyam (fvedyavedakam) ekam tu tattvam nasty asuci (/asucis) tatah
I “‘So long as these knowers do not exist, how can there be objects of know-
ing, my dear? But the knower and the object of knowing are one. Therefore
there is no [such thing as an] impure substance’. The same verse is quoted
without attribution by Jayaratha ad TA 10.166 (TAVi vol. 7: 115, 11. 14-15)
and 29.9 (TAVi vol. 29: 7, 11. 10-11), while the first half is also quoted in
the commentary (Parimala) on Maharthamafijari 6 (MMP, p. 20). A Kaula
background of the lost Ucchusmatantra is likewise indicated by a verse at-
tributed to it in Advayavajra’s Sekanirnaya/-nirdesa (nr.7, pp. 48—66, in
Mixkkyo 1991: 50, vs. 10): Sivasaktisamayogat satsukham paramadvayam | na
§ivo napi Saktis ca ratnantargatasamsthitam || ‘Because of the union of Siva
and Sakti, true pleasure, supreme non-duality, is established within the jewel
[of the penis]: there is no Siva and also no Sakti’."°

The Netratantroddyota quotations seem most important in our context,
because they show how, around Ksemaraja’s time (11th c.), a Tantra associ-
ated with Ucchusma was known to contain instructions on similar kinds of
magical rituals as the ones our PariSista deals with.!! The same commen-

ed also here. The small emendation is supported by the presence of the vocative amale in
the next line.

9 In what follows on pp. 75-79 of the edition, further stanzas on the same theme from the
Netratantra are elucidated with several quotations. The source of none of these quotations
is identified more precisely than with yad uktam. It is likely they all come from the same
Ucchusmatantra that was mentioned explicitly on p. 75. In the commentary on 18.12, then, a
new explicit attribution is found, this time to the Svacchandatantra.

10 Harunaga Isaacson suggests to us that the expression ratnantargatasamsthitam, which to
him sounds more (Tantric) Buddhist than Saiva, indicates that this may not be a literal quote
but rather a paraphrase.

I We are grateful to Alexis Sanderson for sharing with us his list of references to the Ucchus-
ma(bhairava)tantra, on which the preceding discussion was based.



The Practice involving the Ucchusmas | 5

tary also quotes an interesting description of a female demon Ucchusmika
from the Tantrasadbhava (NeTU ad 19.55, vol. 11, p. 145): ratrau bhiitva
vivastra ya mitrayitva pradaksinam | krtva tu prasayed raktam [D: prasayate
nityam]'? muktakest tu karsayet [D: tv akarsayet (unmetr.)] | ucchusmika tu
sa jiieya sadhakair viranayika [D: viravatsald]'| ‘She who, going about at
night without clothes, urinating in a circle, feeds blood and, with dishevelled
hair, causes pain, should be recognized by the adepts as Ucchusmika, the
mistress of heroes’. According to the same text (Tantrasadbhava quoted in
NeTU ad 19.55, vol. II, p. 146), Ucchusma is a portion of the mother god-
dess Varahi: varahyamsa tathocchusma kathita viravandite.'"*

But there is also other evidence on the nature of ucchusma deities.

(4) Several references are found to an ‘Ucchusma form’ of the Buddhist
counterpart of Kubera, viz. Jambhala, in the Sadhanamala, a collection of
short Buddhist tantric-magical tracts.”” Cf. Sadhanas 291-295 in the edition
of BHATTACHARYYA (1925-28, vol. II, pp. 5691t.). This material, in the con-
text of our discussion, does not help to confirm much more about the name
ucchusma than that it could be applied as an adjective to wrathful forms
of various deities, from which much was expected in magical ceremonies.
In his introduction (p. cxxvi), BHATTACHARYYA quotes a typical verse: dari-
dryaduhkhahatamanasanam ka cittavrttih sugatasya krtteh | atas ca kopad
iva jambhalo ’sau ucchusmaripam bhayadam cakara (Sadhanamala 292,
p. 570), which he translates: “People who are stricken down with the misery
of poverty[,] what desire can they have for the rites laid down by Sugata [the
Buddha]? It is for this reason it seems that Jambhala in his anger assumed the
terrific form of Ucchusma” (cf. 36.2.6 below, and the Tantrasadbhava verse
quoted just above). The Ucchusmajambhalasadhanas, deriving from various
authors, paint a fairly consistent picture of this figure’s iconography: in our
context, it is only relevant to note that he is pingorddhvakesa, vamanakara

12 Readings between brackets are taken from Dyczkowskrs provisional edition of the
Tantrasadbhava, made available on http://www.muktabodhalib.org. The present quotation is
Tantrasadbhava 16.187—-188ab in that edition. The reading prasayate nityam lacks an object
of prasayate.

13- Dyczkowski adopts viravatsala, but the reading of the Netratantroddyota is attested in two of
his three Nepalese manuscripts.

14 Tantrasadbhava 16.218ab, reading tatocchusma (typo?).

15 Since no source is given for the reference to Ucchusma as emanation of Aksobhya in the
TAK lemma quoted above (p. 2), we surmise that what Papoux had in mind was Buddhist
material of the kind we discuss here. That Ucchusma may be regarded as an emanation of
Aksobhya seems to follow from passages such as Sadhanamala 295, p. 577, where Ucchusma
is described as bhiisparsamudranilaksobhyamunimudritamastakam ‘with head marked by
the Buddha (muni) Aksobhya, who is dark-blue and shows the Earth-touch mudra’, and
Sadhanamala 286, p. 564, where Jambhala — though not explicitly Ucchusmajambhala
— is said to be aksobhyajatamukutinam ‘whose matted hair-diadem is Aksobhya’.



6 | Peter Bisschop & Arlo Griffiths

and damstravant (vol. I, p. 569), ghoradamstrakarala (p. 570) — attributes
echoed especially in 36.9.1, 4, 15 below.'¢

Ucchusma-Jambhala is also notorious for his connection with impurities.!’
He figures in several early eighth-century texts from the Turfan region in Chi-
nese Central Asia, where he is called the ‘Vajra-being of Impure Traces’ (Hui-
chi chin-kang).!® His cult became particularly popular in thirteenth century
Chinese Buddhism and Daoism, in which he played a central role in exorcistic
rites involving child-mediums." In addition to Ucchusma-Jambhala, Buddhist
sources also know of a female demon Ucchusma.?® All of this takes us far away
from our text, and in view of the Vedic material quoted above, the association
with impurities is not likely to be original, but the link between Ucchusma and
sorcery remains constant in the post-Vedic sources.

General remarks on the Ucchusmakalpa

The editors describe the contents of this PariSista as “[t]he ritual of cere-
monies to obtain various wishes from certain forms of Rudra-Siva known
as the ucchusma-rudras or ucchusmas” (p. 222). The text has further been
characterised by Goupriaan (1978: 227) in the following terms:

16 Similar characteristics are repeated also on the following pages of BHATTACHARYYA's edition.
Elsewhere in the Sadhanamala, there is one more, unfortunately rather unclear, occurrence
of ucchusma, without connection with Jambhala. Cf. the two verses at the top of vol. II,
p. 410: jvare gare tatha roge samgrame ca tathaiva ca | dakinif saJbhiitocchusmanadisatru-
prapidite || asanividyunmeghanam parvvate vanamdargayoh | tasman mantram smaren nityam
sarvvasankanisidanam ‘In the case of fever, of disease, of illness, and of war; and in the
case of trouble from Dakinis, from Ucchusmas together with Bhiitas, from rivers and from
enemies; on a mountain of (i.e. shrouded in?) clouds with thunderbolts and lightning; in
the forest and on the road, he should therefore always mutter the mantra, which dispells all
apprehension’ (it is not clear what the editor means to convey with his placing sa in square
brackets — possibly that his manuscripts contained a hypometrical reading).

17 LINROTHE (1999: 20) claims that Ucchusma’s [sic] name means “he who burns up impuri-
ties”, referring in his n. 5 (p. 29) to BiscHorr, Mahabala, 9, and to Mochizuki Shinkd and
Tsukamoto Zenryt, Bukky®6 daijiten, 3rd ed. (Tokyo, 1958-1963), 212.

18 On these texts, ascribed to Ajitasena, see STRICKMANN 2002: 156—170.

19 On this later development in China, see Davis 2001: 126-152.

20 See the edition and translation of an Ucchusmanamasadhana by BiscHOFF (1962), who re-
marks that “[v]on befreundeter lamaistischer Seite wurde mir in der Mongolei gesagt, es
gibe insgesamt 37 kanonische Texte, welche mit dem Ucchusma-nama-sadhana zusam-
menhingen; Ucchusma werde im populdren Lamaismus als Bu rji (wohl fiir rjis) lha mo,
als “Gottin Kindsfrau” verehrt, und ihr Sadhana zum Kinderkriegen verwendet” (BisSCHOFF
1962: 207).
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The description of the rites themselves (in 36,2 ff.) includes some
picturesque ceremonies which should not be missing from a histo-
ry of magical practices. The aims expressed there are of the fami-
liar kind: subjugation of people of the four grades, winning a lady,
causing disease, separating a victim from his family or destroying
that family ...

Some of the rites described in the text are included among the so called
satkarmani, ‘Six Rites of Magic’, known from various, mainly Tantric
sources.?! The text itself, however, does not contain any direct reference
to this systematization. The seemingly unparalleled set of only four of the
so-called angamantras (if the relevant passage [36.1.12-36.1.15] has been
transmitted without lacuna) would also seem to suggest that this text devi-
ates somewhat from the Tantric norm. That there exists an intimate connec-
tion between Ucchusma and magical practices is borne out by the Saiva and
Buddhist material presented above.

The structure of the text

The Ucchusmakalpa first presents mantras and general rules; then, from
36.9.110 36.9.24, specific mantras to be applied in rituals described in the rest
of the text (cf. 36.10.1). There is much unclarity about which mantras belong
with which rituals, but occasionally we have the impression that connections
can be established: if khanakhanayeti mantrah (36.24.1) covers the mantras
36.9.17-19 (starting with the mantra khanakhanaya namah svaha), then the
following mantra 36.9.20 (where we find the epithet Alepa) may belong with
36.25.1 upalepayet; in the same way, one might see a connection between
the word mukha in 36.23.1, and the epithets Mahavaktra and Pingalanetra in
36.9.16. Note also the topic pasu in 36.27.1 in connection with the mantras
36.9.21-22. Other possible connections may be seen between the epithet
Trivrt in the mantras 36.9.1-2 and the element trivarna sarsapa in 36.12.1, bet-
ween the epithet Anivarta in the mantra 36.9.8 and the warding off (nivartana)
of an enemy in 36.11.1, between the epithet Tiksna in the mantra 36.9.15 and
the reference to tiksna taila in 36.16.1, and between the epithet Suvarnaciida
in the mantra 36.9.13 and the obtainment of gold (rukmabhak) in 36.21.1. On
the other hand, if the latter four mantras and rituals are indeed connected, this

21 On the satkarmani, see GOUDRIAAN 1978: 251412, TursTiG 1985: 101-108, and BUHNE-
MANN 2000.
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would contradict the announcement (in 36.10.1) that the actions to be perfor-
med with the quoted mantras are explained in due order (kramena).

Embedding in the corpus

Important elements must have been borrowed from other (i.e. non-Athar-
vavedic) sources, and despite the fact we have found no exact correspond-
ences between the Ucchusmakalpa and any of the extant quotations from the
lost Ucchusma literature, it seems likely that our text gives a fairly faithful
impression of what such lost texts as the Ucchusmatantra may have con-
tained. But as was true of the Pasupatavrata, this PariSista also does not fail
to show clear marks of its solid embedding in its own corpus: the Atharvave-
da is explicitly referred to as such only in 36.2.1, but (technical) terminol-
ogy and plant names known only from the Atharvavedic ritual tradition are
noticed throughout (santah [vrksahl, kukusa, tumburu). Furthermore, it may
be observed that another text included among the AtharvavedapariSistas, the
Brahmayaga (AVPari§ 19b),?? prescribes the use of the Ucchusma mantras
taught here (see n. 38 below).

