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Abstract: This article deals with the war magic as described in Sanskrit Saiva tantric texts writ-
ten between the 5th and the 12th Century A.D. This period marks a shift from the invocation of
Aghora/Bhairava as the main war-helping god to the rituals invoking terrible goddesses, matrkas, yo-
ginis. At the same time, tantric religious specialists were invited to exchange their magical knowledge
for kings’ patronage in such contexts as war, drought, epidemics and such. The original presuppo-
sition was that the rituals related to war shall be most violent and transgressive in the texts of the
tantric initiated, compared to the Saiva puranas written for broader public, and that of the “mixed”
literature (that is one written by the initiated for the kings). However, this was contradicted by the
text-based evidence, and it is the “mixed” literature that proposes the most violent rituals, while the
whole subject of war happened to be of minor importance in the tantric literature. The war-prayogas
were included to attract attention of the kings, but the aim of that was for the internal ritual use. The
explanation of this contradiction is based on the fact that somewhere between the 10th and the 12th
century, the tantric specialists working for the kings actually duped them into performing violent
war-magic rituals, while the real intent of those procedures is actually calling the yoginis in order to
achieve a higher state in religious practice for the initiated himself. The article includes the materials
from the Jayadrathayamala and the Satsahasrasamhita edited and translated for the first time.

Keywords: war; magic; tantra; Vidyapitha; goddess; yoginis; trangression

1. Introduction

The question of magical procedures in the context of war cannot boast of a rich
bibliography. The studies fall into a limited number of directions, among which we could
mention the studies of the Mahabharata war, the rise of warrior-Goddess (Sarkar 2017;
Yokochi 2004); or an overview of general military techniques (Ramachandra Dikshitar 1944;
Thapliyal 2021); however, all of them mention war-magic only occasionally, and mostly in
reference to the Arthasastra, written by Kautilya in 3rd—2nd Century B.C. (Olivelle 2013).
The text mentions Atharvavedic magic, but also aindrajala (Olivelle 2013)!, or “the net of
Indra”. The main purpose of war magic is the creation of various illusions, i.e., tricks
to frighten or disorient the enemy. Later on, the forms of Siva, especially Aghora, were
invoked to help in battle, the function of war magic shifting from producing illusion for the
enemies to securing divine intervention by means of magical procedures”.

The aim of the present article is to provide an overview of such magical procedures
as described in Sanskrit Saiva tantric texts written between the 5th and the 12th Century
A. D., concentrating in particular on the Sakta texts dated between the 10th and the 12th.
This later period is marked by a definite shift from the invocation of Aghora/Bhairava as
the main war-helping male Saiva divinity to the invocations of terrible goddesses, matrkds,
yoginis, etc. This evolution also provokes shift from milder lacto-vegetarian rituals to the
ritual acts done in terrifying places with offerings of flesh and blood (Sanderson 1995,
p- 23). These female entities are called only at the time of the utmost distress, and usually
the procedures are governed by a separate set of religious laws (dpad-dharma) (Serbaeva
2006)%, allowing and prescribing transgressive features, considered forbidden at times of
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peace and prosperity. During the same period, tantric religious specialists*, especially
those dealing with difficult problems such as drought, war, epidemics, began to receive
patronage from the kings. This can be clearly seen from the materials presented in the
Agni- and Linga-puranas (Serbaeva 2006)°. The shift towards goddess worship happened
within the texts of the initiated in ritual context much earlier than in those written for the
general public, probably as early as the 6th—7th century. This fact has thus already led to
the radicalisation of the rituals of the initiated. Some glimpses of this major change in the
religious fashion has also reached the texts of the noninitiated, namely the Saiva puranas,
where the warrior goddesses are integrated into the narrative context.

However, during the period between the 10th and the 12th century, a body of “com-
posite” literature emerges, mixing together the interests of the kings in war and of the
ritual needs of the tantric specialists. This composite literature, written by the initiated but
promising victory to kings in battle provided that they engage in those rituals suggested by
the initiated, shall constitute the core material of this article. We will find here the puranas
integrating the tantric prayoga materials on massive scale and the tantras posing as manuals
for the kings and their religious specialists.

If we tried to imagine the possible development of the ritual practices, we would see
during this period three independent, but clearly rising tendencies towards the radicalisa-
tion of the rituals.

First of all, there is a general evolution from the worship of male gods towards the
worship of goddesses and the embracing of transgression in the ritual practices. This was
outlined by Alexis Sanderson who even suggested that a ladder from 1 to 5 could be used
for dating of the texts (Sanderson 1995)°. Secondly, the close relationship between the
kings and the priests related to the above Goddess-traditions, the initiated now receiving
patronage. This means that those priests who regularly practiced nonvegetarian offerings
and performing sacrifices were more likely to suggest to the kings in difficult war situations
some form of the same; and finally, the application of different laws and procedures in case
of the apad-dharma, of which war would be the epitome in the context of the literature for
the noninitiated.

Besides this implied tendency towards the radicalisation of the rituals, the reader
should be aware of the polarity between the culturally accepted practices prescribed in
the puranic texts meant for a large part of population on the one hand, and secret tantric
tradition, invoking various demon-like beings and performing human sacrifices, on the
other. The “composite” literature mentioned above is thus contradictory and is difficult to
inscribe into either “pure” initiated or “pure lay” context.

We can preliminarily suggest that the more tantric and goddess-oriented the source
is, the more bloody and transgressive the rituals would normally be, especially in the war
context. The aim of this article is to verify the validity of this presupposition. We shall also
try to answer the question if the passages dealing with the invocation of the goddesses
were introduced for the purpose of helping the kings to win battles in exchange for their
patronage, or if there were more grim and purely tantric reasons.

2. Sources and Methods

We shall look at the war-oriented prayoga passages in Sanskrit medieval Saiva texts
only’, and the scope of the overview will cover a period from about the 5th-6th to the 12th
century. As for the tantric sources®, these are all linked texts, constituting some sort of line of
transmission that can be traced based upon citations: the Nisvasatattvasamhita (NTS, around
the 5th century) (Goodall and Bisschop 2009) influenced the Svacchandabhairavatantra (SVT,
around 7th century) (Kaul 1921-1935); which, in its turn, was partly incorporated into
the Tantrasadbhavatantra (TST, 8th century) (Dyczkowski 2005), which, finally, shares a
lot of material with the Kubjikamatatantra (KMT, probably around 9th) (Goudriaan and
Schoterman 1988). The latter influenced some vidyi codes and was mentioned in the
Jayadrathayamala (JY, 10th century) (Serbaeva and Serbaev 2022).
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As for the texts of the noninitiated, i.e., the Saiva puranas written for the larger public,
these do not constitute a clear line of transmission, as we have seen in the case of the
tantras, and their dates remain rather approximate and based on the presence of the
tantric elements (Serbaeva 2009). We could mention a roughly 5th century Vayupurana
(VP) (Tagare 1987-1988), a dated around the 6th century Devi- (DP) (likely a later date,
probably 9th, see further) (Kumara and Misra 1976), and the Ur-Skandapurana (USP, 6th
to 8th) (Bhattarai 1988), the 7th—8th century Markandeyapurana (MAP) (Joshi and Pargiter
2004), closely followed by around 9th or later century Matsya (MP) (Apate 1907), and the
Kirmapuranas (KP) (Gupta 1971).

A number of texts do not fit into these two clear-cut categories, and these are included
into a “mixed” category, standing halfway between the puranas and the tantras, mostly
constituted by tantric encyclopaedias written by the initiated for the kings, precisely
to incite them to invest into magical rituals promising help in war. It is necessary to
mention here the Netratantra (NT) (Kaul 1926-1939), dated by A. Sanderson to the 8th—
mid-9th century (Sanderson 2004b)”. We could include here as well an undatable (since
as of yet unstudied) body of the war-divination manuals, many of which bear the title
Yuddhajayarnava (YJA) (Serbaeva 2018), and some of which include the war prayogas. Here
also comes Narapatijayacaryasvarodaya (NJS) (Misra 2016), incorporating in chapter 3 some
of the Brahmayamala materials (see further under NJS). We should place into this “mixed”
category the composite, tantra-influenced puranas, i.e., the 2nd part of the Lingapurana
(LP.2, post-10th century) (Bhattacaryya 1885; Shastri 1980), and the Agnipurana (AP, late
12th—13th century) (Upadhyaya 1966). Both texts incorporate the Kubjika-materials, and
while for the Linigapurana it could still be the Kubjikamatatantra (Goudriaan and Schoterman
1988), the Agnipurana could not have appeared before the Satsihasrasamhita (SSS) (Serbaeva
2012b). For example AP includes the list of 64 yoginis that SSS externalises and adds to KMT
internal yogic structures, and, following SSS, it calls them forth in the context of war'’.

We shall, after a brief overview of the mentioned sources, concentrate only on those
texts that call goddesses and female beings as the main agents helping in war. Having
located such passages, we shall evaluate the degree of transgressivity of the rituals re-
quired to call them forth. Thus, we shall start with the texts that we expect to be milder
and move towards the core of the transgressive and almost exclusively goddess-oriented
Jayadrathayamala and Satsahasrasamhitd. The question that will be attempt to answer is
whether the war-oriented prayogas were more goddess-oriented and more transgressive
rituals as we move through the texts in time. Would the texts of the initiated feature more
terrible and transgressive procedures?

For each addressed passage we set a degree of “transgressivity”, that is, lacto-vegetarian
offerings with mantras is level “1”; animal sacrifices and nonvegetarian offerings would
constitute level “2”, and the rituals requiring human sacrifices and use of human body-
constituents as “3”. We shall apply this scale to the whole text and to the war passages
separately. Another “measurable” aspect is the part of the war-oriented prayogas within
the whole text: are we talking about random passages, complete chapters dedicated to war
magic, or the totality of the text dedicated to resolving the war issues of the kings by magic
rituals? Particular attention shall be paid on the probable authorship and the intentions of
war-related magical procedures.

3. Results: The Overview of the Three Groups of Sources

We begin with a brief overview of the (1) tantric line, that will culminate in the JY, two
chapters of which shall be presented here for the first time, then (2) the puranic line, and (3),
we conclude with the “mixed” literature, also featuring previously unpublished materials.
See Figure 1.
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Figure 1. Relative chronology of the three lines: tantric (up), puranic (down), and mixed (middle).

3.1. The Tantric Line
3.1.1. The Nisvasatattvasamhita (NTS)

The war-related magical procedures are known from the earliest strata of the saiva
tantric texts. As an example, we could cite the Nisvasatattvasamhita, where in book 5
(Nisvasaguhya), chapter 14, in a prose passage, one can find an outline of war-related
magical rituals. The text prescribes to make a knot on the rope that would represent a
particular aspect of the deity, here, the Southern face of Siva, that is Aghora, over which the
mantras are recited 1008 times:

Having grasped the rope dyed in five colours, he should make a knot on it, having
recited 1008 times the mantras [over it] near the Southern Face of God. If it is
placed in one’s own hand, or that of another, one will become uncontrollable to
various dangers. He will be invincible and impossible to overcome in gambling,
conversation, battle, or worldly affairs [refers to business or court]. (Goodall and
Bisschop 2009)!!

A similar practice related this time to the Vamadeva aspect of Siva are described in
the same chapter: “He should recite the mantras in battle over man armed with weapon
and armour, he will become unconquerable everywhere.” (Goodall and Bisschop 2009)'2.

The level of transgressivity of the passage here is “1”, the text in general registers
also as a “1”, but has some passages of the level “2” and even tending towards “3”. For
example, the use of one’s own blood to kill the enemy (Goodall and Bisschop 2009)'3, the
ritual invocation of the terrible feminine figure as if coming from the Goddess-oriented
tantric traditions, called “Time” (Goodall and Bisschop 2009)'*. There is even a case of use
of human skull for invisibility practice:

Then he should enter cremation ground, grasp a skull [...] he should recite
1008 times mantras over it placing it towards the Southern face of God [i.e.,
Aghora], if he smears his own eyes, he will become invisible. (Goodall and
Bisschop 2009)1°

Finally, it is necessary to metion the homa with cow flesh (Goodall and Bisschop 2009)'°.
The war material, nevertheless, constitutes a minor part of the whole. The aim of the
text in general is rather religion with an after-death liberation.

3.1.2. The Brahmayamala (BY)

This text, one of the rare survivors of the Yamala-class of Vidyapitha tantras, is being
edited and translated by Shaman Hatley (Hatley 2018). Hatley dates it between 6th and 8th
century and recognises multiple layers of composition (Hatley 2018, pp. 71-75). As for the
war-related prayogas, the text is written rather for the internal tantric practice than for the
kings, and references to battles and kings are rare. A vidya called Yantrapramardini given
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in BY.17 in a form of a yantra promises victory to the king in battle as well as within his
own court:

He will not be bound by the enemy’s ways, people (such as kings and relatives).
In battle he will win without doubt as well as in gambling. In worldly affairs he
will be forever impossible to conquer, by the remembrance of the vidya, I tell you
the truth. (Hatley 2007)"”

However, the main purpose of the vidyi is definitely meeting the yogin7s and mysteri-
ously knowing the tantric procedures. War and other prayogas are secondary:

The best of sadhakas who learns the samayavidya properly becomes an initiate
who knows the pledges'®. In no time he will achieve the vision of yoginis. O
Mahadevi, by the powerful great virya, one who has heard the pledge-vidya,
becomes simultaneously endowed with the knowledge of the pledge (samaya).
(Hatley 2007)"

The BY has, however, a set of multiple repeating references to magical yantras that al-
low one to stop enemy armies (Hatley 2007)?". These references, although the BY (Picumata)
does not, to my knowledge, provide those yantras, could have given rise to some interme-
diary tantric creation that got incorporated into NJS with a reference to the BY?!. The BY
itself, however, refers to a certain Yantrarnava, “The Ocean of Yantras”, as the source of
yantra-related materials®’.

3.1.3. The Early Trika (SYM, TST)

The Siddhayogesvarimata suggests the use of Malini-mantra and the nyasa for the
purpose of victory in battle: “If he repeats the mantra in battle, he will obtain victory, no
doubt.” (Torzsok 2009)>. The passage is brief and would be considered a level “1”, the text
itself is level “3”. War-related passages are rare, and the text is almost exclusively dedicated
to the “internal” tantric practice (Torzsok 2006)%*.

The Tantrasadbhavatantra, a SYM-influenced Trika text, in chapter 20 provides, follow-
ing the NTS tradition, a variant of the Aghora-mantra which, when recited 10,000 times,
magically destroys one’s enemies. The old procedure is updated by the use of the mudra:
“[One who follows his pledge] having observed in battle the coming of the enemies, should
perform 10,000 recitations having displayed a terrible mudra. That [enemy] will die in this
very moment.” (Dyczkowski 2005)%°.

Chapter 9 and 24 provides a prediction ritual about victory or possible death in battle.
The passages are of level “1”, the text is of the level “3”, prescribing human sacrifices
and using human blood (Dyczkowski 2005; Serbaeva 2022). However, although there
are more war-related passages in TST than in SYM, these depict mainly the male-god-
oriented practices.

3.1.4. The Kubjikamatatantra (KMT)

The Tantrasadbhiava materials were incorporated into the Kubjika tradition, to the point
that the two texts share more than 20% of the KMT’s length (Serbaeva and Serbaev 2022). In
the KMT and in texts post KMT we find a very original way to destroy one’s enemies—by
feeding them to the tantric goddesses (here matrkis):

During the battle he should visualise [the deity]] in the heart of the blade of a
sword, while the enemies should be imagined as surrounded by the matrs; he
should repeat “eat, eat”. (Goudriaan and Schoterman 1988)°

The link between this feeding of the matrkas and the puranic tradition of legends of the
Great Goddess defeating demons with the help of demon-devouring and blood-drinking
matrkas is yet to be analysed in detail. If KMT itself is a rather purified and codified text
in which war prayogas are mentioned without details, the Satsahasrasamhitd, which repeats
60% of the KMT material (Serbaeva and Serbaev 2022), updates it with a multitude of
war-related prayogas, filling the old rituals with a new set of female deities: yoginis, dakinis
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and matrkas, etc. These are to destroy enemies, they possess now a new set of functions,
well beyond KMT-based kundalini arrangements. The difference between the two texts was
so pronounced that I have decided to include SSS into the “mixed” category.

3.1.5. The Jayadrathayamala (JY)

This is a very long text consisting of 4 books called satkas, and supposed to have some
24,000 slokas. We would expect it to be the most extreme when it comes to the antinomian
and transgressive character of the described rituals, because it brings together the materi-
als of some 400 plus earlier tantras, summarised and standardised in this encyclopaedia
to represent the forms of Kali, that is the aspects of the same absolute goddess. How-
ever, the primary aim of the composition is definitely the internal tantric practice, and
in its 202 surviving chapters only two are clearly dedicated to the war-related forms of
Kali. Other war prayogas appear in the lists of siddhis resulting from the mastery of major
vidyas. The two chapters and some additional materials shall be translated and commented
upon below.

The Samgramavijaya vidya from the JY.4.21 is the first chapter to be translated and
analysed here. This vidyd is to be found in the last book of the J, after a set of Krama-related
chapters. It belongs to the set of prayoga-oriented vidyas, i.e., the invocations of the forms of
Kali for a particular “practical” magical purpose. This chapter is called Samgramavijaya, i.e.,
“victory” (vijaya) in “battle” (samgrama). Interestingly, although Alexis Sanderson suggests
an independent character of the satka 1 of the JY as well as its more ancient composition?’,
the 1st satka actually mentions the Samgramavijayatantra (Serbaeva 2021)?®, and, parallel
to the other chapters, it might be possible that the whole tantra that existed at the time
of JY’s compilation was reduced to the size of a single chapter, that is J¥.4.21. This is also
confirmed by the fact that Bhairava tells the Goddess that the explanation he provides is
samyag, which can be translated as “somewhat in brief”, “in a reduced format”. Although
JY.1is a set of multiple distinguishable layers, more research is needed, but it would be
possible to preliminarily suggest that the set of chapters JY.1.35-45 is linked to the other
3 satkas in a much stronger way, and this part of JY.1 is not independent from the rest.

The chapter JY.4.21 survives in four manuscripts, all of JY itself, these have never
been edited or translated to the best of my knowledge. The three manuscripts of the
Jayadratha-yamala-mantroddhara-tippant (JYM) (Serbaeva 2012a) provide a ready-to-use vidya,
but do not repeat the whole chapter, as they would often do with some other chapters of
JY. The fact that we only have four manuscripts makes this a rather provisional edition
and translation.

As for the dates, JY.4(B) is probably a 12th century manuscript according to the
information provided by Diwakar Acharya. See the palaeographical grounds discussed in
(Serbaeva and White 2021). JY.4(A) is dated to 1626-1627 A.D., preceded by JY.4(D) dated
to 688 Samvat, that is 1567 A.D. The latest copy is probably a 19th-20th century JY.4(C) in
clear Devanagari.

As for the parallels within the JY, there are some similarities with the language of
JY.2.10-25, in particular 2.16*’. However, these are rather generic introductions into the
chapter or the marking point of raising vidyas, or again, the long comparison of the Goddess
to the “fire of universal destruction” in the dhyana-lines®.
Translation, JY.4.21:

1. Now I will explain the great Samgramavijaya [vidya], [It is when] the Goddess
herself makes sadhaka win as he pleases.

2. Having resorted to an auspicious place, full of flowers, there he should worship
the Queen of Mantras (Mantresi) by means of offerings [proper to] heroes.

3. There he should raise®' the vidya which provokes multiple wondrous visions.
Having raised the “Lord of the Elephants”, the 6th, standing on the “krtanta”.

4. [All that] again should be made stationed on “fire”, decorated with the “bindu”
and “Visnu”. This pinda®, similar to the Universal Delusion, has been explained.
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5. Having raised the “two-tongued”, one should somewhat add to it the “wind”.
[Then] is one after “trident”, standing on the “cutter” and extremely shining with
the “three bindus”.

6. Again the “two tongued” with bindu, as before, stroke by “bhimasariku”. The
[vidya] “Great Savior in Battle”, having seven syllables, has been explained.

7. One should worship [this vidya] when it is installed in a sword, with full heroic
mode, with multiple divine® oblations (upahara) of alcohol, meat and juices.

8. One should visualise her [the Goddess] shining like thousands of millions of
the fires of the end of a kalpa, resounding like the Great Dissolution, and drying
up even an ocean of weapons.

9. Roaring like agitated ocean, very skinny, terribly powerful, with bare fangs,
standing hair, endowed with a necklace of heads.

10. Enjoying frightening the triple world, destroying the enemy side, sitting on
the bones®*, she should be visualised with a shining half-moon.

11. One should imagine her as having Universal form, stationed in everything,
and [howling like a jackal]. Having done this [i.e., the following] worship first,
he will then win goddess Siva over.

12. Having resorted to the great mountain, he should repeat the vidya 100,000
times with full concentration. After that, O Beautiful, one should do homa for
the syllables.

13. Having offered into the middle of the fire pit the human omentum 10,000 times
combined, he will see Parameg$vari.

14. Karankini in her peaceful form arises from the middle of the fire. Having seen
her, the sadhaka should give the welcoming drink (arghya) consisting in his own
blood.

15. Having pierced his left limb. Then she becomes very happy and she gives
choicest gifts to the sadhaka.

16. [He will be led to] the same place where the Goddess herself is stationed,
otherwise, having repeated the vidya for 10,000 times, he will obtain victory in
battle.

17. Having worshipped by means of the previously explained procedure, he
should set in motion for the battle. The Leader of Heroes, maintains silence
except to mutter the vidya™.

18. He should regard the entire enemy army as being for the sake of sacrifice,
then the enemies will be destroyed, in a second, by one who has performed the
sacrifice’®.

19-20. The choicest conches, drums, flags, elephants, horses and chariots, the
weapons and shields, all that he should be sprinkle with water seven times, o
Goddess of Gods. They become indestructible and they will not be defeated, they
win over the army of enemy”’.

21. Otherwise, having made a brass receptacle, he should draw on it the Goddess
of Gods, Karankini, endowed with her previously explained form.

22. Having worshipped it by means of previously explained procedure, the leader
of sadhakas should recite [the vidya] 1000 times over it, hitting it while reciting
the mantra.

23. Having heard that terrible sound, the assembly of elephants, bulls and chariots
will wipe away suddenly the enemies like wind destroys a dense cloud.

24. They [the enemies] will be completely destroyed and deluded without any
doubt. O Bhairavi, not only one wins frivolously by means of that same but one
is also protected.
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25. Even if Sakra himself arrived, he would be destroyed®®. Thus every battle
will be completely won by the leader of sadhakas.

26. Otherwise he can also employ the incense over which he has personally
recited mantras 108 times.

27. O Worshipped by gods, he should go in front [of the army] holding it up,
once they feel that smell, the enemy soldiers are destroyed™.

28. The Supreme Leader of Heroes will win by the power of the Goddess of Gods.
That is why this vidyd, endowed with terrible power, is called “Saving in Battle”.

29. It has been somewhat explained by me to you, and it is rich in qualities of all
accomplishments.

[Colophon] This is a chapter called the "Procedure of the War Kali” of the forth
satka of the 24,000-verses long Great Tantra called the Jayadrathayamala, belonging
to the division of the Siraccheda, i.e., “Cut-off head” within the Vidyapitha, i.e.,
the “Throne of vidyas”, that itself is [lies] within the Bhairavasrotas, that is Stream
of Revelation from Bhairava.

Why is this chapter important? Because here we see a first example of symbiosis of
a tantric ritual and the interests of a king: the killing of enemies in war is presented as
an offering to the Goddess. The whole procedure is a religious ritual supposed to bring
positive results to the king, however, for a sadhaka himself the war is secondary. It is only
one of the possible by-effects of the internal practice aiming at getting closer to the Goddess.
The fact that, as presented, the Goddess herself is possessing the objects and she herself is
getting the enemies killed, and at the same time she receives them as an offering™’.

How should we classify this chapter? The text belongs to the level “3 plus”, however,
the transgressive elements occur only at the stage of mastering the mantra (level “3”), but
not specifically in the process of the empowering objects for the actual battle. The chapter
is clearly written in view to advance the sadhaka, while the war prayoga constitutes an
optional outcome.

The procedure of the Weapon Kali (Astrakali), from JY.4.45, is the second chapter that
is to be translated in full below. This chapter is very short, only 14 verses, and it is different
in character from the above one because the issue of war is given a very important role: the
Goddess herself asks about it in the opening verses of the chapter*!.