Newly used manuscripts

The state of the Ucchusmakalpa as edited by BoLLING & vON NEGELEIN is just
as deplorable as that of AVPari§ 40. While our attempts to solve the textual
problems in the Pasupatavrata were made without the help of any (new)
mss., since completion of that work Bisschop was able to obtain the two
following mss. not used by the editors, during a visit to the Oriental Institute,
Vadodara, in November 2003.

B, incomplete ms. ending with AVPari$ 36 (Oriental Institute,
Baroda/Vadodara, Acc. No. 7604 [SIrRomaNT 1942: 2, Serial
No. 5]); the text begins at folio 56"1. 2, and ends on the last
folio, 60r.

B complete ms. (Oriental Institute, Baroda/Vadodara, Acc.

No. 378 [SiRoMaNT 1942: 2, Serial No. 4]), with AVParis$ 36

between folio 4971. 4 and 5271. 3.

22 On this text, see the observations by SANDERSON 2003—04: 386, with a list of emendations in
n. 131.
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Griffiths collected another set of two mss. at the Bhandarkar Oriental Re-
search Institute in May 2005.

P, complete ms. (BORI, Pune, No. 462 [NAVARATHE 1994: 3—

4; = BORI 44 of 1884-87]), with AVParis$ 36 between folio

105" 1. 3 and 112" 1. 5. After collation, this ms. turned out

to be identical to the editors’ T (BOLLING & vON NEGELEIN,

p- XII), and so we have refrained from reporting variant
readings of this manuscript in our notes.

P complete ms. (BORI, Pune, No. 463 [NAVARATHE 1994: 4-5;

= BORI 151 of 1879-80]), with AVPari$§ 36 between folio

947 1. 7 and 100" 1. 7 (there is no folio numbered 95 between

94 and 96, but this is due to a numbering lapse of the copyist
— the text of this PariS§ista is complete).

Consultation of these four mss. leads to the conclusion that the BoLLING &
voN NEGELEIN edition does justice to the manuscript evidence, and entirely
confirms the editors’ conclusion (p. XVII) that all mss. “are derived from
a single archetype”. Our three new mss. (B,B,P,) give hardly any readings
not reported for any of their mss. in their apparatus, but consulting them has
helped us in decoding the often rather cryptic information in that (negative)
apparatus, and has enabled us to identify several problematic readings in the
edition as misprints. We may note that a number of variants reported for the
editors’ T are shared with our B, and P,.* In the case of the 36th PariSista, B,
frequently shows agreement of reading with the editors’ B, a ms. which “[i]n
some portions of the work ... shows a remarkable independence” (p. XVIII).
In several cases, readings reported for this B (often found also in our B)) pro-
vided us a clue in improving the text.>* In many others, we have been forced
to go beyond the manuscript evidence and resort to conjectural emendation
to make sense of the practice under study here.

23 Cf. e.g. ourn. 101 ad 36.9.3, n. 118 ad 36.10.3, and n. 162 ad 36.27.1 below.

24 The conclusion reached on the basis of this Pari$ista might seem to disagree with our im-
pression voiced in 2003 (p. 325), although for AVParis$ 40, the editors’ B ms. was only very
partially available. Note however the editors’ remark (p. XVII): “the nature of the work
renders it probable that the relationship [between the mss.] should vary in various PariSistas,
and to some extent this expectation is verified”.
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TEXT AND TRANSLATION

1.1 om nama ucchusmebhyah
Om. Homage to the Ucchusmas!

1.2 ucchusmanam® sikham devim prapadye Samkarayanim |
sarvarthasadhanim vibhvim sarvesim brahmacarinim |
I resort to the crest of the Ucchusmas, the Goddess
Samkarayani,® who fulfills all aims, the chaste mistress
who rules over all.

1.3 te istakakarakaralam aticaturmukham | caturvidhais tu
rigpam dhyanam|l ... ¥

1.4 Sive jatile brahmacarini stambhani jambhani mohani hum
phat namah svaha
O gracious one, O hairy one, O chaste one, O paralyzer, O
crusher, O deluder!® Hum! Phat! Homage! Hail!

1.5 atmaraksall
[Thus]? the self-protection.

2

[

26

27

28

29

The first four syllables are lost, and consequently the edition is metrically deficient. We con-
jecture ucchusmanam, the loss of which can be explained by eye-skip: ucchusmebhyah «—
ucchusmanam. Although one might also take ucchusmanam as fem. pl., in our reconstruc-
tion, the goddess referred to in pada a is in fact a mantra, viz. the (ucchusma)sikha, so we
understand ucchusmanam [mantranam). This Sikhamantra is given in 36.1.4 (cf. our note 34
ad 36.1.13). Another option would be to emend to tam ucchusmasikham devim, but in that
case the eye-skip is more difficult to explain.

We know of no other occurence of this name. If its formation, with the a@yana suffix, is taken
at face value, we must understand something like ‘she, of Sarkara’s lineage’. Absence of
vrddhi in the first syllable is rare, but may be compared with Pingalayani, found in Buddhist
Sanskrit.

The text is evidently corrupt. Some words (istaka and karala) recur in 36.9.3—4 below. The
text seems to refer to four (caturvidha) forms of the deity, and considering the occurrence of
the word karala, we may speculate that this passage originally contained a reference to the
four female deities Rakta, Karala, CandaksT and Ucchusma: see p. 3 above (it is noteworthy
that these four deities play an important role in the system of the Picumata, a text which
calls itself Ucchusmatantra, apparently identifying itself as a recension of or supplement to
it, cf. GOuDRIAAN 1981: 42-43).

Concerning the names in this mantra, particularly Stambhani, Jambhani and Mohani, see
GoupriaAN 1978: 271, “Goddesses of fearsome figure which symbolize magical actions”.
That 36.1.5 concludes the preceding passage and does not point forward follows from our
interpretation of 36.2.3.
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1.6  pracyam disindro raja devanam dadhipatyam kurute | tam
devam bhagavantam saganam sanucaram saparivaram
sasirah pranipatya vijiiapayati | vajrena praharanenemam
disam vidisam ca sarvakalikalusam asubham prasamayom
namah svaha I
In the eastern direction King Indra establishes his sove-
reignty over the gods. That Lord-God together with his at-
tendants, servants and followers, he requests, by prostrating
with his head to him: ‘Throughout this direction and the
intermediate direction, pacify all inauspicious foulness of
the Kali [age], by striking with your cudgel. Om. Homage!
Hail!".

1.7 daksinasyam disi yamo raja pretanam dadhipatyam iti |
dandena praharaneneti |
In the southern direction King Yama [establishes his] sove-
reignty over the deceased: ‘[...] by striking with your staff

[...]".

1.8  praticyam disi varuno rajapam adhipatyam iti | pasena
praharaneneti |
In the western direction King Varuna [establishes his] sove-
reignty over the waters: ‘[...] by striking with your noose

[...]".

1.9  udicyam disi kubero raja yaksanam adhipatyam iti | gadaya
praharaneneti |
In the northern direction King Kubera [establishes his] so-
vereignty over the Yaksas: ‘[...] by striking with your club

[...]".

1.10 dhruvayam disi vasuki raja naganam dadhipatyam iti |
damstraya praharaneneti |
In the fixed/lower direction King Vasuki [establishes his]
sovereignty over the Nagas: ‘[...] by striking with your fang

[...]".

1.11  drdhvayam disi somo raja naksatranam adhipatyam kurute |
tam devam bhagavantam saganam sanucaram saparivaram

30 Now begins the dighandha, see our n. 41 ad 36.2.3 below.
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sasirah pranipatya vijiiapayati | tejasa praharanenemam
disam vidisam ca sarvakalikalusam asubham prasamayom
namah svaha |

In the upper direction King Soma establishes his sovereign-
ty over the asterisms. That Lord-God together with his at-
tendants, servants and followers, he requests, by prostrating
with his head to him: ‘Throughout this direction and the in-
termediate direction, pacify all inauspicious foulness of the
Kali [age], by striking with your splendor.’! Om. Homage!
Hail!".

1.12  athocchusmahyrdayam | dyuru dyuru dara dara vidaraya
vidaraya mili mili namah svaha
Now the heart®? of the Ucchusmas: ‘dyuru dyuru dara dara
vidaraya vidaraya mili mili.** Homage! Hail!’.

1.13  ucchusmasikha ll sive jatila iti** |

31

32

33

34

Presumably this refers to the light of the moon. About the association between the six direc-

tions and six different regents in 36.1.6—11, in the context of digbandha (see our n. 41 ad

36.2.3), cf. GoupriaaN 1978: 270. We have found no exact parallel for the sixfold pairing:
East South  West North Nadir  Zenith

Indra Yama Varuna Kubera Vasuki Soma

On the whole, it makes a considerably more orthodox (un—Saiva, un-Tantric) impression
than the classifications referred to by Goubpriaan. EIN0O’s recent article is based on a large
number of such lists of Dikpalas: he knows our present list (2005: 118, n. 39), but has seem-
ingly found no exact parallel either. The first four members of our list agree with the mem-
bers of the last fourfold list taken by Emvoo (p. 112) from Hopkins’ Epic Mythology (p. 152).
See ENoo’s n. 26 for references to further literature, to which we add Bopewitz 2000, and
WEsSELS-MEVISSEN 2001. The latter work, with its clear tables and elaborate references,
demonstrates how Vasuki/Ananta intrudes in the Nadir position (see table VI, and the ac-
companying text on p. 11) in pseudo-Vedic texts of the same type as the Atharvavedic
PariSistas, while Soma’s positioning in the Zenith seems to be unknown elsewhere.

The passage 36.1.12—15 mentions four mantras whose names are identical with four of the
five or six ‘limb-mantras’ (arigamantras) of Tantric Saivism: Hrdaya, Sikha, Kavaca, Astra,
Siras and (in some sources) Netra; cf. TAK I, s.v. ariga and arigamantra, and GoopaLL 2004:
223, n. 288. These mantras may include a bija (formed with the long vowels 4, T, &, ai, au),
but there are also other ways of forming them (cf. BRUNNER 1986 and Goupriaan 1978:
72-73). However, the form found here (ending with the element namah svaha that is applied
to all mantras in this text), does not seem to be attested elsewhere (but cf. the application
of these exclamations in bodhana as enjoined by the Ucchusmatantra, in the quotation from
that text discussed above, p. 4).

Elements of this mantra are attested elsewhere (e.g. in the Agni- and Garudapurana), but we
find no parallel for this precise sequence of words/sounds.

The words Sive jatila iti are a pratika for the Sikhdmantra given in 36.1.4 above. The edi-
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The crest of the Ucchusmas: ‘O gracious one, O you with
matted hair!’.

1.14  prathama prathama® kuru kuru muru muru maha muiica
maha muiica vidu vidu namah svaha l iti kavacam |
‘prathama prathama kuru kuru muru muru mahda mufica
maha muiica vidu vidu. Homage! Hail!’. This is the cuirass.

1.15 om namo mahapingalaya®® simhanadanddine namah svaha
ity astramantrah |l
‘Om. Homage to the great yellow one, who roars the lion’s
roar! Homage! Hail!’. This is the weapon mantra.

2.1 esam ucchusmarudranam atah kalpo nigadyate |
atharvavedodbhavanam tithirksadyayogatah® |

35

36

37

tion adds prathamah | after this iti, which makes no sense. We have omitted the word here,
because we consider it to be a corruption of the beginning of the following mantra.

As noted just above, the edition reads prathamah after the ifi of the preceding mantra; it
starts 1.14 with kuru kuru, but there can be no doubt that the text originally intended kuru
kuru to be preceded by prathama prathama, which was written as ‘prathama 2’ (cf. the
editors’ apparatus to khandika 9, p. 231), and that the ‘2’ was lost during the transmission,
with the visarga added afterwards, or that the ‘2’ was misread as visarga. This hypothesis
is strengthened by the readings of ACDE which drop the visarga. For prathama prathama
we can adduce a few instances from the Nisvasaguhya, which indeed writes ‘prathama 2’
(f. 767 11. 5-6; . 83711. 3—4; £. 861. 3). Shingo Einoo has suggested to us the possibility (sup-
ported by a few other Tantric texts) of emending prathama prathama to pramatha pramatha,
assuming metaphysis of ma and tha. However, because of the Nisvasaguhya passages we
consider it likely that prathama prathama is intended here. We may note that our ms. B,
reads prasamam instead of prathamah, which is also interpretable, but certainly secondary.
Cf. 36.9.1 below. Regarding the Rudra-epithet Pingala, cf. BisscHor & GrirriTHs 2003: 336
n. 112. In his annotation on Parakhyatantra 3.74-75, GoopaLL (2004: 222f. n. 288) dis-
cusses a set of names referring to the angamantras, different from the more common names
Sikha etc.: Sarvatman, Su§iva, Jvalini, Pingala and Ghorastra. These Mantra-names are ex-
plicitly identified with the names of the arigamantras in MatPA vidyapada 7.27-28b, where
Pingala is identified with the Kavaca: kavacam pingalam mahat. The name Mahadipta, on
the other hand, is there considered to refer to the Astra-mantra (Sivastram ca mahadiptam),
so it is hard to establish a connection with the name Mahapingala occurring in the present
Astra-mantra.

We adopt the reading of B B,P,. The edition reads “rksadyayogatah which is certainly just a
misprint.
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Now the practice involving these Ucchusmarudras,*® who
spring from the Atharvaveda,® is recited, regardless of
whether lunar day and Pleiades etc. are appropriate.*

2.2 grame vathapy aranye va pracareta yathavidhi |
sadyahsiddhikara hy ete ucchusmah parikirtitah |

38

39

40

We presume these Rudras to be the arigamantras just mentioned in the preceding passage,
but it is also possible that they are the mantras given in khandika 9 (cf. 10.1). On the fact
that the Ucchusmas represent a standard group of mantras, cf. AVPari§ 19b.4.1 homayet
kutsasitktena ucchusmais ca yathavidhi| japen mantran tathayusyan mangalyams capi
yatnatah ‘He should offer with the Kutsa-hymn and with the Ucchusmas, according to the
precept. He should also mutter the Ayusya- and the Mangalya-mantras with effort’. The
kutsasiikta might (as suggested in BOLLING & voN NEGELEIN’s Index 1b, p. 559) be identi-
cal to the kautsa (hymn), whose use is enjoined at 42.2.10 among adhyatma hymns in the
Snanavidhi. At ManuSm 11.250 (kautsam japtvapa ity etad), the pratika indicates that RV
1.97 is intended (see also BUHLER 1886: 480, with footnote). The AV parallel of that hymn,
AV(S) 4.33, however, is attributed by the AVBSA to Brahma as Rsi and is in the KausS
(36.22,42.22, 82.4) technically referred to as apagham. The AVBSA attributes AV(S) 10.8,
a mystical hymn, to the seer Kutsa. It seems slightly more likely that the kutsasiikta in-
tended here is the same as the KausS*s apagha. — The Ayusyas are listed at AVParis 32.9,
but which mantras were intended with marigalyas is not clear to us.

As to the qualification atharvavedodbhava, we could on the one hand imagine this is a mere
attempt to incorporate these Rudras into the Atharvavedic tradition and hence to claim au-
thority for this tradition in dealing with them. On the other hand, we must note the existence
of a class called atharvarudras in NiGu f. 5571. 4, where they are said to be living in the town
Ratnavatt in the sixth Patala. We do not know these atharvarudras from any other source.
The same chapter 5 of the Nisvasaguhyasiitra, which contains a list of the seven Patalas with
their towns and regents, locates two Ucchusmarudras (or Ucchusma and Rudra?) in the town
Ucchusma in the first Patala (NiGu f. 54 1. 6 through f. 55" 1. 1): ayast prathama bhiimilh]
purt bhasmalvati ...]1| [(dhanam)jalyasya nagasya tatha ucchusmarudrayoh| ucchusmeti
purT khyata ayast harma(read harmya)malint| ‘The first world is made of metal. The city
Bhasmavati [there] belongs to the serpent Dhanamjaya. And the two Ucchusmarudras /
Ucchusma and Rudra have the city of metal called Ucchusma, garlanded with palaces’ (the
readings between brackets are supplemented from the Kathmandu apograph). See, finally,
also our discussion of the, in a sense, Atharvavedic’ origin of the name Ucchusma (p. 2).
On this type of indication dealing with the proper time for the execution of magical
acts, cf. GoupriaaN 1978: 277. We owe our interpretation of ayogatas to Alexis Sander-
son, who clarifies that this statement means that the practice is so powerful that its suc-
cess is not dependent on any of the conditions that normally apply. A similar statement
occurs in the preface of the preceding PariSista, the Asurikalpa (AVPari§ 35.1.4): athata
asurikalpam upadesad atharvanah | nasyas tithir na naksatram nopavaso vidhiyate | ‘Now
then the Asurikalpa following the teaching of Atharvan: for this [Asuri], no [specific] lu-
nar day, no [specific] constellation, no fasting is enjoined’. There are many parallels for
such statements. Cf., e.g., AVPari§ 2.5.5 na tithir na ca naksatram na graho na ca candramah
| atharvamantrasampraptya sarvasiddhir bhavisyati | and Tantraloka 29.65 na tithir na ca
naksatram nopavaso vidhiyate | gramyadharmaratah siddhyet sarvada smaranena hi .
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He should perform it in the village or also in the wilderness,
in accordance with the rules: these Ucchusmas are renow-
ned for bringing immediate success.

2.3 atmaraksam disam bandham Sikhabandham ca sarvada
etair eva yathayogam adau kuryad vicaksanah |
At the beginning the wise should always conduct the self-
protection, the tying up of the directions and the tying up of
the crest*! with these [Ucchusmas], as is appropriate.

2.4 khadirasyodumbarasya tatha bilvapalasayoh |
dadhisarpirmadhuyujam santanam vapi bilvatah |
Of Khadira, of Udumbara and of Bilva and Palasa, or of the
auspicious kinds of wood [which come] after Bilva* [if they
are] joined with curd, butter and honey,

2.5  samitsahasratritayam hutva santir gavam bhavet |
tiksnasrgvisayuktanam phatkaras ca vinasane |
he should offer three thousand pieces of fuel, and the paci-
fication of cattle will result. In [a rite of] destruction [he
should offer the same amount of those kinds of wood] joined

41

42

The three items listed seem to refer to the contents respectively of 36.1.1-4 (armaraksa),
36.1.5-11 (dighandha) and 36.1.12-15 (four angamantras, one of which is the Sikhﬁ,
i.e. Sikhabandha?). For atmaraksa, cf. NiGu f. 84" 1. 3 (to drive away evils), f. 112"1. 5
(cf. also n. 148 ad 36.23.1 below), and AgnP 133.29cd. For digbandha, cf. NiGu f. 97" 1. 5
lostubhih disabandham karoti; f. 10171. 1; 1127 1. 5; AgnP 22.3d; VinT 68-69 (for purifica-
tion). On the rite of dighandha in a Balinese context, see GOUDRIAAN & HooykaAs 1971: 579,
s.v. dighbandha. For sikhabandha, tying up of the knot accompanied by the recitation of the
(sikha) mantra, cf. e.g. AgnP 123.25ab (anenaiva tu mantrena Sikhabandhadikrj jaye); AgnP
258.30cd; SvacchT 3.204b; VDhP 2.124.35ab; HC p. 50, 1. 25-26 kusumasekharasaiicaribhih
kriyamanamantrasikhabandha iva guiijadbhih satcaranaih ‘whose tying up of the crests was
performed with mantras as it were by the humming bees, roaming around the crowns of
flowers [on top of their heads]’.

Our interpretation is based on the assumption that the verse presupposes knowledge of
the list of ‘auspicious’ (santa) trees given at KausS 8.15: palasa-udumbara-jambu-kampila-
srag-vangha-Sirisa-sraktya-varana-bilva-jangida-kutaka-garhya-galavala-vetasa-sSimbala-
sipuna-syandana-aranika-asmayokta-tunyu-pitudaravah santah. We do not find khadira in
this list, but its use as fuel is enjoined with protective/pacificatory force at KausS 16.14 and
25.23 — twice as part of different lists showing no overlap with each other, with the list at
KausS 8.15, or with our present list, besides containing khadira, but the list at 25.23 does
immediately follow employment of the same santah in 25.20.
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with mustard,” blood and poison, and [make] the sound
‘Phat’.*

2.6 prayogad apy asiddhis cet tat* karmedam samarabhet |
ucchusmaripi bhaksayams tiksnasaktiidakani*® tu |
And if there is no success resulting even from the perform-
ance/application [of this rite], then he should take up this act
[again]:*’ he [should become one who] has the form of an
Ucchusma,® consuming mustard- and barley-water.*

43

44

45

46

47

48
49

We adopt this interpretation of tiksna here on the basis of our interpretation of this word in
the compound fiksnataila at 36.16.1, as explained below in n. 133. Taking fiksna here as first
member of a dvandva compound, and as denoting mustard, is supported by certain parallels
pointed out to us by Harunaga Isaacson: VDhP 2.125.32cd samidbhis tu rajikasrgvisais,
and VinT 155c rajikavisaraktaktam ... homam. Cf. MaGouN 1889: 7 on the identification of
rajika as black mustard.

Cf. AVParis 40.2.8, BisscHop & GrirriTHs 2003: 331 (with n. 84). Cf. Goupriaan 1978: 73f.
on the exclamatory phat. For the element asrgvisayukta, cf. AgnP 313.11 kajjalam nimbani-
ryyasamajjasrgvisasamyutam | kakapaksasya lekhanya smasane va catuspathe || ‘[He should
use] ink mixed with the juice/resin of the Neem tree, with marrow, with blood and with
poison, using a plume from the wing of a crow, at a cremation ground or at a cross-roads’.
The editors take rar together with karmedam, but sequences cet tat are very common in
the meaning ‘if ... then’, and it is hard to make sense out of a compound tatkarman in this
context.

The edition reads ttksnah saktiidakani (thus also our mss.), but we emend after the model of
tiksnasrgvisa- in the preceding verse.

It seems that karmedam announces the rite described in khandika 3, while presumably the
ritual described in 36.3.1-2 is another means of assuring success. Note the connection be-
tween releasing impure excreta (36.3.1) and the ‘form of an Ucchusma’ in this ritual, a con-
nection also evident in Buddhist sources on the nature of Ucchusma(s). See above, pp. 5f.
Cf. pp. 5f. above, on what the ‘form of an Ucchusma’ may have been.

The compound saktiidaka is only very rarely attested elsewhere, and we are not sure pre-
cisely what kind of water it denotes. That this kind of water was surrounded with spe-
cific taboos is clear, however, from VadhSS 14.3.12-15 (rules for the Yajamana during the
Agnistoma): faya sarpiryisayasniyan, na saktudakam pibed, udasvid dhaiva pibet, saktiin
vadhvasyanna (read vadhyasyan na) Salakabhyam mantham upamathya pibet ‘He should eat
with that [...] boiled in butter, he should not drink barley-water, he should only drink [pure]
water-and-buttermilk (udasvit), or [drink it] while sprinkling [coarsely ground and roasted]
barley grains on top. But he should not drink it after stirring it up into a mixed-bever-
age (mantha)’. This is to be compared with Kesavas Kausikapaddhati, p. 23 (on KausS 7.7
manthaudanam prayacchati): saktiidakam dvisalakaya samidha mathitam mantha ity ucy-
ate (cf. also p. 134 on KausS 27.9-11, to cure someone of thirst; p. 221 on Kaus§S 43.20,
kravyacchamanavidhana). NiGu f. 99" 1. 4, prescribes consumption of the same water in a
ritual to obtain almighty power: udakasaktavaharah satasahasram japet mahad aisvaryam
bhavati ‘Consuming barley-water, he should mutter [the mantra] a hundred thousand times:
great sovereignty arises’. Although udakasaktavaharah might seem to be in need of re-
pair, it is probably to be taken as an Ai§a compound, as is suggested by its recurrence in
NiGu f. 100" L. 5: udakasaktavaharah Satasahasram japet, samantarajyam prayacchyati. We
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3.1  abhistam va striyam gatva dhyatva va retam® utsrjet |
mitram purisam cotsrjya gokankaladhirohanam |
Either having gone to a desired woman, or having thought
[of her], he should emit semen. After [also] emiting urine
and faeces, he should perform’' the mounting of a cow’s
skeleton,?