Translation JY.4.45:

The goddess said:

1. Tell me, how a leader of heroes can somehow obtain victory in the time of
battle by means of the mantra-empowerment of the weapons together with the
king?

2. Tell me that method of the incomparable fire-ritual (yaga), performed by those
who are in a dangerous circumstances, the way by which, O I§vara, the enemies
are drove away.

Venerable Bhairava said:

3. Well, out of compassion for devotees, I will tell what you have asked out of my

love, I will explain the procedure that deludes everyone*’.

4. O Goddess, having worshiped the alphabet goddesses, he should raise [the
vidya of] Kali.

743

The “two-tongued” one should be made riding “fire”*”, joined with “creation”.

5. One after “karttana” alone, Sakra (i.e., Indra)** standing on the “fire of universal
destruction”, joined with “bindu”. O Fortunate, the one before “moon” with

“three bindus” .
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6. One should raise three times the one after [KA]*?, and the last one should be
endowed with “creation”. This Queen of Terrible Vidyas has seven syllables, and
brings siddhis to people [just] by recitation™®.

7. She is also called Ravini*/, and this one is that same. She has that same might,
same empowerment and the same form.

8. O goddess, same is the worship, and the procedure does not differ [...]*
and [in the same way] by the yiga, siddhis are obtained in the immovable heart|[-

mantra].

4

9ab. There is nothing in the triple world that cannot be conquered by the accom-
plished heart[-mantra].

9cd-10ab*’. For those who are against the yagas in the world, and who powerfully
destroy [them], in order to destroy those, the practitioner should remember [the

present vidya]™.

10cd. If swords and other arms are sprinkled with [mantras water] 100 times, in

the manner of a pasu”'.

11. Having grasped those arms, he overthrows the army of enemies™. Be [his
enemies] equal to Indra in power, he will kill and delude them in an instant.

12. At the end of letters [i.e., recitation] he will appear like the one, whose body

looks like the end of Time. The sadhaka will appear as Bhairava to the enemies™.

13. O goddess, having killed all of those pasus [i.e., sacrificial beings], he will fly
up. At this, the Weapon-Kali** [procedure] bringing success has been told to you.

14. O Beloved Bhairavi, tell me, what else should I tell you.

[Colophon] This is a chapter called the "Weapon Kali” of the forth satka of the
24,000-verses long Great Tantra called the Jayadrathayamala, belonging to the
division of the Siraccheda, i.e., “Cut-off head” within the Vidyapitha, i.e., the
“Throne of vidyas”, that itself is [lies] within the Bhairavasrotas, that is Stream of
Revelation from Bhairava.

As it is clear from the passage, killing enemies here, similar to in JY.4.21, is represented
in the same terms as offering sacrificial beings to the goddess, and that the sadhaka is
supposed to actively participate in the process. This chapter is thus closer to the S55.15,
and it is a chapter of level “3” within a level “3” text, war-oriented, but the same as in
SSS°, this war is only a means to please the tantric goddess. The chapter is more about
identification of the goddess with Ravini than about helping kings at war.

Finally, we shall address some selected passages from the Lokesvaricakra chapter,
JY.2.16, it deals with a circle of the “Worldly protectors”, i.e., lokﬁpdlasS(’. The coded vidya,
given in v. 24-36, identifies the goddess as Ghorakankali, and the code takes the main
elements from the miila-vidya of Kalasamkarsini, i.e., the “Mahacandayogesvari” part,
surrounded by seven b7jas. In the first part of the dhyana-passage, she has no human
shape, and in v. 43-56 she is presented as kundalini. However, describing her yiga, the
text prescribes offerings of human flesh and blood, humans bodies forming a mandala and
multiple victims to be sacrificed. In her description, which is not anymore formless, but of
the cosmic goddess decorated with the skulls of the god-leaders of the worlds, she accepts
the offerings of human flesh into fire®.

Translation JY.2.16 (selected passages):

56cd. Having raised that mantra, o Goddess, he should proceed with the ritual.
57. In the mandala accomplishing all desires, in which there are many burst-open

heads of the great cadavers®®, [in the mandala] having 16 spokes, four doors, and
endowed with four lanes.
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58. With gates, flags, umbrellas, and funeral pyres. In this mandala which has
been drawn with powder made of human bones, with pots filled with human
blood in major directions.

59. With human flesh offered in sacrifice, with the scent incense and saffron,
with the multitude of flowers and sweets. The Goddess should always be wor-
shiped there.

60. By sacrifice of great victims’, and the “heroic nectars” of five kinds and bali.

It is important to note that all these extremely transgressive elements, such as human
sacrifices (“great victims” are the human victims), occur here at the stage of gaining
power after the initiation. This level “3” of transgression is normal for the JY, and occurs
throughout the text. Let us look at some elements of visualisation:

6lcd. Resounding with the roaring sound of the humming of the frightening
HUM sound.

62. Like a sun of destruction, shining like a stream of blazing meteors. She should
be visualised shining as half of Siva, [at the same time white] like an autumn

cloud and black as crow®’.

63. Completely flaming and shining, she is endowed with five faces with red
frowning glances, she is eager to destroy the multitude of the Universes.

64. Her 18 arms, with which she is endowed, form the divine mandala [...].

69cd. The multitude of heads of 100 rudras hang heavily on her apron.
70. The heads of the leaders of the worlds hang down as her necklace [...].

Further in the text, it is described that the body parts of Bhairava, Brahma, Visnu,

Rudra and I§vara form her decorations®!.

75. She is surrounded by the multitude of heroes and vetalas, whose teeth play
rhythm when touching each other [in fear]. She is adored by Dakinis, Dikcars,
Lamas, Bhiicaris and Sakins.

76. She loves the dance of destruction performed by Khecaris in the cakra of
Mahadamarika. Her embodied form is worshipped with the lotus of the heart of
the “great sacrificial victim” [i.e., human beings].

79cd. She is extremely terrible, very frightening, beyond the fear of the terrible
[implying that she is also beyond Bhairava].

80. Having visualised Mahakali in this manner, he should worship her with
heroic offerings. At the end, he should offer “the great flesh” [i.e., human flesh]
into fire 1008 times.

It is only after obtaining siddhis of the Goddess’s vidya, that the sadhaka gets to the
practices related to the Protectors of the World (lokapalas). The practices are activated by
the same coded mantra and the visualisation of the goddess as above, however, the colour
changes according to the effects of the practice. The first described practices provoke
various sorts of delusion: sadhaka becomes able to show illusion to the public within “a
shadow,” i.e., subtle body. This can be a city of gandharvas, or the whole universe, from
Siva down to earth. In this context, we find two passages that are to be used for war, and
these are also a sort of magical delusions. This is related to Indra (Sakra) as a lokapala, and
likely preserves the elements of the most ancient war-magic strata, called Aindrajala, that is
mentioned in the Arthasastra®®.

The semi-independant subchapters within JY.2.16 include some of these ancient forms
of war magic, for example, "The elephant-tusk procedure” to be found in JY.2.16.144cd-152:

144cd. Now, o Mahesvari, I will explain out of my love for you®.

145. O Ganambika, the mantra related to Your very secret name, listen. Having
extracted elephant tusk of the length of 12 fingers.
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146. O beloved, [he should also get] [a stick on which a man was impaled]64, it
can be extracted any time and should be equal [in length to the tusk]. Having
grasped those two, the sadhaka should in the temple of Siva.

147. In the middle of the vedi, having performed [lacuna] make a ritual bringing
under control. First of all, he should repeat the mantra 50,000 times, and make
fire offerings as [stated] in the Agamas.

148. Near that he should place a hand [lacuna, conj.: near the tusk], on the 14th
night of the dark half®. [As he worships the goddess] that [object] becomes
warm, O beloved.

149. Then it starts to give whitish smoke [marked lacuna], and suddenly flares
up®®. The heroic sadhaka should then grasp® the tooth and the stick.

150. Whatever he draws with them, that very form becomes real, no doubt, with
two legs or with four legs.

151. It will stay for five years, like a slave of the sadhaka. The great powerful
indestructible army comprising four elements [i.e., elephants, chariots, cavalry,
and infantry].

152. With elephants and horses, good for every use. No doubt, it will be difficult
to conquer for the enemies of the sadhaka.

[Colophon]: The ritual of the tusk in the procedure of the Indra’s “flag” in the
Jayadratha[yamala].

Another procedure allows manifesting an illusory army that can even make a lot of
noise. This is probably supposed to frighten the army of the enemy. The sadhaka, however,
can always escape by a mantra-empowered rope that stands vertically in the sky. This is
the vidya of the vidyadharas calling the celestial army, to be found in JY.2.16.161-69:

161. Now I will explain the great practice of “the invisible passage”®®, by this,
one can lead the whole world to delusion, no doubt.

162. Having resorted to the frightening forest of pitrs, he should repeat the mantra
300000 times, O Mahesvari, he should offer “that of earth” to fire 1/10th of that.

163. Having grasped a good string of 100 arms in length, standing in the middle
of the assembly, he will be able to show the invisible.

164. Listen to the lofty vidya [higher than anything] that is related to the assembly

of vidyadharas®, he will show in that very moment the elephants, horses and
chariots.

165. He will make apparent the great battle in the sky in a blink of an eye. Having
heard that [army] produces a terrifying roar “halahala”.

166. He should place the string in the intermediate space [between earth and sky],
and that will become evident to all. He will become endowed with power, shield

and sword, and these are the complete proofs”’.

167. He should rise up, with a terrible speed”’, having done a lot of compassionate
acts. If the army is destroyed, it comes back again in that very second.

168. There is nothing beyond that, so do it. Thus, by the power of the great vidya,
he will be able to.

169. Make and display in the world thousands of soldiers very powerful and

[fully armed]”?.

[Colophon]: The ritual of the “secret passage” in the procedure of the Indra’s
“flag” in the Jayadrathalyamala].

Although the ritual procedures of the tantric line imply the use of extreme rituals (use
of body products and parts, human sacrifices) from the period of the Yamalas and Early
Trika on, the war procedures in the JY do not stand out by their particularly transgressive
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character compared to the overall text. On the contrary, compared to the rituals aiming at
calling the yoginis or winning the attention of Devi, these war prayogas are less transgressive.
The transgression happens in JY at the stage of winning power, but the JY, the same as the
lineage of tantric texts mentioned before it, aims rather at religious ends. The question of
war has no influence on the degree of the ritual transgression in case of the tantric line, and
it is generally of minor importance. Let us now see if the same would apply to the epic and
puranic literature.

3.2. The Epic and Puranic Line
3.2.1. The Mahabharata (MBH)

The Mahabharata (MBH), which is dedicated to the description of war to a large extent,
invokes in an interpolated passage a Goddess for help (Belvalkar 1947)” Right before the
main battle, in book 6, chapter 22, verses 16ff, Arjuna is asked by Krsna to make a hymn
for the goddess Durga:

Having purified himself, the powerful one, standing in front of the imminent battle,
should sing a hymn to Durga in order to win over the enemies. (Tokunaga 1999)”*

The whole hymn is only 13 verses long, and it identifies Durga with Kali, Mahakali,
Candi and many other names of Goddess. She is praised as bestowing victory in every
battle and she is said to live in Patala and win the war against the Danavas: “Let me be
victorious in every battle by your grace” (Tokunaga 1999)”° and “You live forever in Patala
and you are victorious over the Danavas” (Tokunaga 1999)’°. The goddess appears and
predicts victory to Arjuna before immediately vanishing. The same interpolated passage
promises protection and victory to anyone reciting the hymn: “He will always be victorious
in battle, and will obtain singular wealth” (Tokunaga 1999)””. The transgression is of level
“1” because it is a nonritual text, and besides the hymn we have no indication about the
quality of the possible offerings to the Goddess.

3.2.2. The Earlier Saiva Puranas

As it has already been discovered (Serbaeva 2006)”®, the puranas include very early a
female figure helping to fight demons. The Vayupurana (VP), which is generally considered
one of the earliest (Hazra 1963; Serbaeva 2006)”, includes a description of a divine female
figure, who is the Maya of Visnu, in the context of fight with Madhu and Kaitabha (Tagare
1987-1988)%". The Matsyapurana includes tantric female deities of the Vidyapitha tradition in
the context of fighting the demon Andhaka (Apate 1907; Serbaeva 2006)°!. The Kiirmapurana
(Gupta 1971) includes a long hymn to Devi, but these texts do not depict any goddesses
as the main agent in war prayogas, same concern the Sivapurana, where the tantric female
deities are included into the ritual mandala, but the main deity is Siva (Serbaeva 2006,
pp. 53-54). The situation changes in Markandeyapurana (Joshi and Pargiter 2004), which
includes the famous 700 verses to Durga (Durgasaptasati). Although in the text itself it is a
puranic development of demon-fighting mythological story (Yokochi 2004), it gives rise to
many ritual procedures in the later literature (Sarkar 2017).