3.2 krtva mantram nisi japed yavad gosrngatas caret |
Jjvalabhangam tatas tasya karmasiddhim samadiset |
he should mutter the mantra® at night, and he should walk
up to the cow’s horn. The curve of the flame** will then an-
nounce to him the success of the ritual >

3.3 dadhimadhughrtaktanam iti sesah I

50

5

52
53

54

55

56

assume that prayacchyati here is an AiSa passive form: ‘complete sovereignty is given in
return’. Cf. finally the consumption of udakasaktu to obtain the power of magical disap-
pearance (ksipram antardhiyate) at BaudhDhS 3.7.19 / JaimGS 2.8.

The edition has reta, a reading supported by only one of the editors’ manuscripts (V). We
adopt the AiSa a-stem (or hiatus-breaking m), found in ACDETU (B has refum) and in our
manuscripts B B,P,.

We take 36.3.1 and 36.3.2 together, and hence construe gokankaladhirohanam with krtva.
Many parallels can be adduced for the pairing of a specific ritual (... krtva) with the in-
struction to mutter a mantra: to mention just one example, NiGu f. 95" 1. 5 devasya mahatim
pijam krtva mantrasyastasahasram japet tatah siddho bhavati ‘After performing the great
worship of God, he should mutter the Mantra a thousand-and-eight times; he then becomes
successful’.

The compound gokarkala seems to be a hapax.

We are not sure which mantra is intended here, and do not know why Mobak (as quoted in
n. 54) suggests 36.1.13.

For abhanga in this sense, cf. e.g. Abhijiianasakuntala 1.7, grivabhangabhiramam ‘gracefully
bending its neck’. See also APTE s.v. abharigam. One might consider dividing the compound
as jvala/jvala-abhanga ‘the non-extinction of the flame’. Mopak (1993: 320) interprets still
differently: “One should recite the spell (36.1.13) at night, having stepped over the skeleton
of a cow and should move up to the horns. The breaking out of flames would then indicate
success in the task”. We consider it more likely that the practitioner actually carries a flame
in his hand — it is night after all — while he is performing the ritual, and that the curve of
the flame produced during this act indicates his success. Or, alternatively, that some kind
of fire was still in use during this particular nightly rite, and that a ‘curve’ in its flames
is intended. Cf. e.g. AVPari§ 70c.25.5, where the flame of a sacrificial fire moving around
clockwise (pradaksinagatih sriman agnih) indicates a king’s victory.

Mobak (1993: 320) interprets the preceding as a ritual “to win over the heart of a woman”,
which seems unlikely to be correct.

Thus also B B,P,. The apparatus states (p. 230): “A variant to 2.3¢”, but the words ifi Sesah
(as opposed to iti pathah) rather suggest we have to do with a marginal annotation that has
crept into the text. It may have been intended to explain that the flame referred to in 36.3.2c
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4.1  saptaksiranijaligrasah sruvo hy asmin prasasyate |
kstram tendatha juhuyad dhanakamasya nityasah |
[The use] during this [practice],’” [of] a spoon containing
seven handfuls of milk is praised. And he should always
offer milk with it for one who desires wealth.

4.2 ghrtena tejaskamasya ayuhkamasya diirvaya |
kukusam tumburum® vapi vidyad uccatakarmani |
[He should offer] with ghee for one who desires energy,
with Durva grass for one who desires a [full] life-span, and
in the rite of eradication,” he should know [that] Kukusa®
or Tumburu [is to be used].®!

5.1  brahmanam tu vasikartum Salipistamayim tanum |
krtva catuspatham gatva grhitva sastram uttamam |
But to subjugate a brahmin, he should make a body®? out of
rice-flour, go to a crossroads, take an excellent sword,
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(jvalabhangam) should be ‘of [firewood] smeared with curd, honey and ghee’.

We assume this still refers to the kalpa introduced in 36.2.1, presumably the same
Ucchusmakalpa under which name the entire text has been transmitted.

We emend tumburum for transmitted tumbaram (thus also B B,P,). On our reasons for as-
suming that tumbaram is an error which has crept into the transmission of the AVPari§
probably under the influence of one KausS passage (where nearly all mss. show the same
mistake), see GRIFFITHS 2004—-05: 256 n. 19.

For a discussion of this rite, cf. GoupriaaN 1978: 351-364.

There are small variants for this name in the mss. (B [crit. app. under 36.5.1], B kukkusam;
CTUV kukrusam [also P,]). We don’t know any other attestations of the plant name kukusa
than the one in Darila’s Kausikabhasya (119:9 on 42.20, wrongly emended to kukiila by the
editors, DIWEKAR et al. — see also their note on p. 40 of Appendix A) and the two in Kesava’s
Kausikapaddhati (LIMAYE et al., pp. 113, 216 [2 times]).

The verse partly agrees with AVPari§ 26.5.3—4: kakubham katabham vrksam kauviralam tu
kauhakam | vamsam vibhitakam Sigrum vidyad uccatane hitan | stambhane sarvasainyanam
vijayarthe jayam diset | apamargena saubhagyam ayuskamo hi dirvaya | ‘One should know
that the kakubha, the katabha, the kauvirala, and also the kauhaka tree, (further) the bam-
boo-cane (vamsa), the vibhitaka and the sigru tree, are suitable (in a ceremony) for ruining
an adversary (uccatana). In a ceremony which aims to paralyse (stambhana) the whole
army one should designate the jaya plant for the sake of victory (vijaya); by means of the
apamarga plant one gets wellfare (saubhdagya) and he who is desirous of a full length of life
(ayuskama), (will get it) by means of dirva [sic] grass’ (transl. vAN DEN Bosch).

On the use of images in the context of vasikarana and rules for the use of different materials
in accordance with the grade of society the victim in question belongs to, cf. SVidhB 2.5,
referred to in GOUDRIAAN 1978: 293. As is the case here, the Samavidhanabrahmana ritual
involves cutting the image of the victim into pieces (GOUDRIAAN 1978: 223, 314-315).
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5.2 astottarasahasrena krtva tad abhimantritam®? |
astangam tena tam chittva mantrato vasam anayet |
perform its incantation with a thousand and eight mantras,
cut that [body] into eight parts with that [sword], and lead
him to subjugation from the mantra.

5.3  astottarasahasram va akrter® juhuyad budhah |
brahmanim tu vasikartum kuryan masamayim tanum |
Or the wise man may offer a thousand and eight [oblations]
of the image. And to gain power over a female brahmin he
should make the body of beans.

6.1  sarpirdadhimadhvaktanam® lajanam ahutth subhah |
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The editors emend to a compound tadabhimantranam, which is unnecessary. All the manu-
scripts either read exactly, or support the reading radabhimantritam.

The edition reads prakrte, which can hardly be correct. BOLLING & vON NEGELEIN report
prakrter for their mss. ABE, which is also the reading of our B, (B, and P, read prakrte).
A corruption akrter — prakrter is easily explained graphically, and was here possibly in-
duced by the absence of sandhi over the pada boundary. Our conjecture is supported by
a similar passage in AVPari§ 35.1.6-7, where we find: hantukamo hi satriii ca vasikurvan
ca bhipatin | asurislaksnapistajyam juhuyad akrtim budhah | arkendhandgnim prajvalya
chittvastrenakrtim tu tam | padagrato ’stasahasram juhuyad yasya vasy asau | ‘The wise
man, desiring indeed to kill [his] enemies and to subjugate kings, may offer an image made
of [a mixture of] black mustard, fine flour and ghee. Having stoked up a fire kindled with
wood of the Arka-plant (cf. also 36.22.1 below, with n. 146), he should cut that image with
a sword and offer [the image that he has cut up, starting] from the tips of its feet a thousand-
and-eight times. He becomes the master of the one whose [image has been treated thus]’ (the
reading °pistajyam is problematic, and the editors (p. 218) suggest °pistivam or °pistasya,
while it seems to us that °pistajyam would also be a possibility). There are parallels for
similar rituals involving oblations from an image cut into pieces. GOUDRIAAN 1978: 324
refers to AgnP 260.8: sarvavrihimayim krtva rajiiah pratikrtim dvija | sahasraSas tu juhuyad
raja vasagato bhavet | ‘One should make an image of the king consisting completely of rice
grains and make an oblation of it by means of a thousand pieces; and the king will come un-
der one’s power’ (transl. GOupriaAN). Quite a few instances of such a practice of vasikarana
are recorded in the 14th chapter of the Nisvasaguhya: e.g. f. 96" 11. 4-5, atha lavanamayim
pratikrtim krtva *rudhirenabhyajya (em.; rudhire[ 1bhyajya ms.) tiksnasastrenotkrtya padau
prabhrti sthitvastasahasram *juhuyat striyah (em.; juhuya striya ms.) purusasya va sa vasyo
bhavati ‘“Then he should make an image of salt, anoint it with blood, cut up [the image] with
a sharp sword, starting with the feet, and offer a thousand-and-eight oblations, standing still.
He becomes the master of a man or a woman’.

In spite of the fact that this pada is metrically poor (a bad ma-vipula), we accept the emen-
dation of the editors. It is supported by their ms. B (sarpirdadhirmadhvaktanam). The read-
ing of all their other mss. (ACDETUYV: sarpirdadhimadhitktanam; thus also our B,; sarppir®
B,; sarpirmardadhi® P,) makes no sense and may have arisen precisely because the irregu-
lar metre was felt to be problematic (cf. also our n. 67 below). For the expression sarpirda-
dhimadhvakta, cf. AVParis§ 35.2.5¢ sarpirdadhimadhvaktapattranam (hypermetrical), where
the editors in a note likewise suggest reading sarpirdadhimadhvaktanam.
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kanyakamo ’stasahasram hutva kanyam avapnuyat |

One who desires a girl should offer a thousand and eight®°
auspicious oblations of parched grains anointed with butter,
curd and honey, and he will obtain the girl.

6.2 apiva juhuyat pistamayyah praksamkhyaydahutih 1
darbhesikam vabhimantrya®® tadgrhe niscalam nyaset |
Or else® he should offer oblations of the [body] made of
flour, in accordance with the previous number. Or he should
perform the incantation over a stalk of Darbha, and put it
down motionless in her” house.

6.3 tavad udvejayet sa tu vajrabhiita hi tadgrham |
kanyayah sadhaniyaya’ yaval labhas tato bhavet |
So long that [stalk], as a veritable cudgel, should cause her
house to shake,” until thereupon the attainment of the girl
who is to be won over takes place.

7.1 pradhanam anyam va kam cid” vasikartum narottamam’™ |
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Cf. our notes on 36.10.1.

We follow the reading of all mss. (including our B B,P,). The edition reads api va
pistamayyah prag juhuyat samdhyayahutth. The editors felt compelled to correct the trans-
mitted reading caesurae causa (p. 230), and apparently (consequently?) also saw reason to
emend samkhyaya to samdhyaya. We agree with neither alteration. The metrical infelicity of
the transmitted reading is not greater than what we find also elsewhere in the corpus of AV
PariSistas (in the present text, e.g. 8.3a, 10.1c [=11.1c], 16.1ab, 28.1ab [plus perhaps 27.1a,
29.1a] — see also KEITH 1912: 757772, esp. 762 and 769, Mopak 1993: 486—470).

Should we emend to cabhimantrya?

On the semantic nuances which the turn of phrase api va sometimes expresses in Vedic
sttra literature, see SPROCKHOFF 1999. We do not assume the author of our text chose specifi-
cally these words for more than metrical considerations.

Probably this is what is meant, cf. the next verse.