Although the goddesses were incorporated into the war context in the puranas very
early, they belong to the narrative and not to the ritual context. In earlier puranas, where
the level of transgression is “1”, and in very rare cases “2”, the prayoga passages calling for
terrible goddesses are rather rare. However, within this pure puranic tradition, a group of
texts that are more radical than the tantras distinguishes itself from about the 10th century.

3.3. The “Mixed” Line

I classify under “mixed texts” the puranas and the tantras that invoke the goddesses
as the main war-agent, but they do it in the ritual passages written for the kings, and not
in the context of an amusing narrative. Another important aspect, is, on the one side, the
inclusion of the antinomian tantric rituals, and, on the other side, the “rounding of the



Religions 2022, 13, 278

13 of 35

corners,” i.e., disguising the tantric deities as their milder general equivalents (Bhairava to
Siva, Kali to Uma, etc.), in order to fit the religious fashion of general public in a particular
historical context. These texts appear to be written by the tantric specialists offering their
magical prayogas in exchange for the king’s patronage.

Among those “mixed” texts, we should distinguish the “technical” literature, which,
although aware of the tantras, does not prescribe any war prayogas by invoking the God-
dess, but concentrates on the astrological or breath-related calculations that allow one to
know the outcome of battle in advance. Here belong the YJA and NJS. There is also a
tendency towards the expurgation of the original tantric elements, leaving only yantras and
calculations.

3.3.1. The Devipurana (DP)

This text poses as a purdana, but includes a very important number of the tantric
elements that occur not only in narrative, but also in the ritual context. The tantric mantras
are employed for the victory in battle and welfare of the kings. The Devipurana is a manual
for the king and his tantric gurus dealing with goddess worship. It is a text that starts
with the invocation of Candika and its main goddess is Camunda under various names
and titles, including Sarvamangala (Kumara and Misra 1976)%2. It mentions Brahma- and
Visnuyamalas (Kumara and Misra 1976)%. The names of tantric goddesses and texts are
all-pervasive, and I will comment on two chapters only that mention war.

Chapter 9 describes various tantric rituals, marking the danger from visakanyas, or
poisonous women, and outcaste women for the king, underlining a danger that women
can curse when improperly treated. It is important to note that the mentioned categories of
women are conceptualized as yoginis in the tantric texts (Serbaeva 2006, Appendix 3.10).
In this context, the speakers bring in the vidya that is able to wipe away all sins. That is
the worship of the goddess Camunda performed with human flesh. Her vidyd, called the
padamala vidya (Serbaeva 2006, Appendix 6.3), includes some of the war actions, but these
are simply listed. For example, pada “Om mahapretasamariidhe namah” paralyses all weapons
(Kumara and Misra 1976)%*. “Om sphuritavidyutprabhe namah” is intended specifically
for the swords (Kumara and Misra 1976)%°. “Om cala cala cakoranetre namah” arrests the
movement of armies of the enemies (Kumara and Misra 1976) parasainyasambhanam. “Om
karankamaladharini namah” makes the enemies tremble and brings them under control with
a damary (Kumara and Misra 1976)%. The rest of the results are either the magical attraction
of men and women or of purely tantric needs, such as dvesa, that is, provoked oracular
possession, or seeing the goddess. The mantra bears similarities in structure and words
with the one coded in Nisisamcara 1.54cd—67 (Sanderson 2004a), and the list of goddesses
from DP fits that of the NS.4-5 assigning goddesses to various geographical places.

Chapter 50 is of particular importance. It deals with devi-pratistha, or installation and
empowerment of the images of the Goddess. A total of 60 forms of Dev1 are to be installed
and worshipped by the king (Serbaeva 2006, Appendix 6.7). It is important to note that the
chapter itself does not call them yoginis, but devis, i.e., goddesses, while other sources, citing
the same list of deities, classify them as 64 yoginis. The speakers argue for the necessity of
the Goddess worship by the kings, because, among other things, it helps in war-related
issues: “It destroys great fears and binds the great enemies” (Kumara and Misra 1976)%,
and it helps to expand the kingdom: “And he will win over the other countries in great
numbers with their kings” (Kumara and Misra 1976)%. The text’s intention is not that the
king just uses the tantric specialists, but that he effectively participates in the worship of the
same pantheon: the Goddess is called “making kingdom grow” (Kumara and Misra 1976)%.
In this chapter of 342 verses, featuring the images and installation of some 80 different gods
and goddesses, we find only a few references to the war and the kings.

Chapter 128, the very last one, promised to the worshipper of the Goddess that he
will not face an untimely death and he will not be killed by the $aktis (Kumara and Misra
1976)”. The last statement makes sense only if one is aware of the aggressive yoga of the
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yoginis in the tantric texts, such as the Netratantra (Kaul 1926-1939, chp. 20), etc. However,
$akti can also mean “spear” in this passage, and shall be more related to war in this case.

The particularity of the text consists in the fact that the tantric vidyds and the modes
of worship are not given as separate from the main narrative chapters, but incorporated
into the narrative. I would go for a much later date than suggested by Hazra and Rocher.
Hazra places the Devipurana in the 8th century (Hazra 1963)”!, but Rocher dates it by the
6th, while still referring to Hazra (Rocher 1986)”2. The text is far too tantric, and it has
features more common to Satsahasrasamhitd than to the tantras preceding the Vidyapitha,
that is, the 9th-10th century. To summarise, it is a Kapalika-influenced text, of which the
closest neighbour is the Nisisamcara, rather than any early purina.

3.3.2. The Netratantra (NT)

The Netratantra, analysed by Alexis Sanderson, brings up an extensive list of magical
procedures for the welfare of the kings as the text was written for the ritual specialists
at the royal service (Sanderson 2004b)”>. 1 shall bring here only a few passages that deal
with war issues. For the purpose of protection kings in battle various cakras are drawn and
empowered with mantras:

He should make apparent the procedure of the king’s protection to those in
power; in war there will be a gift related to the destruction of enemies. (Kaul
1926-1939)%*

Netra, according to Sanderson, was written probably around the 8th to mid-9th century. It
is a text that switches from the worship of the forms of Siva to that of the terrible goddesses,
or yoginis, and they precisely secure victory. In chapter 18, it is the goddess Mahalaksm1
with 18 arms who is visualised for this purpose:

In battle she should be visualised as slender”, having the sword and the bowl,
by which he will obtain victory, and there will be the destruction of enemies. She
should always be worshipped in battle by the one who wishes to conquer other
countries. He won’t be controlled [by anything] and will obtain victory by the
grace of the Goddess. (Kaul 1926-1 939)%

These short passages could be assigned to level “1”, however, the text is influenced
profoundly by the Vidyapitha tantras, and in chapter 20, there are references to human
sacrifices alias yogic practices performed by the yoginis, or rather, by the sadhaka for the
yoginis (Serbaeva 2010). It reproduces a whole mandala of the terrible goddess disguised
into Durga like Goddess in NT.10.32-36ab. Nothing, however, implies such rituals for war
prayogas. The text does not prescribe animal or human sacrifices for victory, but it rather
poses as level “1”. So, we could assign “2” to it. The text blends together the interests of the
kings and those of the tantric specialists, although carefully disguises the latter.

3.3.3. The Yuddhajayarnava (YJA)

The Yuddhajayarnava, “The Ocean of Victory in Battle”, appears to be around 10th
century composition consisting of 10 chapters and dealing with prediction of the outcome
of the battle. Goudriaan and Gupta characterise it as follows:

A few tantric texts specialized in astrology. Probably the oldest one preserved is
the Yuddhajayarnava “Ocean of (means to ascertain) victory in battle”, a work of
ten patalas preserved in a Newari Ms. of N.S. 217 (AD 1097) (RASB Cat., p. 292f
(No. 6110). There are other old MSS in the same library and in the National
Archive of Nepal (for the latter see Nepal Cat., I, p. LXX, 81). Its main concern
is svarodaya, prediction of future events with the help of uttered sounds: the
colophon gives Bhattotpala as the author’s name. Another text of the same title,
also found in Nepal, is introduced by Dev1’s request for explanation of the means
of conquering demoniac influences by various devices of prediction and astrology.



Religions 2022, 13, 278

15 of 35

(Nepal Cat., I, p. LXX, 81—A third work of this title has been incorporated in the
AP.123-49). (Goudriaan and Gupta 1981)°”

The NGMPP manuscripts” feature a number of texts called YJA, and four such codices
were examined. However, as these do not call forth the Goddesses to win the battle, I will
stop here only at the elements that are important for the relative chronology. The codices
can be divided into 2 groups. The first group includes a text in 10 chapters on divination
(Serbaeva 2018)”. To this group also belong the MSS B, which can be dated to about the 12th
century on palaeographical grounds, and the MSS C in modern Devanagari. This group
contains the instructions on the constructions of various cakras, mainly used to predict the
outcome of the battle. The logic and the language are very close to the NJS, but more work
is needed to ascertain the precise relation. The manuscripts D and E, forming the second
“group”, are in fact the same codice filmed twice by the NGMPP'". It is important to note
that it is precisely this version of the YJA has multiple parallels with the Agnipurana’s block
of chapters 12249 that are said to be based on the YJA'"!.

3.3.4. The Narapatijayacaryasvarodaya (NJS)

This text is dated 1070, or 992 of Saka era (Misra 2016)102, however, there is probably
also a later copy (Mundkur et al. 1978)'%3. Tt consists of five chapters, and the introductory
part mentions a long list of tantric texts, including Yamalas.

First is the Brahmayamala, the 2nd is the Visnuyamala, Rudrayamala, and Adiyamala
as number four. Skandayamala, Kiirmayamala as number 6, the 7th is the Deviyamala,
such are the seven Yamalas. First heard the seven Yamalas, and [then] the
Yuddhajayarnava, Kaumari, Kausala and Yoginijalasamcara. The text called Raksoghna,
Trimunda, Svarasimha and Svardrnava. [Finally,] Bhiibala-bhairava, a patala of the
Svarabhairava. At this the tantra[s] belonging to Siddhanta, and constituting the
ritual procedures bringing victory (jayapaddhati) dealing with war-subject, have
been told. (Misra 2016)'%4

NJS refers to BY throughout the text, however, there is only one subject where there
could be some real connection (Misra 2016)!?°, as the yantras arresting the movement of the
armies are effectively mentioned in the BY (Hatley 2007)'%. NJS, however, provides the
detailed usage of those yantras. The majority of them are used for the divination purposes,
but a select few promise victory if drawn correctly and taken to the battle. The NJS, however,
does not feature any of the tantric war-related prayogas. Some drawn arrangements mention
eight mothers, or yoginis; the bhiimis, i.e., “grounds”, listed in chapter 4 have sometimes the
names of the tantric goddesses (Karali, etc.). However, it is only in chapter 5, which differs
in style, that one can find some tantra-like vidyas, for example that of Amrte$vara (Misra
2016)'%7, of planets, or Camunda (Misra 2016)'%. None of those, however, are included
into a clear war-prayoga context. The biggest part of the chapter is given to the prayogas
with Hanuman’s mantras, only one of which promises victory in battle, doing so in one
word only (Misra 2016)!%7.

3.3.5. The Satsahasrasambhita (SSS)

We will bring in a few selected passages from the $55.14-16 where the information
provided is not reflected in the KMT. Originally, the corresponding chapters of KMT
cover the structures of the subtle body, including the arrangements of multiple devis, diitis,
yoginis in the cakras, however, SSS adds the practical value to these theoretical structures by
explaining the prayogas, including the war-related ones. The issue of war is so important
for the Satsahasrasamhita (in contrast to the KMT), that it even appears in the question of
the Goddess, who asks about the killing of enemies (Serbaeva 2012b)!1°.