The editors print sadhan{iy)ayas [tu]. They presumably mean to indicate that they add 7y
and propose to omit 7u. This conjecture receives some support from B, sadhaniyo stu, while
B, and P, read sadhandyas tu, which is probably also the reading of the manuscripts to
which the editors had access. However, the editors’ conjecture leaves unsolved the problem
that -s before y- is impossible, so we are forced to take it one step further, by omitting not
only fu but sfu. A more far-reaching alternative would be to read sadhaniyayas taval here,
and yavad at the beginning of the verse.

GouDpRIAAN (1978: 357) speaks of “causing upheaval” and refers to this passage, seemingly
taking the girl as object of udvejayet.

kam cid: em. The edition and our three additional mss. read kim cid.

According to the apparatus, only V has this reading, but we also find it in our B, and B,. The
reported variants are: nacottamam ACDETU (also our P,), narottamah B.
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samidhah khadiradinam audumbaryas ca homayet |

To subjugate a minister or another kind of high person, he
should offer fuel of Khadira etc., as well as [fuel-sticks] of
Udumbara.”

7.2 SmaSanakhatvangamayim homayen mantrasadhane |
palandulasunaprastham hutva mastam na samsayah |
During the mastering of mantras,’ he should certainly offer
[fuel] made of a skull-staff [prepared/found at?] a cremation
ground, after [first] offering a measured prastha’ of onion
and garlic.”

7.3 Sirtsangamayim rajiio balis trimadhurena tu |
brahmane payasamayim ksatriyasya visanikam |
For a king [he should use fuel] made of pieces of Sirisa.”
The oblation is with the three sweets.* In the case of a brah-
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On the use of Khadira and Udumbara wood for magical purposes, cf. respectively KausS
16.14 (see also n. 42 above) and 34.10 (GoupriaaN 1978: 314).

On the meaning of mantrasadhana, a term very common in Tantric literature, cf. e.g. SiP
Vayaviyasamhita 19.9ab, where it is identified with another technical term, purascarana:
sadhanam mitllamantrasya purascaranam ucyate.

A particular weight or measure: cf. AK 2.8.89a. PW s.v. records several ways of measur-
ing a prastha, among which “ein Prastha ist die hochste Quantitit von Blut, welche einem
kréftigen Menschen entzogen werden darf” (cf. i.a. SuS, Sarirasthana 8.14). The editors
record a number of variants for the end of this pada: mastan na samsayah (CUV); mastun na
sam$ayah (T); masav asamsSayah (B). B, presents the reading adopted here; the reading of
CUV is also found in our B ; that of T in our P,. This last reading seems to point to mastu,
in which case perhaps we should understand: ‘after [first] offering a prastha of onion and
garlic, [along with] sour cream’.

For the juxtaposition of palandu and lasuna, cf. e.g. MBh 13.91.38d and BrP 220.174b
(among substances to be avoided during sraddha rites), and GarP 96.72a (both substances
to be consumed when observing a candrayana). The following additional references were
traced by Somdev Vasudeva: ManuSm 5.5 (among substances banned for brahmins), TAVi
ad 29.17 (in a list of twelve substances used in Kaula ritual).

Cf. KausS 8.15, cited above in n. 42.

The dictionaries and KANE's History of Dharmasastra (V/1, p. 309) define trimadhura as
‘sugar, honey, ghee’. It seems more likely that the author of our text had in mind curd in the
place of sugar (cf. 36.2.4, 36.12.1 etc.) — it is especially the parallelism between 36.13.1 and
36.18.1 which supports the assumption that he understood trimadhura as ‘curd, honey, ghee’.
Anyhow, his redefinition of trimadhura at 36.30.1 is in itself sufficient to prove that the gloss
given by our reference works holds no universal validity. The present rule probably applies
to all (five) cases listed in this and the following verse. For bali-offering of the trimadhura,
cf. e.g. AVPari$ 36.15.1e, VDhP 2.110.43b and VDhP 3.201.4a. Harunaga Isaacson suggests
to us that the recipients of the oblation may be the Ucchusmas, or perhaps Sarvabhiitani as
at VDhP 2.110.43-44.



22 | Peter Bisschop & Arlo Griffiths

min [fuel] made of Payasa.?! For a ksatriya [fuel] made of
Visani (?).%

7.4  vaisyasya sadhane homyas ciirnaih surabhisamskrtah® |
catuspathe tu Sidrasya padminyutkaranena tu |
In the case of the performance aiming at a vaiSya, [obla-
tions] are to be offered that are given aroma by means of
spices/powders. [In the case of a performance] aiming at
a §udra, [one should offer] at a crossroads, with a heap of
lotuses.

8.1  likhitva nama samgrhya karagrangulipiditam |
Sirahpida jvarah silam vimatih svastyasamgatih |
Having written the name,3* having seized [the body]® and
squeezed [it] with the hand’s finger-tips,% [the result will
be] head-ache, fever, pain, aversion, hard times.

8.2 balyadya va® prayoktavya brahmanadicatustaye® |
evam saty abhicaras ca® caturnam api darsitah |
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PW, with reference to AK 2.5.124d—125ab, gives the meaning “das Harz der Pinus longi-
folia”, which, in the light of the other substances prescribed, may be what is intended here,
rather than ‘something prepared with milk’.

We are not sure how to interpret the last material: in view of the element -maya affixed to
the other materials in this list, we assume here a -ka derivation in the sense of -maya from
visant (PW s.v. visana, -7), but if we accept a rather clumsy construction, it is also possible
that visanika is intended.

We adopt the emendation of the editors. Our B B,P, all read surabhisamskytam, the reading
also reported for ACDETUYV in the edition.

For another description of a black-magic ritual which also involves causing fever by writing
the name of the enemy, cf. KubjMT 7.101cd-102. Presumably the name is to be written on
the body.

It seems that this is the feminine word to be supplied here, as also in 36.8.3. Cf. 36.5.1-3.
The compound strikes us as somewhat redundant, but it is not without parallels: cf. TA
32.45b hastagranguli-.

For balyadya va, B P, read baladya va and B, balyadyavat. The latter is the reading of the
mss. ADE (= “X”, cf. p. XVII) used by the editors; their B is reported to have balyadya va.
The edition reads °catusthaye, without any indication of variant readings, so this must be a
misprint (B,B,P, read °catustaye).

Our ms. B, agrees with the reading abhicarasya reported for B in the edition (our other
mss. agree with the text as edited).



The Practice involving the Ucchusmas | 23

Or the oblation etc. are to be employed in the case of the
fourfold group,” beginning with brahmins. And thus sor-
cery against all four [classes] has been taught.”!

8.3 lingam va rajasarsapaih® samalikhyatha dhipayet |
gaurair argham tathd dadyan mriyate sapy asamsayam |
Or he should draw a sign with black mustard seeds®® and
incense it. With white [mustard seeds] he should offer the
reception: and [the body]** certainly dies.

8.4  abhaksyabhakso® hy asvdsthyam sarvarogaprakopanam |
nihsamjiiata pindapato japavrttya bhavanti hi |
Eating what is not to be eaten, unwellness, attack of every
disease, unconsciousness, death,’ indeed®” occur by the rep-
etition of muttering [the mantras to be quoted below].

8.5  ekadasam na japtavyam kulotsadas tato bhavet |
He should not mutter eleven times: the ruin of his [own]
family®® would result from it.

9.1  om namo mahapingaldya trivrte trivrte namah svaha
Om. Homage to the great yellow one, to the threefold, to the
threefold!”® Homage! Hail!
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While 36.7.3 only mentioned a bali for the case of the king (as distinct from other Ksatriyas),
this is now prescribed for the four social classes.

Presumably this refers to the section starting with 36.7.3cd.

As an uneven pada this pada is metrically bad (cf. n. 67).

Thus BUHLER in his translation of ManuSm 8.133 trasarenavo ’stau vijiieya liksaika
parimanatah | ta rajasarsapas tisras te trayo gaurasarsapah | ‘Know (that) eight trasarenus
(are equal) in bulk (to) a liksha (the egg of a louse), three of those to one grain of black
mustard (rdgasarshapa), and three of the latter to a white mustard-seed’.

And consequently the person represented by this body. Or emend so ’py?

abhaksyabhakso: P,. The edition has abhaksabhakso, with the variants abhaksabhakso$
(found in the part of the text which the editors’ ms. B gives twice, denoted by them as b,
p. 230) and abhaksabhaksyo (CU). B, has abhaksabhakse, while B, has the reading adopted
by the editors.

For other instances of this usage of pindapata in the sense of dehapata, see e.g. TA 1.51b =
14.44d (quoting the Nisatana | Nisi(sam)cara) pindapatac chivam vrajet ‘after death he will
proceed to Siva’, and TA 24.8a pindapatad ayam muktah ‘he is released from deatly’.

The first hi (pada a) is probably a mere hiatus-breaker, the present i seems not to have more
than an emphatic meaning.

For kulotsada, cf. AgnP 138.3b and GoubpriaaN 1978: 355.

We do not understand why the word rrivrte is repeated here and in the next dedication, nor
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9.2  namah ‘tsarantitevatevasut'® trivrte trivrte  triparvane
trisirsaya namah svaha
Homage to ..., to the threefold, to the threefold, to the tri-
partite, to the three-headed! Homage! Hail!

9.3  namah katavikatakantemate patale vikale asauryasau
asauryasau'®'  prthivistaka tistakajinatyanyot ’sau'®?
galumtigalumte katam asi'® katapravrte pradvisa rudra
raudrenavesayavesaya hana hana daha daha paca paca ma-
tha matha vidhvamsaya vidhvamsaya visvesvara yogesvara
mahesvara'® namas te ’stu ma ma himsih hum phat namah
svaha
Homage katavikatakantemate, O pallid one, O cripple,
asauryasauasauryasau,earthenbricks, thatistrakdjinatyiinyo,
O Galunti of Galunti,'* you are kata, O you who are chosen
by'? kata, be inimical (?), O Rudra, cause possession with
the Raudra[-gana],'® cause to be possessed, strike, strike,

104

do we understand what three-fold item is intended.

100 The sequence sarantitevatevasu remains utterly obscure. Our mss. B, B,P, share this reading;
the editors in their apparatus report a sole variant karasaramtitevastram in their B, which
does not help either.

101 Our B, agrees with the text as edited (asauryasau 2); B, however, reads asau parydsau ra,
where the ra, as is clear from its recurrence after single avesaya further on in the mantra,
is a mistake for 2 (P, has the same reading but omits the 2 altogether). This reading agrees
with that of T, recorded by the editors, who make it the basis for a bold reconstruction of
the mantra’s shape (p. 232): “asau parydaso sau paryasah prthivistakajinanyino { ‘this is the
refrain without the words prthivi &c.’).”

102 The editors take sau (without avagraha) with galumtigalumte.

103 The editors do not separate katam asi from each other nor from what precedes. Our separa-
tion of these words is a mere guess.

104 Or a compound rudraraudrena? Cf. AVPari$§ 18c.l.2 rudraraudrabhyam ajyam juhuyat,
33.1.9 tasya ha va etasya ghrtakambalasya ... rudraraudrau caksust; 33.6.11 rudrarau-
draparair mantrair ajyahomo vidhiyate.

105 This last word is not found in our B,B,P,, as in the mss. ACDETUYV reported by the editors
(p- 232). Thus it only occurs in their ms. B.

106 Tt is impossible to gauge whether there is any connection between this obscure name and
the equally obscure word galuntds at AV(S) 6.83.3cd gldur itdh prd patisyati sd galunté
nasisyati (=AV(P) 1.21.4cd galanto). WHITNEY translates ‘the boil shall fly forth from here; it
shall disappear from the neck’ (1905), but adds in his note: “The translation here given of
galuntds is the purest conjecture, as if the word were a corruption of some form of gala (our
[mss.] W.O.D. read galantds), with ablative-suffix ras.”

107 A possible emendation for °pravrte (thus our B,) would seem to be °pravytte ‘arisen from
...”. Our B P, (and the editors’ BCV) have katapravrte, i.e. ‘covered in/by ...’, which is also
possible.