Chapter 14, after providing a coded mantra of Guhyakubjika and her visualisation,
gives a long list of prayogas, including a $loka on feeding enemies to the matrkis:
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During the battle he should visualise in his heart the sword and the bowl, while
the enemies should be imagined as surrounded by the matrs; he should repeat
‘eat, enjoy!” (Serbaeva 2012b)!!!

Chapter 15 is dedicated to the invocations and visualisations of the 64 yoginis. In
the prayoga part of the chapter, the vedic Aghora mantra, consisting of 32 syllables in
transformed into a cakra of 32 matrkas, which, when properly worshipped, is said to secure
kingdom and give victory:

By the worship of the cakra, the king will get victory, the sick person—will be

liberated from sickness, one looking for victory will become endowed with it.

(Serbaeva 2012b)!12

After that, the other list of matrkas, this time eight in number, include Indrani as
number six who stops pregnancy and enemy armies: “The number six, o Beautiful-bodied,
is used for paralysis in case of enemies’ army or pregnancy” (Serbaeva 2012b)!'®. Classified
according to these eight matrkas (from Brahmi to Mahalaksmi) are the 64 yoginis. SSS
describes their appearance one by one, and explained the prayogas related to them, where
they are arranged into the mandala of nice lotuses and they bring victory, among other
benefits (Serbaeva 2006, Appendix 7.6).

The key passage for our exploration starts in $55.15.172. This passage does not provide
a magic recipe of how to win a war, but it brings us into a battlefield once the battle is
already over. It explains in detail that, having won a battle, the sadhaka should install a
ritual tent (mandapa) on the battle field and offer bali (flesh offering) to the terrible gods
and goddesses. Although it is not said where the human flesh encoded by tantric code
words should come from, the war context makes it clear. One of the dead bodies is hanged
secretly in that same tent, feet up and head down, and from the open brahmarandhra of that
body the brain is offered to the fire as the “great nectar”'!*.

172cd. Now I will explain another great supreme procedure.

173. Of the Tuft-limb of [the mantra] of the Svacchandabhairava, joined with
eight-times-eight [yoginis]. O beautiful-bodied, it realises any desire of the king.
174. In a higher state of consciousness, brave hero, of unfailing devotion, free
from doubts, having won in a terrible war and resorting to the battle field.

175. Should make a ritual tent of 16-hands size, equal on all sides. [There] should
be done eight altars in the core part of the tent.

176. There should be four doors, o Beautiful-bodied, and it should be surrounded
by a circle of beautiful flags. In the middle of it, the fire pit of six hands and
having six sides (i.e., hexagonal) should be erected.

177. There during the “Great night” in the middle of the night that yaga should
be done. He should worship the lords of fields (ksetras) beginning with Hetuka,
each in his direction.

178. The lords of the space-quarters beginning with Brahma with a corresponding
deity, and the matrkas. They should be worship with the “great phalgu” [a code
for human flesh], each in their direction.

179. The eight-times-eight [yoginis], o Beautiful-bodied, should also be wor-
shipped in the corresponding places. In the proximity of that kunda one should

make seat of human bones!!®.

180. O beautiful one, that destroys all obstacles. In the Southern direction, one
should give bali to ksetrapalas and Ganesa.

181. To Candi, Mahacandi, Pracanda, etc. In the North, o Beautiful, in three
places, one should give them bali.

Further, the text describes making fire, invocation of Sikhasvacchanda and Guhya-
kubjika, and the offerings to the seven tongues of fire (Serbaeva 2012b)!°.
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196. O beautiful, the Guru should come close to the fire pit, on the four sides of
the kunda he should offer four dead bodies.

197. O goddess, in order to make the seats. [He himself] should resort to the
Southern part, he should ride a dead body facing towards north [or up].

198. O goddess, he should visualise the form of Bhairava previously explained by
me, O beautiful-bodied, he should be fully immersed in dhyana in a higher state
of consciousness.

199. In the middle of the night, with the mind impregnated by that supreme
greatness, he should offer 1000 times in the fire [some part of human body,
corrupted], in the same state of consciousness.

200. For each of the 100 repetitions of the mantra he should give an ahuti [offering
into fire], he should make a gate of Khadira-wood, o Goddess, [over the] central
part of the fire-pit.

201. In the middle of that [he should hang] a divine dead body, with legs up and
head down, [so that] from the broken brahmarandhra (top of the head), the “the
great nectar” should run [in the fire pit].

202. For the purpose of the full oblation, this should be done over the fire pit.

It is important to note that as for the results, there is a switch from the interests of war

to the internal tantric needs: this ritual calls the yogin7s who descends from sky, and if the
sadhaka gives them argha, they bestow the boons; this is his primary interest:

203. As he does these actions, at the same time in the middle of the tent, he will
see the multitude of yoginis and the supremely divine goddesses.

204. They are of various forms, very terrible, with red-hair, with frightening faces.
Having seen this great form, he should offer the argha to them.

205. It consists of blood drawn from [one’s own] left leg'!”, mixed with human
flesh and fat. Joining it with “sandal”!'®, one should offer it to them.

206. Once argha has been given, the yoginis give boon to the sadhaka. Those
powerful ones give yogic powers beginning with anima, etc.

It is as if in exchange that the yoginis that can further devour the enemies, protect the

kingdom, etc., when this practice becomes a part of the abhiseka ritual for a king:

207. By pot-abhiseka the king will be all-conquering. O faithful to the practice, the
sword, horse, elephant, etc.

208. If those things get ablution, they become invincible. Once the enemy’s army,
be it consistent of the multitude of Indras, sees them.

209. It will be shattered, without doubts, like the darkness is destroyed by the
sun. In that place will be hunger and death.

210. [While the king himself] will neither have any illness, nor the accidents will
happen. The yoginis that are near the kings are of three kinds''”.

211. He will gain peace, he will be protected [as their] son, O goddess, his enemies,
by simply thinking about it.

212. Will be destroyed and without any doubts will be eaten by the yoginis. By
the power of Sikhadeva, the multitude of yoginis comes near.

213. And [he] will win the capacity to curse and bless, no doubt. The actions,
from bringing peace to killing (i.e., eight kinds of magical acts).

214. O goddess, he will be able to perform by [simple] words on the earth.

This part of the chapter looks as if a symbiosis, however, not a magic ritual in exchange

for money/patronage, but one in which the sidhaka obtains the transgressive components
he needs to invoke the yoginis, while the king, evidently aware of the ritual and helping
to keep it secret, is promised in return the magical protection from those same yoginis.
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However, the primary interest of the sadhaka is to get closer to those yogins. This extreme
ritual empowers a whole set of magical objects that are said to bring victory. A cakra with
the same set of deities is drawn on the birch bark and empowered with a "magic pill" gutika,
this is said to destroy fear and secure victory: “He will know no fear, and will always win
in battle.” (Serbaeva 2012b)'?". The gutika, obtained by sexual rituals, should be kept for
the purpose of victory and in case of heavy sickness:

O Goddess, o beloved, one should keep gutika in order to get victory in battle, to
overcome the terrible diseases, and to obtain progeny (Serbaeva 2012b)!2!.

The concluding part of the chapter brings it back to the greatness of the Aghora mantra,
and it is clear that this vedic anchor is dragged into the tantric stream in order to make the
new material, which is transgressive and Goddess-related, more acceptable. However, the
text insists on the “previously explained yaga” (human flesh offering described above) in
order to win a battle:

280cd. O beloved, by the single previously explained great yaga.

281. With firm mind will he obtains greatness. In the battle field. he should grasp
what’s left and do the yaga as before.

282. Having offered to fire human flesh, and human blood as oblation, one
should first give “full oblation”'??, and by that he will obtain success in the king
of mantras.

283. The mantra-practitioner will playfully perform the attractions of bhiitas,
nagas, and such, will be able to call the fruits and flowers out of season, attract
women, and will be loved by yoginis.

Chapter 16 provides a coded kavaca mantra. Following the logic of chapter 15, it calls
yoginis to the cremation ground, and they, when given argha by the sadhaka, bestow the
boons on him, that include the ability to stop the army of the opponent by lifting a feather:

40. On the cremation grounds, near solitary tree, in the temple of Candika, where
the rivers meet, or near the solitary liriga again.

41. Facing west, o Goddess, without companions or trident'%?, having resorted to
the above places, the great hero, the practitioner eager to get siddhi.

42. Should, having done piija as explained before during the 14th night of the
light half of the month, with free hair, naked, silent and looking like a mad person
[...]

[He further uses the fish and alcohol].

Then he sees the very terrible shapes of the yoginis.

46. The argha should be given to them, joined with ali and phalgu'?*, by that, the
yoginis become satisfied and give boon to this sadhaka [...].

O Beautiful-bodied, he will paralyse the army of enemies, by moving the feather up.
50. If he moves it to the left, he will make all fall, if to the right—will release. If he
places the feather on the palm of the hand, and whatever he sees with the eyes.
51. All that will come under control, be it male, female, or non-male. He will
get proficiency in jugglery (kuhuka or kuhaka) and indrajala, and whatever else is
difficult to obtain.

52. O beautiful, he will become the leader of bhiicaris'?®. Kavaca according to the
procedure in Kula has been explained.

It is important to note that both practices, kuhuka and indrajala, are related to Indra’s
war magic, the latter mentioned in the Arthasastra (Olivelle 2013), and both also summarised
in satka 2, chapter 16 of the JY.
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In the SSS we can also see the evidence of the new cult emerging for the purpose of the
victory in battle, and it is Guhyakali, representing an astra-limb of the mantra of Kubjika
(Serbaeva 2012b)!2¢,

Generally, SSS is on the level “3” of the transgression scale. The issue of war is
extremely important for the text and occurs in multiple chapters. One can say that KMT
was expanded by the practical SSS prayogas. Another important aspect is the fact that the
proper tantric aims are more important for the sddhakas than winning over the patronage of
the kings: the war is a pretext to “legally” use human bodies in the way required for the
invocations of the yoginis. The text is written for the sadhakas working closely with the kings,
however, rather than for the initiated themselves, and is putting forward their interests,
even providing useful explanations to the kings duped into allowing a transgressive set
of rituals. It is important to note that it is precisely this chapter 15 of the SSS that was
incorporated into chapter 146 of the Agnipurana, dealing with the worship of the 64 yoginis
(Serbaeva 2006)'%.

The “mixed” texts propose very radical ritual practices, including human or animal
sacrifices, openly. It is clear that all of the texts of the “mixed” category are profoundly
influenced by the Vidyapitha tantras, but they present themselves as publicly acceptable as
would be the puranas. The reuse of the tantric vidyas is open, and it is only the Lirigapurana
in its part 1 that introduces the practices as a big secret, and the Netratantra that tries to
avoid frightening the king with ferocious tantric deities. DP, LP.2, SSS and AP present
tantric secrets and violent procedures rather openly. Compared to the puranic but also to
the tantric texts, the war prayogas in the mixed texts are given major importance. As for
the antinomian character of the rituals, it is again not in the tantric texts themselves that
we would find war prayogas with human flesh, but, rather surprisingly, in this “mixed”
literature written for kings.

4. Discussion

If we visualise the levels of transgression in the mentioned texts in the form of a table,
arranging the 17 texts chronologically, it becomes clear that the original presupposition—
that the tantric texts of the initiated would be the most extreme when it comes to the
war-related magical procedures—does not appear to be true. As for the tantric texts, the
transgression in the war-related rituals grows with time. However, unexpectedly, the
character of the non-war-related rituals is in a majority of cases more extreme than that
of war prayogas. The whole question of war is of minor importance, and generally, war
prayogas are rather difficult to find. The phrases about victory are rather general. The tantric
texts are written for internal use of the initiated, who were not interested in particular in
war questions. The JY slightly stands out in this respect, having more passages on war
prayogas than the other texts; however, this is because of the enormous size of the text itself
and the fact that it incorporated the material of some 400 lost tantras. The findings are
summarised in the tables below (see Tables 1-3).

Table 1. The degree of transgression in war prayogas in the tantric texts compared to the overall
character of each text and the importance of war-related materials.

Text Prayoga Level Text Level Importance of War
NTS 1 1 (2-3 *128) 1
SVT 1 1(2-3%) 1
BY 1-2 3 1
SYM 1-2 3 1
TST 1 3 1
KMT 1-2 3 1
JY 3 3 1
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As for the epic and puranic texts, the war passages they contain, although large in
number, are narrative and nonritual in nature. For the texts that can be dated to the period
prior to the 10th century, the passages of ritual nature for the kings are rather exceptional,
and again, they do not prescribe transgressive practices of the tantric kind.