108 Cf. AVPari§ 19b.3.4 krtvajyabhagaparyantam tatah santyudakam punah| brahmajajiiana siik-
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burn, burn, boil, boil, destroy, destroy, crush, crush, O Uni-
versal lord, O Lord of Yoga, O Great lord, homage be to
you, do not hurt me, Hum! Phat! Homage! Hail!

9.4  kalaya karaldaya namah svaha
To time, to the dreadful!'® Homage! Hail!

9.5  krtantaya namah svahal
To fate! Homage! Hail!

9.6 amoghaya namah svaha
To the unerring! Homage! Hail!

9.7  aghoraya namah svaha |
To the non-terrible! Homage! Hail!

9.8  anivartaya namah svaha
To the one who does not turn back! Homage! Hail!

9.9  bhagaya namah svaha
To the dispenser! Homage! Hail!

9.10 bhagapramathanaya namah svaha |
To the destroyer of Bhaga!!''® Homage! Hail!

9.11 vrsabhaya namah svaha
To the bull! Homage! Hail!

tena kurydc caivatra pijanam| tathaiva raudramantrais ca abhisekaya kalpayet | ‘Having
performed the [rite of] sacred water, up to the butter-portion, he should then perform wor-
ship here with the brahmajajiiana-hymn (AV[S] 4.1). In the same way he should prepare [the
...] for consecration with the mantras dedicated to Rudra’, and 19b.4.4 carucamarahastabhis
citradandaih sadarpanaih | snapayed brahmasiiktena raudrenapi tatharcayet Il ‘He should have
[Brahma] be washed by women holding beautiful fly-whisks, by men holding conspicuous
sticks (?, or: with cotton-bulbs?) together with mirrors, and worship [him] in that way with the
Brahma-hymn and the Raudra[-gana]’. On these mantras forming a gana dedicated to Rudra,
see AVPari§ 32.17.

109 Cf. 36.1.3 above, and our references from the Sadhanamala, p. 6.

10 Cf. LiP 1.21.64d = VaP 24.141b.



26 | Peter Bisschop & Arlo Griffiths

9.12

9.13.

9.14

9.15

9.16

9.17

9.18

9.19

9.20

indranetraya''' namah svaha

To the eye of Indra! Homage! Hail!

suvarnacidaya namah svaha
To the golden crested! Homage! Hail!

haha hihi namah svaha
haha hihi. Homage! Hail!

namas tiksnaya tiksnadamstraya bhisanaya sahasrapadayan-
antasirsaya vamandya namah svaha I''

Homage to the sharp, to the sharp-fanged, to the terrify-
ing, to the thousand-footed, to the endless-headed, to the
dwarf!!"® Homage! Hail!

mahavaktraya pingaline''* namah svaha |
To the great-mouthed! To the yellowish one! Homage!
Hail!

khanakhanaya namah svaha
To Khanakhana! Homage! Hail!

ghanaghanaya namah svaha
To Ghanaghana! Homage! Hail!

ghusughusaya namah svaha
To Ghusughusa! Homage! Hail!

alepaya namah svaha |

H1'We know of no parallel for this name. BoLLING & vON NEGELEIN report the reading
rudranetraya from mss. ADE, and we also find it in our B, (cf. LiP 2.48.19, where it is a

name of Vahni); our mss. B, and P, have imdranetraya.

112 Cf. MBh 14.8.21ab, where we find tiksnadamstraya tiksnaya used to praise Rudra. The con-

text there contains several other parallels to ours.
113 Cf. the passages from the Sadhanamala referred to in our introduction, p. 6.

114 The edition reads pirnigalanetraya, which is an emendation by the editors; the mss., includ-
ing our B,P,, have pimgaline (miswritten as pimgalane in our B)), with the exception of the
edition’s B, which has prayapimgalanetra. Pingalin may be uncommon but it is not without
parallel: a masculine nominative pingalf occurs as the name of one of eleven Rudras in
SiP Satarudrasamhitd18.26a. It may be compared with common attributes of the Buddhist

Ucchusmajambhala, such as pingorddhvakesa, quoted above (p. 6).
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To the stainless one!!'> Homage! Hail!
9.21 pasave namah svaha l
To the animal! Homage! Hai!l

9.22  mahapasupataye namah svaha |
To the Great Animal Lord! Homage! Hail!

9.23  ucchusmaya namah svaha
To Ucchusma! Homage! Hail!

9.24  ucchusmarudraya namah svaha
To Ucchusmarudra! Homage! Hail!

10.1 esam kramena krtyani vaksyamanani yojayet |
astasahasrabhijaptam''® anyad dravyam tu homatah |
He should perform the actions that will [now] be taught, in
due order, involving these [mantras/Ucchusmarudras (2.1)].
But [in each case] a different substance [is used], muttered
over a thousand and eight times,!!” during the oblation.

10.2  Satror namna lavanasya sahasram astakadhikam |
hutva dhanayusor hanir jvarena sa ca susyati |
Having offered a thousand and eight [offerings] of salt, ac-
companied by the name of the enemy, the loss of wealth and
life-span [will be effected by him], and he (the enemy) dries
up with fever.

10.3  ksipram Santir bhavet tasya ksirahomat tu tavatah I''8

115 The epithet Alepa here, right before some clear allusions to Rudra as Pasupati, suggests a
connection with the Alepakas, whose doctrines are mentioned side by side with those of
the Saivas and the Pasupatas in Old Javanese sources, and who are seemingly identifiable
with the Vaimalas known as a sect from rare references in early Indian sources: see Acr1
*2006, and, for the time being, Zigseniss 1958: 15-20. The use of alepa in an invocation to
Ucchusma is in any case noteworthy in the light of Ucchusma’s connection with impurities
in esoteric Buddhism (on which, see our introduction, p. 6).

116 This ra-vipula, which is identical with 36.11.1c below, contains two metrical faults: it has
light syllables in positions two and three and no caesura after the fourth syllable. Cf. our
n. 67 above.

117 We assume this number (and not eight thousand) is meant, because of the explicit statement
in the following verse; cf. 36.5.2-3, and 36.6.1. This line gives a general rule for the indi-
vidual cases that follow. See our discussion above, pp. 7-8 .

118 Our mss. B, and P, number this section as ‘9’, and continue with this numbering till the end
of the text. Cf. also the editors’ ms. T.
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But pacification will quickly arise for him (i.e. for the en-
emy), from a milk-oblation of the same proportions.'"’

11.1  kanaih puttalikam krtva gosrngenarghadhiipane |

astasahasrabhijaptam'®* madanasya tu kantakam |
tenastadasavedhat tu milaksiran nivartanam |I'*!
Having made an image with grains, [and having performed]
the reception and the incensing!'??> with a cow’s horn, [he
takes] a thorn of Madana'?® muttered [over] a thousand and
eight times, but by piercing eighteen times with that, ward-
ing off [the enemy] from the root-milk (?)!?* [results].

12.1  dadhna ca madhusarpirbhyam'® trivarnaih sarsapair hutaih
gaurair astasahasrena japtair avesayed ripin |

119 For ksirahoma, cf. NiGu f. 81"1. 5 (ksirahomena pralsadalnam: the reading prasadanam is
suggested by the Kathmandu apograph, but prasamanam would also seem to be a plausible
restoration) and KubjMT 8.44b = LiP 2.4911b (ksirahomena Santikam). Cf. also 36.16.2
below.

120 Cf. our n. 116 above, under 36.10.1.

121In pada e, B, and B,P, read, respectively, renestam® and tenesta®. The latter reading is also
reported for ADETUYV in the apparatus, while C reads tonesta®. Apparently only B has the
adopted reading.

122 For the compound arghadhiipana, cf. arghadhiipa at NiP 786¢. The two elements occur also
in 36.8.3 above, which likewise deals with a sorcery ritual involving an image.

123 This name is applied to a variety of botanical species (for an overview, see MEULENBELD
1974: 586). Among thorny candidates, we may mention Randia spinosa Poir. syn. (The
Wealth of India: Raw Materials, vol. VIII [New Delhi 1969], pp. 360ft.) or, perhaps more
likely in our context, a species of the Datura genus (The Wealth of India: Raw Materials,
vol. III [New Delhi 1952], p. 14: “A genus of poisonous herbs, shrubs or small trees”) such
as the thorn-apple, Datura stramonium Linn. syn.

124 Our B, and P, actually read milakstran, the emendation proposed by the editors (all their
mss. and our B, mitlaksira, except B mitlaksiram). We are at a loss to explain this ‘root-
milk’. The text is perhaps corrupt. There seems to be a connection between the instrument
used (cow’s horn) and the object of the act (something to do with milk, also a product of
the cow). Some parallelism with 36.10.3 may underlie the text, but this is irrecoverable in
its current, seemingly corrupt (incomplete?) state. The presence of the particle tu could
indicate that a method of pacification (santi) is described: note that milk is prescribed in
pacification rituals also elsewhere (e.g. in 36.10.3 above and 36.16.2 below). In that case the
intention of the text may rather be that one can avert (nivartanam) the effect of the ritual
with milk (ksirar).

125 This is an emendation by the editors; all the mss. read madhusarpibhyam. It is conceivable
that the AiSa i-stem is original, but note that the stem sarpis is attested in the manuscripts in
36.2.4 and 36.6.1 above.
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And with curd and honey and ghee,!?¢ with offerings of tri-
color mustard seeds'?” [or] with white ones'?® muttered over
a thousand and eight times, he should cause the enemies to
become possessed.

13.1  dadhyadyabhyaktaldjanam homad astasahasratah |
nasayet satatajvaram dvitiyadim ca diiratah |
With a thousand-and-eight-fold offering of parched grains
anointed with curd etc.,'® he will destroy constant fever,
and from afar [inimical] fellows and the like.

14.1. parijapya darbhesikam kumbhakaradivesmasu |
nyastva pakam surapanam kaivartadim vinasayet |'*°
Having muttered around the stalk of Darbha,'*' and hav-
ing placed [it] in the houses of potters and the like, he will
destroy the imbecile, the alcoholic, the fisherman and the
like.!32

15.1 aksatais tandulaih krtva pratideham susobhanam |
samsthapya dhanyarasau tam candanaguru dahayet |
balim trimadhuram dattva syat sa rasis caturgunah |
Having made a beautiful effigy with unhusked rice grains,
and having placed it in the grain heap, he should kindle san-
dal and aloe wood. Having given an oblation of the three
sweets, that heap will become fourfold.

16.1 khadiram kilakam tiksnatailaktam'® dvadasangulam |

126 Cf. our n. 80 above, under 36.7.3. See also 36.8.2-3.

127 Cf. 36.18.1 below, and, e.g., VDhP 2.110.30d, where sarsapatrayam, presumably also denot-
ing mustard seeds of three colors, is prescribed for Sarrunasa.

128 Cf. 36.8.3 above. We find the juxtaposition of the instruction to use tricolor mustard seeds
with that to use white ones rather difficult to make sense of (and to construe syntactically).

129 See the preceding verse, and also n. 80 above, under 36.7.3.

130 We have made two small emendations. The edition reads surapakam kaivartadi (also the
reading of our additional mss.).

131 Cf. 36.6.2 above.

132 Qur interpretation of this verse is problematic. It remains baffling that pada b speaks of pot-
ters and the like, while these potters do not recur as victims in the second half-verse, unless
all potters are imbeciles or drunkards.

133 Thus our emendation for ed., mss. ttksnam tailaktam. Cf. 36.30.1 below, and, e.g., NiGu f. 98"
1L 1, 5, 6 etc. for the use of mustard oil to anoint (tiksnatailenabhyajya) a kilaka to be dug
(nikhanayet) in the ground for magical purposes. The metrical incongruity of a compound
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parijaptam gramamadhye nikhanet sadya udvaset'* |

He should erect in the middle of the village a pole of Kha-
dira wood of twelve arigulas’ [height]'*> smeared over with
mustard oil, and muttered around — he should take off im-
mediately.

16.2 mahapatakadosena grami nirdhanatam vrajet |
ksirena kilakasnanat kuryat tustas tu Santikam |
The villager will become stripped of wealth because of the
fault of a great crime.*® When he (the performer) is satis-
fied [by the attainment of his aim], he should perform the
pacificatory [rite]'*” by bathing the pole with milk.