Table 2. The degree of transgression in war-prayogas in the epic and puranic texts compared to the
overall character of each text and the importance of war-related materials.

Text Prayoga Level Text Level Importance of War
MBH 1 1 3
VP 1 1 1
usp 1 1 1
MAP 1 1(2-3%) 3
MP 1 1(2-3%) 2
KP 1 1(2-3%) 1-2

As for the “mixed” texts, the group of which was constituted precisely based on their
special character concerning the war prayogas, namely, the subject of war is very important
and is dealt with in a ritual and not in a narrative context. Among those texts, two kinds
can be specified according to the degree of transgression. Contrary to the expected, it
does not match the tantra versus purana class separation, but the technical and “general”
character of the text. YJA and NJS, as well as the chapters of the AP incorporating similar
materials, function as technical calculations used to predict the outcome by divination
or quasimathematical means, and they feature minimal transgression, generally level
“1”. However, the remaining body of the “mixed” texts, written for the kings precisely
as encyclopedias of magical solutions for war, are extremely transgressive and include
cremation ground practices, animal and human sacrifices and human flesh used in the
rituals. We should mention here in particular DP, SSS and AP. AP incorporated precisely the
arrangement of the yoginis that we have seen in the most transgressive passage in SSS.15.
Although the AP’s arrangement is not that transgressive, the war-related chapters have no
meaning without their tantric source, which is the SSS.

Table 3. The degree of transgression in war prayogas in the mixed texts compared to the overall
character of each text and the importance of war-related materials.

Text Prayoga Level Text Level Importance of War
DP 2 3 2

NT 1(2-3%) 1(2-3%) 1-2

YJA 1-2 1-2 3

NJS 1 2 3

SSS 3 3 3

LP.2 2 2(3%) 2

AP 2-3 2-3 3

Based on this evidence, it is possible to conclude that the orientation of the text (leaning
towards personal liberation or rather towards the search of royal patronage) largely defines
the outline of the war-related magical procedures. The importance of this orientation
overshadows the importance of the “class” of the text (i.e., puranic or tantric), and we have
effectively defined a corpus of mixed texts sharing the same prayogas regardless of their
status as “pure” puranas or transgressive tantras.

The studied texts confirm the historical transition in the identity of the entity that is
asked for help in the war effort: from Indra to Siva (Aghora, Bhairava) to the Goddess.
The search for the materials related to the magical help in war allowed the discovery of
some more ancient layers: integrated into the Goddess’ cakra, one of the “world protectors”
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(lokapala) called Indra, suddenly has not just a single passage dedicated to him, but a
whole text with multiples parts. Although in the JY this indrajala, or “magical net of Indra”
is integrated into a much later Vidyapitha text, the roots of this practices are found as
early as the Arthasastra. The fact that we have a 10th century reference to it not only
furthers our understanding of how the JY was constructed, but also throws the new light
on the Arthasastra magical practices which are not given in details. This “magical net of
Indra” is in itself a very early strata of war-related magical texts digested within JY. As
for Siva/Bhairava as the entity helping in the war, the logic of integration is he same as
for Indra—the more ancient agency here becomes a part of the mandala of the more recent
one. This is especially clear in JY.2.16, where ancient gods becomes simple servants of the
Goddess, one in each direction.

The motif of feeding enemies to the goddess appears to be a specific adaptation of
the internal tantric practice to the war context. I would argue that even if the symbiosis of
kings and tantric specialists is a historical fact, as for the war rituals, when these are related
to a Goddess of the Vidyapitha type, there is a very little adaptation to the context of war.
In essence, the war ritual is a sacrifice for the yoginis that are called forth. The primary
beneficiary here is by no means the king, but the tantric worshipper who is believed to
obtain the desired transformation. It is interesting to note that even the verbal expressions
in the JY, for example, allow us to interpret the war passages as yogini-related theodicy: the
sacrificed victims obtain higher rebirth or become liberated, the whole war is presented as
a meritorious act of offering victims to the Goddess, and finally, the sacrifice is done by Her
alone (Serbaeva 2010, 2022).

The JY war-related passages, where the weapons and even the armies were empowered
by the Goddess mantras, also allow us to bring a question of “possession” (@vesa). Those
possessed objects, guided by the Goddess, perform a (liberating) sacrifice of the enemies
for that same Goddess. That is the mode of the tantric sacrifice for the yoginis is extended
to the context of war. Based on the passages in JY and in SSS, I am led to conclude that,
especially in $55.15, the tantric specialists, in need of legal means to obtain human flesh for
their rituals, duped the kings into believing into their war magic, and not, as I originally
suggested, that the desperate kings would resort to the desperate means (apad-dharma) and
request the help of the tantric specialists. Even in the most extreme rituals for war in the
“mixed” texts, the results first are intended primarily to benefit the tantric specialists; the
war issues is only an optional by-product of the tantric practice, not its main aim.

Thus, the motif of feeding enemies to the goddess in the Vidyapitha text is an example
of tantric specialists using the war context for their own benefit.
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Abbreviations

The following abbreviations for the primary texts (with corresponding):

AP Agnipurana

BY Brahmayamalatantra
Dpr Devipurana
Y Jayadrathayamalatantra

JYM  Jayadrathayamalamantroddharatippani
KMT  Kubjikamatatantra

KP Kizrmapurana

LpP Lingapurana

MAP  Markandeyapurana

MBH  Mahabharata

MP Matsyapurana
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NJS
NS
NT
NTS
SSS
SVT
SYM
TST
USP
VP
YJA

Narapatijayacaryasvarodaya
Nisisamcaratantra
Netratantra
Nisvasatattvasamhita
Satsahasrasamhita
Svacchandabhairavatantra
Siddhayogesvarimatatantra
Tantrasadbhavatantra
(Ur-)Skandapurana
Vayupurana
Yuddhajayarnava

Appendix A. JY Passages

The appendix includes transcripts of the manuscripts of JY and further of SSS. These

are not critical editions, but simple collations, and no attempt to rewrite Aisa into clas-

sical

Sanskrit were made. Only a few misspellings that can confuse the reader were

corrected below.

Appendix A.1. JY.4.21, B139v4, D53r7, C117r9, A99r1

This transcript here is based on JY(B), doubtful cases are verified with other codices

(A, C, D).

athanyam sampravaksyami samgramavijayam mahat/
yada devya prajayeta lilaya sadhakatmanam'?’ / /1
$ubham desam samasadya ptispapra[ka]ralalasam/

tatra prap'*’ mantre§im sarvvaviropacaratah/ /2

tatah samuddhared vidyam anekadbhuta-dar$anam/
gajendram sastham udhrtya krtamtasane samsthita//3
punar vahnigatam kuryad visnubinduvi(B140r1)bhisitam
pindam etat samakhyatam jaganmohanatatparam/ /4
punar dvijihvam uddhrtya samyag deyam samiranam/
trisalamtam karttanastham tribimdvamkam sudhamakam/ /5
punar dvijihvam bimdvadyam bhimasankunirodhitam/
saptarnneyam samakhyata mahasamgramatarini/ /6

yajed enan khadgagatam sarvvaviropacaratah/
suramamsasavair divyair upaharair anekadha/ /7

dhyayet kalpantakalagnilaksakotyayutaprabham/
mahasamhararasitam astrarnnavapisosanam'??/ /8

131/

ksobhitambhodhisannadam sukrsam'?*> bhimavikramam /
damstralam tirddhakesam'** ca mundasragdamadharinim/ /9
trailokyatrasaniratam Satrupaksaksayamkarim'®/
kandasanagatam'*® dhyayed arddhacamdram tadullasam'®”/ /10

vi§variipam vigvagatam yatha [$i]varutam'*® smaret/

evam yagam pura krtva pascat samsadhayec $ivam/ /11
girimdraprstham arohya japel laksam samahitah/

aksaranam vararohe yasmad homam'®” samacaret/ /12

madhyato vahni(B140v1)kuhare tyaktam ca naraphuphusam/
ayutaikam samahrtya drsyate parames$varim/ /13
vahnimadhyat samuditam saumyartipam karankinim/

tam drstva sadhakendrena deyam arghyam svalohitam/ /14

bhitva vamamgam evatra'*’ tada tusyati'*! sa bhrsam/

yathestam ca varam tasmai'*’ sadhakaya dadaty'*® asau//15

144

sadanam nayate ** sthanam yatra devi svayam sthita/

145

athavayutajapena *> samgrame vijayam labhet/ /16
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pijya pirvvoktavidhina'*® yuddhaya pracalet tatah/

maunam asthaya virendro'*” vidyam e(B140v4)va tadaharet/ /17
upaharartham manyeta148 Satrusainyam samastakam/
tada vinasyate sainyam yadi saksat krtakratuh//18

149 gajany agvany adatayah'™"/
kavacan ayudhan "' sarvvan saptena varina [marked lacuna]/ /19
proksayed devadevesi'? avadhyas te'” bhavanti hi/
parabhavam na yasyanti'>* jinamti rpuvahinim/ /20
athava kamsajatiyam patra[m] krtva samullikhet/
purvvarfipasamayuktam devadevim karankinim//21
samptjya purvvavidhina sahasravarttitam kuru/

$ankhabheryadhvajavaram
151

tam aharet sadhakendro tadayen mamtram uccare'® [/ /22]
(B141rl)sabdam $rutva tu tam ghoram gajavajirathakulam/
vidravet sahasa sainyam vayonmegham yatha ghanam/ /23
vinasyate ca sakalam mohayanti'*® na samsayaya/
jinaty anadarenaiva'”’” raksitam yadi bhairavi/ /24

$akrena saksad abhyetya tathapi pravinasyati/

evam vinirjitam sarvvam samgramam sadhake§varah/ /25

athava dhiipayet samyag atmanamantritam'>® /

anyadhiipam samavartya $atam astadhikam pura/ /26

tam uccagatam evatra dharyam agre surarcite/

tasya gamdham samaghraya nasyamte satrusainikah'®’/ /27

jayaty evativirendro devadevyaprabhavatah/

evam samgramatarani vidyeyam ghoravikrama/ /28

tavakhyata maya samyak sarvvasiddhigunavaha/

iti bhairavasrotasi vidyapithe éiracchede jayadrathayamale mahatantre caturvi[m]sati-

saha(B141r6)sre caturthasatke samgramakalyavidhih patalah//.

Appendix A.2. JY.4.45, A144v5, B207v5-208v3, C162r9-163r1, D Missing

Basic transcript based on B.
$ridevy uvaca/
vada samgramasamaye yatha hy ayudhamantranat/

160 rajfia'®! saha kadacana//1

jayam apnoti virendro
kurvato yagam atulam dvisamto va'®? [p]adagatah/

yena pathas tu te dustas tam upayam vadesvara'®®/ /2

$ribhairava uvaca/

sadhu prcchasi bhadram te va[ksy]am bhaktanu(A145r)kampaya/

vaksyami tat tava snehad vidhanam sarvvamohanam/ /3

sampiijya matrkam devi pascat kalim'®* samuddharet/

dvijihva[A marked lacuna]m a[C 1 lacuna] samrudham srstiyuktam tatah kuru//4
karttanamtam kevalinam cakram kalagnisamsthitam/

binduyuktam mahabhage camdradyam satribimdukam/ /5

[C 2 lacunas] tridhana paryamtam [A marked lacuna]'®® caparam srstimtircchitam/
saptarnna ghoravidyesi pathat siddhipradam nrnam//6

yatha sa ravini'®® prokta tadvad esa'®” prakirttita/
tat prabhavam ca tad viryam tad rapam tad vijrmbhitam//7
tatha ca ptijanam devi karyam matrat abhedanat'®®/

tatha yagena siddhih syad hrdayesmin mahacale/ /8
siddhasya hrdayasyasya trailokye'®’
lokantarani'”’

nasty asadhitam/
yagani yada kurvvan dvisamti ye/ /9
sahasaiva vinighnanti'’! tesam nase smaret sada/
khadgadyayudhajatani proksavat pasutam'’? sakrt/ /10
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tatryayudhani'”? samgrhya ksobhayed ripuvahinim/

ekas[tv]imdrabalam'”*

saksan marayen mohayet ksanat/ /11
varnnantam dréyate saksat kalantakayam upamam'”>/
sadhakam $atrusainyasthair'’® yodhair'’” bhairavartipinam//12
sarvve te pasavo devi ghatayitva kham utpatet'”® /

evam tava saméakhyatam hy astralaksmi'”” prasiddhida/ /13

kim bhiiyah kathayisyami vada bhairavi bhamini/

iti bhairavasrotasi vidyapithe Siracchede jayadratheyamale mahatamtre
[C + caturvimsatisahasre] caturthasatke [astra]'® kalyavidhih patalah

Appendix A.3. JY.2.16, A55v2-4, C80r2-6, B117r4-117v1, E85v7-86r1

The transcript here is based on the A.

Appendix A.3.1. JY.2.16.56cd-60ab

evam uddhrtya devesi'®! pascad yajanam'®? arabhet/ /56
mahasavasirasphite mandale sarvvakamite'®? /
sodasare caturdvare caturvithyopasobhite/ /57
toranadhvajasamcchatre pretambaracita[+g]ninim

narasthictirnarajasinarasrkkumbhadiggate/ /58
185 186

184/

modamanthare!®” /

naramamso *° paharadi sadhiipam
kusumamodavahale'®® tatra devi yajet sada/ /59

mahapastipaharadyair'®’ virapaficamrtolbalaih [BC virapaficamrtolbanaih] /

Appendix A.3.2. JY.2.16.61cd-64ab, A55v4-6; C80r6-9; B117v2-4; E8612-3

candahunkaranirhradagharaghargharanisvanam'?’/ /61
jvalanulkakalapoghaniryattapana'’! bhasuram'?/
éaradgaganakrsnaliharakadhva'”® nibham smaret'”*/ /62
vaktra'”® paficakatisthyamtam jvalanajvalitakhilam/
pingabhrii'”® ksepasamdasta-brahmandarbudaghasmaram/ /63

astadagabhujoddama'®’-mandita-suramandalam/

Appendix A.3.3. JY.2.16.68ab, A55v8; C missing; B118r1-2; E86r6

ga[m]bhirapar[sni]Jsampata-nipatita-digiévaram/

Appendix A.3.4. JY.2.16.69cd-70ab

198gatarudrasirasphita-mekhalapidamalitam / /69
bhuvanesat'” tasan munda-lambasragdamabhasuram/

Appendix A.3.5. JY.2.16.75-76, A5612-3; C80v6-8; B118v1-2; E86v2-3

viravetalasandoha-dantatalasamakulam/
éékini—bhﬁcari—lémézoo—dikcari—dékinihytém/ /75
mahadamarikacakre khecaritandavapriyam/
mahapasuhrdambhojapraptjitasaririnim/ /76

Appendix A.3.6. JY.2.16.79c¢d-80, A56r4-5; C80v10-81r; B118v3—4; E86v5-6

atiraudram mahaghoram atibhairavabhasuram/ /79
evam dhyatva mahakalim?"! yajed viropacaratah/
juhet pasécan mahamamsam sahasram castasammitam/ /80
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Appendix A.3.7. JY.2.16.144cd-152, A58r1-5, C83v-84r2, E89r9-89v5, B122v3-123r5

Transcript is based on MSS A, as B is partially defaced. C fills in important lacunas in
earlier transmission.

athanyam sampravaksyami tava snehan mahesvari/ /144

radam?”"? 203 /

gajadantam

nama mahaguptam $rnu mantram ganambike
204 samaniya dirghatva dvadasangulam®” / /145
avasiilatthitam dandam?” tatvamgula®’’samam priye/
eta dvayam grhitva tu harave$mani sadhakah/ /146
vedimadhyopavistas tu krtva[-Jto va?’® vasagau/

piirvvam japtva paficalaksam?”’ hutvanamam?!" athottamam?!'! / /147
tatprsthagam karam sthapya ratrau bhatahni’!'? samjape[t]/
sahasram yavad evabhair’'® tavad Gsmanate®* priye/ /148
dhiimayate sitenaiva”'® [s]phuntarena jvalet tatah/

tatasto gra’'® hayed viro dandadantau va®'” sadhakah/ /149
tabhyam?'® ca lekhayed”!” vastu tattat’’ sadrtipam eva hi/
bhavaty eva na samdeham dvipadadi catuspadam/ /150
tisthet samvatsarah pafica sadhakasyaiva”?! kinkaram/
caturamgam mahasainyam gajavajimahabalam???/ /151
mahabalam caksayam”?® te sarvvam prakaranesu ca/
durbhedyam??* sarvadatrinam sadhakasya na samsayah/ /152

[iti jayadrathe $akradhvajaprakarane radantamah?”’]

Appendix A.3.8.JY.2.16.161-168, A58v1-5, C84r9-84v7, E90r1-6, B123v5-124v1
athatah?’® sampravaksyami mahantam”?” cadréam caram?*®/
yena sarvam”?’ jaganmoham nayate natra samsayah/ /161
gatva pitrvanam bhimam mamtram?”* laksatrayam japet/
juhuyat ksmabhavam?’! tatra daséamsena mahesvari/ /162
tatah kalpamikam?*? grhya?*® stitram hastasatam bahum?**/
sabhamadhye’® tatah sthitva darsaye”*® cadréam caram’/ /163
§rnu®*® vidyam sare”®” darve?! vidyadharasamagamam /
gajavajirathanikam tatksanad drsyate mahat/ /164
gaganastham mahayuddham ksanaloka prapasyati/
tato halahalaséabdam samakarnya sudarunam?®*! / /165
stitram”*? ksipe$ cantarikse stambhakaram bhavet tada/

khadgacarm[m]abalamvit tu?4?

sarvvapratyaksam eva hi/ /166
aruhed bhiitave gosau krtva tatkarunam?** mahat/

nipatya senam’*° sakalam”*® ksanad ayaty’*” asau punah/ /167
punar eva na kificit’*® syat punar eva tatha kuru/

evam sainyasahasrani mahavidya”*’ prabhavatah//168

krtva pradarsayel loke””” samvaranye”! mahabalah?*?/

253

[iti jayadrathe §akradhvaja®>® prakarane adréah carah”*]

Appendix B. The SSS Passages

Appendix B.1. $55.15

Appendix B.1.1. 555.15.172-181, 126v3-127r3
athanyam sampravaksyami mahayajanam uttamam/172
sikhasvacchandadevasya astastakayutasya ca/
raja caiva vararohe sarvakamasamihitah/ /173
udyuktah sahasi viro drdhabhaktih suniscitah/
jitva caiva ranam ghoram ranasthane upagatah//174
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mandapam tu prakarttavyam karaih sodasabhih samam/
vedikastakarau karya garbhe vai mamdapasya tu”>/ /175
caturdvaram vararohe dhvajamalakulam $ubham/

tatra madhye tu sadhastam kumdam caiva sadasrakam/ /176
tatra yagam prakarttavyam arddhara(127r)tre mahanisi/
pujaye[c] caiva ksetresan hetukadi svakedisi/ /177
brahmadyas ca disapala [tair] adyas caiva matarah/
mahaphalgupaharena ptjaniya disi svake/ /178

astastaka vararohe yathastham sampraptjayet/

tatra kumdasamipe tu vistaram tu mahasthitam/ /179
karttavyam tu vararohe sarvavighnavinasanam/
ksetrapalaganesasya dadyad vai daksine balim/ /180
camdi caiva mahacamdi pracamda ca tathaiva ca/

uttare tu vararohe tristhe tesu balim dadet/ /181

Appendix B.1.2. 555.15.196-202ab, 128r3-129r4

gurus tato vararohe gatva kumdasamipatah/

caturdiksu ca kumdasya $avas tu caturo dadet/ /196
vistarartham tu deveéi daksina[+m]sam tato vrajet/

$avasane samaruhya uttarabhimukhe sthitah/ /197

tatah samcintya deveéi ripam piirvoditam maya/
bhairavasya vararohe dhyanayuktottaratmanah®°/ /198
arddharatre tu samjate [m]ahatisyamta gocara/

homayeta maham[/bh]aujam sahasram tadgatatmana/ /199
$atam japtam ekaikam ahutya tat pradapayet/
kha(128v)diram toranam devi kumdallya]Jrddhe tu karayet/ /200
tatra madhye $avam divyam tirddhvapadam?” adhahsiram/
bheditam brahmaramdhre tu sravamtam tu mahamrtam/ /201
purnnahuti nimittartham kumdasyopari karayet/

Appendix B.1.3. $55.15.203-206, MS Cont.

yavat karmmahame”® kuryat tavan”’ mandapamadhyatah/
pasyamte yoginim vrmdam devya divyetaram tatha/ /203
nanariipam mahogram tu pimgakesyo bhayanana/

drstva caiva mahartipam argham tasam pradapayet/ /204
vamajamghodbhavam casrk-mahaphalgvalisamyutam/
camdanena samayuktam argham tasam pradapayet/ /205
dattarghas caiva yoginyah sadhakasya varaprada/

animadi’® gunai§varyam dadante ta mahabalah/ /206

Appendix B.1.4. 555.15.207-214ab, MS Cont.

kalasasyabhisekena raja sarvajayo bhavet/

khadgam caiva turamgam ca gajam caivatha suvrate/ /207

abhisiktam vararohe sarvam tad ajayam bhavet/

tena(129r)tena drstam bhuyat sainyam Sakrasamghasamanvitam/ /208
bhajyate natra samdeha tamam caiva ravir yatha/

tatra dese tadurbhiksyam [va] ca mari pravarttate/ /209

na rogas ca prajayante notpatah prabhavamti ca/

trividhas caiva yoginyas tasya rajias tu sannidhai/ /210

$anti caiva prayacchanti raksamte putravat sada/

tasya Satrims ca devesi cintimatraprayogatah/ /211

vinasyamti na samdeho yoginyo bhaksayanti tan”°! /
sikhadevaprabhaveta sannidhyam yoginiganam/ /212
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$apanugrahakarttah’’ ca jayate nnatra samséayah/

$antikadini karmmani maranantani yani tu/ /213
vacamatrena deve$i tasya sidhyanti bhiitale/

Appendix B.1.5. $55.15.280cd—-283, 133v2-5

purvoktam ca mahayagam ekam tu subhatam yada/ /280
prapyate ca mahasatvam ranabhtmihatam priye/

anucchistam ca tadgrahyam krtva yagam ca ptirvavat/ /281
mahaphalgvayutam hutva mahambhojena cahutim/
pur[nn]aptrvvam pradatavya tasya siddhyati mamtrarat/ /282
bhitadipannagakrsti phalapusyastryadisu®®®

264

kurute lilaya mantri-** yogininam priyo bhavet/ /283

Appendix B.2. $55.16
555.16.40-52, 137r2-137v5

$masane ekavrkse tu camdikabhavane tatha/

nadyas tu samgame vatha ekalimge [']thava punah/ /40
pascimabhimukhe devi gana[stla]vivarjite/

tatra gatva mahavirah sadhakah siddhikamksaye/ /41
caturdasyam tu $uklayam pajam krtva yathocitam/
muktakesa$ ca digvasa mauni unmattartipadhrk//42[...]
tavat sampasyate ripan yogininam subhisanat/ /45
argham tasam pradatavyam m aliphalgusamanvitam/
tasya tustas tu yoginyo varadah sadhakasya tu//46[...]
arisainyam vararohe pimccakorddhina stambhayet/ /49
savyena patayet sarvam m apasavyena mocayet/
picchakena karasthena yam yam pasyati caksusa/ /50
tatsarvam vasam ayati stripumam ca napumsakam/

yat kimcit tasya duhprapyam kuhukam imdrajalakam/ /51
sadhakasya vararohe bhiicarinam patir bhavet/
kavacasya samakhyato vidhir esa kulanvaye/ /52

Appendix C. The Parallels of the YJA (MSS D) and the AP.124-25

Here is a short list of found parallels, and there is definitely more. By order of
appearance in the AP:

1. mantrapitham pravaksyami paficamantrasamudbhavam /AP.124.004ab

mantrapitham pravaksyami pafica[mantrasamudbh]avam/YJA.1.13cd

2. kasthamadhye tatha vahnir apravrddho na drsyate/AP.124.007ab

kasthamadhye yatha vahnir apravaddho na dréyate/YJA.1.44

3. vidyamana tatha dehe $ivasaktir na dr$yate//AP.124.007cd

vidyamana tatha devi Sivasaktir na dréyate/YJA.1.44

4. cintayec chvetavarnantam muficamanam paramrtam//AP.124.017cd

cintayec chveta[l defaced] varnnan tu muficamanam paramrtam/YJA.2.54

5. ajaratvam bhaved devi §ivatvam upagacchati//AP.124.018cd

ajaratvam bha[vet]tv evam Sivatvam upagacchati/YJA.2.55

6. kalanalasamakaram prasphurantam sivatmakam/AP.124.023ab

kalanalasamakara[m] prasphuttam Sivovyayam/YJA, f. 27r

7. nabhihrdyantaram yavat tavac carati marutah/AP.125.003ab

nabhihrdyantaram yavat tavac carati marul...]/YJA, f. 27v

8. candaghanta karali ca sumukhi durmukhi tatha/AP.125.007ab

candaghantakarala ca sumukhya d[ur]Jmukhis tatha/YJA, f. 18r

9. pipilika pustihara mahapustipravardhana/AP.125.011ab

pipilika tatha canya anya puspasya harikah/YJA, f. 18r
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10. eka eva ravi$ candra eka$ caikaikasaktika/AP.125.013ab
eka eva ravim proktah eka ca candra maha tatha/YJA, f. 18v

Notes

G W N e

O 0 NN o

17

18
19

20

21
22

23
24
25

26

27
28
29
30
31

See (Olivelle 2013, p. 550), Arthasastra 2.18.19.