16.3  ksirasyastasahasram ca juhuyat tadanantaram |
And he should offer with a thousand and eight [offerings] of
milk immediately thereafter.

17.1  kalayamatram'® gutikam tannamna gavyamamsatah |
mahapatakasambandhdaj jayate ’sya dhanaksayah |l
[He should make] from cow’s flesh a pea-sized pill accom-
panied by [intoning] his (the enemy’s) name. Because of his

straddling the pada-boundary is no impediment (cf. our n. 67 to 36.6.2). For our interpreta-
tion of tiksnataila as ‘mustard oil’ we are indebted to Shingo Einoo, who drew our atten-
tion to a number of passages from ritual literature where we find sarsapataila (or sarsapa
taila) in black magic contexts similar to the present one, which suggests that tiksnataila is
synonymous with sarsapataila. Cf. e.g. RVidh 3.[18.]93cd, and especially 3.[19.]101-102
tena pratikrtim kuryat tam dhyatva manasa striyam | aktam sarsapatailena juhuyad angasas
ca tam || “With that [substance] one must prepare an image after visualising that woman in
one’s mind and offer, member by member, that [image] anointed with mustard-oil’ (transl.
BHAT).

134 Thus also our B,P,; B, reads sarvamudvaset, cf. T sarva udvaset; no other variants are re-
ported in the apparatus.

135 Cf. MicHAELS 1978: 156f. on the technical meaning of arigula.

136 Alternative translation: ‘... as if because of having committed a great crime’.

137 Note use of milk for pacification also in 36.10.3. Cf. our note 119 ad loc.

138 The edition reads kaldpa®, while variants kalava®(A ,CTUV) and kaldca®(B) are relegated
to the apparatus; our B, P, also read kalava®; B, kalava®corrected to kalapa®. None of these
possibilities seems to yield any good sense. In the Susrutasamhita (Cikitsasthana 35.3, 35.5,
40.3, and Uttarasthana 44.24), we find the compound kalayamatra, and on this basis we
emend our text. In the prose passage (?) following Tantrasadbhava 23.255 in DYCZKOWSKT'S
edition (see n. 12), we do find kalapamatra, but we assume this to be in need of correction
as well.
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connection with [this] great sin,'** his (the enemy’s) loss of
wealth is brought about.

18.1 trivarnasarsapair homat saha trimadhurena tu |
sampadyate sutas tasya medhavi Srutadharakah |
taddhomat ke cid icchanti unmattatvam na samsayah |
Because of the offering with tricolor mustard seeds together
with the three sweets,'* a son is born to him, intelligent
and with sound memory. Some, no doubt, seek [to induce]
insanity from the offering of those [substances].

19.1 tila darva trimadhuram homato vyadhinigraham |
tandulapraksepas ca'*! |
Sesame seeds, Duirva-stalks and the three sweets [when
used] for an offering, as also the scattering of rice grains,
[bring about] the suppression of disease.

20.1 tryaktodumbarasamidho dogdhridhenvastakapradah'** |
ekaham bhaiksabhug bhiitva masastakayutasya va l
Fuel-sticks of Udumbara [wood] anointed with the three
[sweets] yield a group of eight milk-giving cows, if he has
lived on alms for one day, or if he has been banished (?) for
eight months.!*

21.1 tpradet santam'* bilvavrksam milasakhdasamanvitam |
krsnastamyam caturdasyam sayam hutva tu rukmabhak |
But having offered ... the auspicious Bilva tree with roots
and branches on the evening of the eighth of the dark half

139 The great sin apparently is the use of a cow’s flesh.

140 Cf. 36.12.1.

141 The last pada of this incomplete (?) verse is hypometrical.

142As is clear from their remark on p. 222 that “[t]he text is mutilated”, the editors have not
understood the verse. We do not claim to have done so with any certainty, but printing the
words which make up pada b as one compound, rather than the separate words which the
edition gives, does seem to allow interpretation.

143The editors observe (p.233) that “[t]here is probably a lacuna after this khandika”.
In any case, the text as it stands seems highly doubtful. We have considered emending
masastakayutas ca va.

144In the light of 36.2.4 above (with our note 42), we consider it most likely that the editors’
pradesantam contains rather an as yet obscure (corrupt?) prade, and the adjective santam.
Possible emendations: prante; pratar; proktam; praiicam; praptam; ddau (cf. our emenda-
tion in 36.5.3, and ddau in 36.2.3).
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[of a lunar month] [or] on the fourteenth, he [becomes] en-
joyer of gold.'

22.1 samidham vaitasinam tu agnav arkendhandhute |
ahoratrikahomat syat parjanyo bahuvarsadah |
laksatrayam bhaiksaharo japtva karmaitad arabhet 1146
When in a fire kindled with wood of the Arka-plant an of-
fering has been made [with oblations] of fuel-sticks of the
Vetasa-reed, there will, from daily and nocturnal offering,
result a rainfall giving plentiful precipitation. Eating [only]
alms, he should mutter [the mantra?] three lakh-fold, and
commence this ritual.'¥’

23.1 dugdhaktan sarsapan hutva tasmad bhasma mukhe ksipet |
sarvesu vyavaharesu sa bhavaty apardjitah |
Having offered milk-anointed mustard seeds, he should
place the ash from that in the mouth:'*® in all affairs he be-
comes undefeated.

145For the use of Bilva to obtain gold, cf. e.g. AVPari§ 31.6.4d bilvaih prapnoti kancanam.

146A1] mss. here support the editors’ reading arkendhanaddhute. However, this verse re-occurs
further on in the same corpus, as AVPari§ 65.3.3 (although not in the mss. BCTRoth, see
p. 427 of the edition), where the mss. point to the superior reading arkendhanahute (dou-
ble sandhi for arkendhana ahute) we also adopt here. On the expression arkendhana, see
AVPari$ 35.1.7 arkendhandagnim prajvalya quoted in n. 64: the commentary on that passage
quoted by Macoun 1889: 25 (ravikasthena prajvalya) agrees with the one by Raghavabhatta
on SarTT 8.24d (arkagnav arkakasthasamiddhe "gnav ity arthah), to which Harunaga Isaa-
cson kindly referred us. Cf. on the rest of the verse RVidh 2.[17.]91 niraharah khinnavasa
acirena pravarsati | hutvayutam vaitasinam ksiraktanam hutasane Il ‘[ A person who is desir-
ous of rain should employ the hymn beginning with Accha vada [RV. 5.83]—]while he fasts
and wears wet cloths. It will soon rain. Having offered ten thousand fuel-sticks of rattan
smeared with milk into the fire, [one obtains ample rain ...]" (transl. BHAT).

147 Although the RVidh passage just quoted does make a connection between rain-magic and
fasting, the link between padas a—d on the one hand, and e—f on the other, seems question-
able. Ought the last line, which announces a ritual, to be joined with 23.1 (against the indica-
tions of the mss.)? Or is some portion of text missing?

148 Cf. NiGu f. 80" 1. 1 and 112" 1. 5, where svetasarsapabhasman is used respectively in rites of
utsarana and atrmaraksa. In the latter case one is said to become unobstructed ([a]pratihata).
We assume that the practitioner here should place the ash in his own mouth, because mukhe
+ ¥ ksip normally seems to have this sense: cf. e.g. the prose passage after Tantrasadbhava
20.159 (ed. Dvyczkowskl, see n. 12) ... gudikam karayet| sahasrabhimantritam mukhe
ksipyadresyo bhavati| ‘He should make (or cause to make?) a ... pill. After reciting over
it a thousand times, and placing it in his mouth, he becomes invisible’ (a passage to be
compared with Tantrasadbhava 21.75 mukhe praksipate yavat tavad adresyatam vrajet |
Janapriyas ca bhavate vyomacari mahabalah ll, which makes very clear that no enemy’s
mouth is involved).
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24.1 Sastram japtam upaddya rane grasto na jiyate |
khanakhanayeti mantrah piurvasevartha ucyate |
Having taken up a sword [over] which [a mantra] has been
muttered, he is not conquered when engaged in battle. The
mantra ‘khanakhanaya’'® is taught for the purpose of pre-
liminary service.'>

24.2  uttarasya visesad va cedanim ata uttaram |
khadiratryaktasamidham pirvaseva sahasratah |
atasisamidham evam medhavi vidusam prabhuh |
Or,'! by contrast with the subsequent [service?],'”? now
from here on further, the preliminary service is [to be under-
stood as] thousand-fold [use] of Khadira fuel-sticks which
have been anointed with the three [sweets]. Thus, [through
the use] of flax fuel-sticks [he becomes] an intelligent lord
of sages.

25.1 gocarmamatram sthandilam gomayenopalepayet |
tatragnim trikapalesu jvalayitva pranamya ca
He should smear a piece of ground of the size of a cow’s
hide'>* with cow-dung, stoke fire there on three sherds/
skulls'>* and pay reverence.

25.2  Sirasa vanarenatha mukhavadyam tu karayet |
yatra tac chrityate tatra agacchanti varastriyah |

149 The mantra referred to was given above, as 36.9.17. Cf. our introduction, p. 7.

150 For pirvaseva (= purascarana), a preliminary rite during which a mantra is recited a great
number of times to ensure the ritual’s success, cf. GoubpriaaN 1978: 84 and SANDERSON 2002:
13,n. 11

151 We agree with the editors’ suggestion (p. 233) that the particle ca has been inserted here
rather for metrical purposes (as hiatus-breaker, cf. Torzsok 1999: xxxiv), than to effect
coordination.

152 Qur interpretation of this part of the verse is no more than a guess. One might specu-
late that the typically Atharvavedic ritual structure with a pirvatantra and an uttaratantra
(cf. CarLanp 1900: VI-VII) has resulted in the concept of an uttaraseva, next to the well-
established piirvaseva.

153 The first half of this verse is a variant of the beginning of AVPari§ 40.2.1 (gocarmamatram
sthandilam upalipya gomayenollikhyabhyuksyagne prehity agnim praniya), for which we re-
fer to our notes in BisscHop & GrirriTHs 2003: 328f.

154 We know of no parallel for the stoking of fire in three kapalas.



34 | Peter Bisschop & Arlo Griffiths

Then he should make the mouth-music'> with his monkey-
like face.'”® Where that is heard, there choice women ar-
rive,

25.3  damstraghantaninadas tu jvalamukhabhayanakah |
yat tvam kamayase putra tat sarvam dadmahe vayam |
with roars coming from their bell-like fangs, inspiring fear
with their flaming mouths. “We give all that you desire, O

ER)

son -,

25.4  iti bruvatyah sarvas ta yatra homah krto bhavet |
tadbhasmana tu samsprsto mangalyam sa prayasyati I'>7
is what they all say, when an offering is performed. Smeared
with the ash of that [offering], he proceeds to prosperity.

155 The ‘mouth-music’ is included among such acts of worship as hudukkara, dance, song
and attahasa — reminiscent of Pasupatasiitra 1.8 — in NiMu f. 5 1. 4 krtvasau ganatam
yati tantrivadyasya vadakah | hudukkarasya nyrtyasya mukhavadyattahasayoh | ‘Having
performed [this ...], that performer of lute music, of the sound HUDUK, of the dance, of
the mouth-music and loud laughter, proceeds to the status of Gana’. Cf. also TVK p. 64,
1. 12-13 gandhadhiipanamaskarair mukhavadyais ca sarvasah | yo mam arcayate tatra tasya
tusyamy aham sada |l ‘He who totally worships me there with fragrances, with incense, with
obeisance, and with mouth-music, always makes me satisfied’ and TVK p. 82, 1l. 15-18
ksirena madhuna caiva toyena saha sarpisa | tarpayanti param lingam arcayanti devam
Subham | hudumkaranamaskarair (read hudukkara®) nrtyagitais tathaiva ca | mukhavadyair
anekais ca stotramantrais tathaiva ca | ‘“With milk and with honey, with water and butter
they satiate the supreme linga; they worship the auspicious god with the Hupuk sound and
with obeisance, as well as with dances and songs, with much mouth-music, as well as with
laudatory mantras’. In Carakasamhita, Cikitsasthana 9.20 mukhavadya is included among
the characteristics of one who is possessed by a Gandharva. It remains unclear what kind
of music precisely is intended, but cf. Ksemaraja’s description (ad SvacchT 2.182) of the
process leading to the production of the mukhavadya: bhaktivaivasyonmisannadamarsamayo
dhvanir mukhavadyaparaparyayo huddunkarah (read huddukkarah) ‘The HupDUK-sound,
which is also called ‘mouth-music’, is the sound, consisting of the representation of subtle
sound originating from lack of self-control due to devotion’.

156 Without, unfortunately, being able to draw any certain conclusions, we compared this stanza
with the partly incomprehensible passage AVPari§ 40.1.14 vanaram te mukham raudram
anindyam Subham pasum evajananevajanakam ghoram jivam jatyam eva rukmam dadamity
ekavasa vivasa va viragani vastrani dadita ll, in our study of the Pasupatavrata (BisscHop &
GrirrFiTHS 2003: 328 n. 66).

157 The edition reads samsprstas chagalyah suprabhavatah. This contains a small emendation,
for the reading samsprstah found in ABCDTUYV (thus also our B,P,); E reads samtustah;
our B, samsprsta. Note the wrong sandhi with visarga before ch. Moreover, we cannot make
sense of any ‘she-goats’ (chagalyah) in this context. We present our bold conjecture with all
due reservations, but point out that the reading suprabhavatah may have arisen under the
influence of suprabhatam in 36.26.2d.
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26.1 laksajapottaram gatva nadim udadhigaminim |
valukasthandile lingam tanmayam tajjasadmani |
After a lakh-fold muttering, he goes to a river draining in
the ocean, [and erects] a linga on a sandy piece of ground,
made of that [sand] in a seat produced out of that.

26.2 padmastasatam ahrtya pijayitva vidhanatah |
udake nabhimatre ca suprabhatam punar japet |
Having procured a hundred and eight lotuses, and having
performed worship according to the rules, in water reach-
ing up to the navel, he should mutter once again [over the
lotuses] beautifully illuminated by the dawn.

26.3 tato mandaliko'® raja dinaranam' gavam satam |
pranamya Sraddhaya tasmai dadyad uddhara mam iti |
Then, the local king will pay reverence and give him a hun-
dred dinars and cattle, [saying] devotedly: “Save me!”.1%

27.1 laksajapad'® abadhyas tu pasinam damstrisynginam |
itaresam pasinam tu laksatritayavardhanam'®* |

158 The editors’ emendation mandaliko is found as such in our P,. Their mss. read mamdaliko
(BCETUYV, thus also our B,B,) and mamdalako (AD).

159 The occurrence of the loan-word dindra in this PariSista has been considered relevant for
the dating of this text, and, by extension, of the entire corpus (see Mobpak 1993: 471), but
the problem was always how a text corpus presumed to be ‘Vedic’ could be so late as the
second century aD (believed by some early scholars to have been the period of the introduc-
tion of this coinage into India), while we have no qualms in dating this Pari§ista perhaps as
much as a millennium later. With our wording (BisscHop & GrirriTHs 2003: 323), we have
misrepresented Mobak’s arguments, and our reference to dinara as “late word” might have
to be rectified (see KerrH 1907 and 1915). But neither Mopak’s reference to Mahabhdasya
4.1.19 nor the one to Apastambasrautasiitra 23.11.2 can be verified, in the available editions,
as old attestations. In his review of the BoLLING & vOoN NEGELEIN edition, KerrH (1912: 769,
n. 1) suggests that the term mandalika is relevant as well: “It is noteworthy that in xxxvi,
26. 3, the term mandaliko raja is found, a clear sign of lateness; mandalika occurs also in
Ixxi ¢, 31. 4.” We cannot follow him in this matter: the term is already attested at, e.g., Mbh
9.23.29b and BrhatS 4.15¢c, 46.11d, 48.47c, 68.23a. Again, this is not to say that our PariSista
must be as old as the Mahabharata or Brhatsamhita.

160 The editors (p. 223) characterize the ritual described in this section as aiming “[t]o force a
neighboring king to seek the priestly services of the performer.” Cf. also GoupriaaN 1978:
306f.

161 We adopt this emendation suggested by Harunaga Isaacson. The edition’s reading laksajapad
(found in all mss.) contains a serious metrical fault: two short syllables in the second and
third position (cf., however, n. 67). Cf. laksajapa also in 26.1.

162 Thus thereading of the edition (and our B,). However, the editors’ Breads laksatritayavarttanat,
while our B /P, read °varttanam/°vartanam, and agree in this with the editors’ TV. The B
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28.1

29.1

30.1

From the lakh-fold muttering [of the mantras 9.21-22 (?7)]
he [becomes] one who cannot be pained by animals with
fangs or horns. But of other animals an increase by three
lakhs [results].

samjaptasivanirmalyadanad unmattatam vrajet |

Samdya candanam dadyat trih svetam'mantrasamskrtam |
By the gift of a garland that has been worn by Siva and has
been muttered over, [his enemy] will become insane. For
pacification he should give white sandal-wood which has
been thrice (?) prepared with the mantra [9.23 (?)]

samddhinanumantritam'** gosrngam arimandire |

nikhatam sadya evainam mandiram paridipayet |

The cow’s horn which has been consecrated in meditation
and deposited in the enemy’s palace will immediately cause
conflagration of that palace.

tiksnatailam katu proktam darvi gramasruvas tathd |

trimadhuram tv atra vijiieyam'® madhusarpistilatmakam'® |
[Use of] strong scented mustard oil'¢’ is advised, as also
[of] a ladle and a common spoon; but here the three sweets

reading could be translated as follows: ‘but from the performance of three lakhs [he be-

comes one who cannot be pained] by other animals [either]’.

163 The edition reads trisv etam, with all mss. (including our B B,) except B trisvetan and our
P, tisvetam, and the editors’ remark (p. 233) seems to mean they suggest that “possibly
triSvetam” is to be read. While the compound trisveta is well known from various kinds
of texts to denote a spike of the porcupine, this does not seem to yield any sense here.
‘White’ (sveta) sandal-wood is attested, e.g., at NiGu f. 85" 1. 6; 100" 1. 2 and Bhrgusamhita,
Prakirnadhikara 8.48d. The latter text also contains the turn of phrase trissamskrto laukiko
gnir mathitagnisamo bhavét ‘Having been prepared triply, the common fire will become

equal to the churned fire’: with some reservations, we introduce #rik into our text.

164 The pada, as it stands, is entirely iambic; this infringement upon metrical rules adds to our
impression that the text may be corrupt. Or does the word samadhi have a different meaning

here?

165 Note that this pada, as edited, is hypermetrical. Omitting vi and reading jiieyam does not
solve the problem: the fifth syllable is long as well. Perhaps one ought to read trimadhuram

tu vijiieyam?

166 As in 36.12.1 above, one could consider adopting the i-stem sarpi; it is found in all mss.

(including our B B,P,) except the edition’s B. Cf. however our n. 125 on that verse.
167 Cf. 36.16.1 above, and KubjMT 25.228b katutailam tu tiksnakam.
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should be understood to consist in honey, ghee and sesa-
me.168

30.2  sammukham manasam dhyayaii chubham karma prayojayet |
vimukham bhafijanadau tu narah karmani siddhibhak |
Concentrating in his mind, he should perform an auspi-
cious rite facing straight at [the object], but in a rite such
as routing [the enemy], a man obtains success with his head
averted [away from it].!®

30.3 astottaras trisahasro homo hasya prakirtitah |
kilakastradi yac canyat tat sahasrabhimantritam |
For him an offering with three thousand and eight [mantras/
oblations?] is praised, and whatever other [material] such
as pole or weapon [is used], over that he should perform the
incantation a thousand times.

168 This verse gives a redefinition of the ‘three sweets’, cf. n. 80 under 36.7.3 above. According
to a suggestion of Shingo Einoo, this whole verse would consist of definitions, which would
mean it has to be translated as follows: ‘With tiksnataila, the strong scented one (i.e. mus-
tard oil) is intended, and the darvi is the common spoon, while the three sweet should here
be understood ... . This seems convincing, i.a. because katutaila is used in the same corpus
(at AVPari$ 26.4.2, 351.10), and presumably in the same meaning. But the problem remains
that no darvi has in fact been mentioned in the preceding instructions, and that trimadhura
quite clearly seemed to be differently defined in its earlier occurrences.

169 GoupriaaN (1978: 227) interprets this verse as prescribing “that during an abhicara rite one
should meditate, contrary to the usual ritual practice, on the deity as turning his back to the
performer.” We do not have the impression that any deity comes into play here.
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ABBREVIATIONS

AbhS Abhijiianasakuntala, ed. AcHARYA 1958

AgnP Agnipurana, ed. UPADHYAYA 1966

AK Amarakosa, ed. RAMANATHAN 1971-83

AV(P) Atharvavedasamhita (Paippalada), ed. BHATTACHARYA 1997

AV(S) Atharvavedasambhita (Saunaka), ed. Visuva Banpru 1960
AVBSA Atharvavediyabrhatsarvanukramanika, ed. Visuva BanpHu 1966
AVParis Atharvavedaparisista, ed. BOLLING & voN NEGELEIN 1909-10
BaudhDhS Baudhayanadharmasitra, ed. OLIVELLE 2000

BrhatS Brhatsamhita, ed. Kern 1865

BrP Brahmapurana, ed. SCHREINER & SOHNEN 1987-89

GdPpP Garudapurana, ed. BHATTACHARYA 1964

HC Harsacarita, ed. KaNE 1965

JaimGS Jaiminiyagrhyasitra, ed. CALAND 1922

KausS Kausikasiitra, ed. BLooMFIELD 1890

KubjMT  Kubjikamatatantra, ed. GOUDRIAAN & SCHOTERMAN 1988
LiP Lingapurana, ed. SHASTRI 1980

Manu§m Manusmrti, ed. OLIVELLE 2005
MatPA Matangaparamesvaragama, ed. BHATT 1977

MBh Mahabharata, ed. SURTHANKAR et. al. 1927-59

MMP Maharthamarijariparimala, ed. Dvivepa 1972

NeT(U) Netratantra(-Uddyota), ed. SHASTRI 1929-39

NiGu Nisvasaguhya, ed. GoopALL *2005

NiMu Nisvasamukha, ed. GoobALL *2005

PW Petersburger Worterbuch, BOHTLINGK & RoTH 1855-75
RV Rgveda, ed. AUFRECHT 1877

1§Vidh Rgvidhana, ed. (& transl.) BHAT 1987
SarTT Saradatilakatantra, ed. AVALON 1933

SiP Sivapurdna, ed. KrRsNaDAsA 1954

SiSuVi Sivasiitravimarsini, ed. CHATTERJ 1911

SP, Skandapurana 34.1-61; 55-59; 62.1-63; 63-64; 66-69, ed.
Yokocar 2004

SuS Susrutasamhita, ed. JIBANANDAVIDYASAGARA 1889

SvacchT(U) Svacchandatantra(-Uddyota), ed. SHASTRI 1921-35

SvSuaS Svayambhuvasiitrasamgraha, ed. SASTRI 1937

SVidhB Samavidhanabrahmana, ed. BURNELL 1873

TAK Tantrikabhidhanakosa, see BRUNNER, OBERHAMMER & PADOUX

TAVi Tantralokaviveka, ed. SHASTRT 1918-38

TS Taittirtyasamhita, ed. WEBER 1871-72
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TSa Tantrasara, ed. SHASTRT 1918

TVK Tirthavivecanakanda of the Krtyakalpataru, ed. AtYANGAR 1942

VadhSS  Vadhilasrautasitra, ed. CHAUBEY 1993

VaP Vayupurana, ed. KRsNADAsA 1983

VDhP Visnudharmottarapurana, ed. KRSNADAsA 1912

vVmT Vinasikhatantra, ed. GOUDRIAAN 1985
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