Called karma in the Ni$vasa corpus and prayoga in the later and more $akta-oriented tantras.

Discussed based on the Skanda purana in (Serbaeva 2006, pp. 27-28).

Often called rajapurohita.

For the outline see (Serbaeva 2006, pp. 26-36).

For the tabular representation of the growing transgressive features in the rituals see (Sanderson 1995, p. 23).

This includes both Saiva and Sakta literature.

IL.e., written for the initiated for the internal rituals.

For the discussion of the dating see (Sanderson 2004b, p. 243).

To be discussed in detail further down.

NTS.5.14, towards the line 80: paficarangikasiitram pratigrhya devasya daksinayam miirtau astasahasrabhimantritam krtva pratina-
maskarena granthim kuryat/ atmanasya parasya va haste va sarve pratibhayankaravasya bhavanti/ avadhyo dyiitavivaidasamgramavyavaharesv
apratihato bhavati/.

NTS.5.14, around the line 96: samgrame astrakavacasannaddham purusam abhimantrayet/ sarvatraparajito bhavati//.

“By means of one’s own blood one introduces Death into the house of the enemy”. NTS.5.10, towards line 91: svaraktena
mari[m] Satrugrhe pravesayet/.

At this point on should always visualise Death, who is [a feminine being] of black colour, having red eyes, long teeth, very
hairy, with reddish hair standing on her head, having solid body and big belly” NTS.4.3.33-34ab: evam kalam sada dhyayed yena
siddhis ca $asvati/ krsnavarna ca raktakst dirghadanta sulomasi// kucordhvapingakest ca sthiilakaya mahodard/.

NTS.5.14 towards line 129: tada smasanam pravisya kapalam samputam grhya [. .. | devasya daksinayam miirtau castasahasrabhimantritam
krtva aksinyaiijayet antarhito bhavati//.

“One does the practice related to pisica (class of demons) with the homa with cow flesh, and the red sandal” NTS.5.10 towards
line 87: pisacagomamsahomad raktacandanena .. ..

BY.17.606-7: na badhyante ripumarggena lokail rajakuladibhih/ sangrame jayam dpnoti dyiite caiva na samsayah// vyavahdre tatha caiva
ajayo bhavate sadi/ smrtimatrena vidyaya satyam satyam vadamy ahamy//.

I thank Shaman Hatley for elegantly bringing together the two half slokas with his suggestion.

BY.17.60-2—-604ab: samayajiio dhikaras ca bhavate natra samsayah/vidydcakran tu yo vetti yathavat sadhakottamah/acirenaiva kalena
yogesyo dardanam vrajet/ samayavidyam mahdadevi mahaviryam mahabalah//Srnute yah sakrt kas cit samayajfio bhaved asau/ Yogesyo can
be understood as the reference to Yogesi (goddess and matrkd) or as an appellation of yogests, plural, i.e., yoginis.

BY.5.59ab: samgramikani yantrani s tatha stambhayate bhrsah/); See also BY.4.826cd and its parallel in BY.19.68ab: melake jayayantre
ca nijasainyasya raksane/, etc.

See further NJS.

It is mentioned in colophon of the BY.49, and in BY.51.11ab and BY.51.14ab. A text with the same name occurs in JY.4.68.1cd
and JY.4.68.4ab. Hatley (2018, p. 6, fn. 7) has identified a different Brahmayamala as the source of the Narapatijayacarya’s
Brahmayamala materials.

SYM.7.32cd: japet samgramakale tu jayam prapnoty asamsayah//.

See also an article by (Torzsok 2006) on the Siddhayogesvarimata.

TST.20.157cd-158: drstva [g:drsta] samayasamgrame Satriinam [g:sa-] ca samudbhavam// mudram badhoa raudrariipena dasasahasrani
[g:dasa-] japet/ etat ksanad eva mriyati.

KMT.8.95: sangramakale smartavyam asipattragatam hrdi/ vestantam matrbhih sainyam bhaksa bhakseti bhasayet//. 1 thank Shaman
Hatley for resolving the asipattragatam issue here.

Alexis Sanderson. Personal communication, ca. 2007.

JY.1.40.116cd: tarakabhyudayam caiva samgramavijayam param/y.

This chapter is discussed further below.

Transcript is to be found in Appendix A.

The practitioner extracts the mantra from a given code. The verb used, “samuddharet”, suggest both bringing the pieces together
“sam-", and “lift up”, uddhara. Each syllable is encoded by a code-word, and the text also explains the positions of the syllables
in space, reflecting the ligatures. For example, if one syllable is standing on the other, it means that the first one is used without
vowel and is combined into one ligature with the 2nd.
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32

33
34
35
36
37
38
39
40
41
42
43
44

45
46
47
48
49
50

51
52

53
54

55
56

57
58
59
60

61
62

63
64
65

66
67
68

69

70
71
72

This a a technical term in JY standing for rather complicated seed-syllable, in which multiple consonants are joined with a
single vowel and a nasal, for example.

Divine in this context means of the best quality.

Kanda has a meaning of long bone, such as those of arms and legs.

Translation corrected based on text emendation by Shaman Hatley.

Translation of this verse is based on text emendations by Shaman Hatley.

I thank Shaman Hatley for the correction of the original translation of this verse.

Original translation for this half-verse was corrected by Shaman Hatley.

I'would like to thank Shaman Hatley for the emendation of the last part of the verse.

See the development of it further in the text here.

Transcript in Appendix A.

I thank Shaman Hatley for the corrections of this verse.

Syllable is supplemented from JYM code (Serbaeva 2012a).

Sanskrit has there “cakra”, but what we need here is “LA” syllable according to JYM, that is we have to correct “cakra” to
“Sakra”.

“One after KA”, supplemented from JYM.

Code gives JRAH KHA LUM SI KHA KHA KHAH/ /7 syll.

The main form of the goddess Kalasamkarsini in the 4th satka of JY.

Matrat abhedanat is unclear.

Tentative translation.

Shaman Hatley suggested here “When those who hate [you, i.e. enemies] are performing yigas concerned with the next world
(?), they are suddenly obstructed. One should always contemplate their ruin”.

I would correct proksavat pasutam to prosatam pasuvat.

I thank Shaman Hatley for the correction of ripuvahini.

Tentative translation.

I would correct astralaksmi prasiddhida to astralaksmim prasiddhidam. The goddess is called Astralaksmi here and Astrakali in the
colophon. The interchangeability between Laksmi and Kali is one of the important features of the JY.

See further below.
“This is a hard to conquer cakra of Kule$varT who govern over lokapalas”, and the goddess is also called Lokesvari, evidently as
a short form (JY.2.16.17cd, JY.2(A), 54v1-2: lokapalakulesvarya cakram eta durasadamy/.

Transcript in Appendix A.

Great cadaver, mahisava, is a human cadaver.

Great animal, mahdpasu, is a technical term in JY referring to precisely human victims, in opposition to the usual animals.
Tentative translation of krsnali. Another possibility would be to emend krsnali to krsnidi, and it would mean that the Goddess is
black like all black things, beginning with autumn cloud.

JY.2.16.70cd-72.

See Introduction here and (Goudriaan 1978).

Snehan should be emended to snehad.
MSS C only.

MSS C only. Bhiitani makes no sense, as there is no mantras of bhiitas here, and we should emend it to bhiitahni, i.e., the day of
the bhiitas, that is 14th of the dark half of the lunar month. This picks up also similar formulations in JY.2.13.10ab, JY.2.25.403cd,
JY.3.14.59cd, JY.4.67.21ab.

MSS C only.
MSS C only.

Word corrupted in all MSS, meaning is unclear. We shall accept the reading adrsam caram, “invisible passage”, for all three
occurrences, v. 161, 163, and colophon. The reading was suggested by one of the reviewers. With the same rate of success I
could also suggest the reading cakram, which has the meaning of "army", yet it is too far from what is actually written.

Tentative translation to pick up the end of the passage in which the practitioner becomes himself a vidyadhara, i.e., holder of
vidyd, a supernatural flying being.

These all are signs of vidyadhara state.

Tentative translation of bhiitavegol Jsau.

Conj.: samvaranye to samvarmita.
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73

74
75
76
77
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81
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109
110

It is marked as an interpolation in the online critical edition from GRETIL and does not appear in the critical edition of the
MBH.
MBH.6.22.16*3—4: Sucir bhiitva mahabiaho samgramabhimukhe sthitah/ parajayaya Satriinam durgastotram udtraya//.

MBH.6.22.16*26: jayo bhavatu me nityam tvatprasadad rane rane/.
MBH.6.22.16*28: nityam vasasi patale yuddhe jayasi danavan/.
MBH.6.22.16*48: samgrame vijayen nityam laksmim prapnoti kevalam/.
Discussed in (Serbaeva 2006, chp. 1).

For the discussion of dating see (Serbaeva 2006, p. 23).

VP.1.25.43-52.
Matsya references are discussed in (Serbaeva 2006, pp. 25, 85, 93-95).

DP.1.6¢d: camunda yena va devl yena va sarvamangaldy/.
DP.1.10ab: sivasya ca tatha stotram yamalam visnubrahmagoh/. Visnubrahmagoh is to be emended to visnubrahmanoh, conj. Hatley.
DP9, prose after v. 69: anaya sarvasastra stambhanamy/.
khadgastambhanam.

ripuksobhanam vasikaranafi ca damarukenay.

DP.50.4ab: mahabhaya vinasaya maharipu badhaya ca/.
DP.50.60cd: rastrasyasya nrpandii ca jayate vrddhir uttama/y.
DP.50.127ab: sarvvakama prada devyo nrpa rastra vivarddhanah/.
DP.128.45ab: nakale mriyate rdja hanyate na ca Saktibhil/.
Dating discussed in (Hazra 1963, pp. 94-95).

Compare (Rocher 1986, pp. 166-67).

For the date of the NT see (Sanderson 2004b, p. 243).

See (Kaul 1926-1939, vol. 1, p. 138), NT.6.35cd-36ab: rajaraksavidhanam tu bhiibhrtam tu prakasayet// samgramakale varadam
ripudarpapaham bhavet/.

Latasthitd is elliptic: “stationed on a creeper”, but no such iconographic forms are known to me, so I take it as a reference to the
Goddess’s body.

See (Kaul 1926-1939, vol. 2, p. 109), NT.18.85cd—87ab: samgramakale dhyatavya khadgapatralatasthita// jayam prayacchate tasya
ripudarpapaha bhavet/ samgramagre sada yajya pararastrajigisund//avasyam jayam apnoti devadevyah prasadatah/.

The YJA manuscripts were first analysed by (Goudriaan and Gupta 1981, p. 126).

NGMPP/NGMCP. The Nepalese-German Manuscript Preservation/Cataloguing Project. Available online: https:/ /www.aai.
uni-hamburg.de/en/forschung/ngmcp.html (accessed on 1 March 2021).

MSS A, dated by the very beginning of the 11th century, if we believe the date in a late hand: Vi. Sam. 952 (1008 or 1009 A.D.).
Colophon mentions that the Yuddhajayarnava was written in the kingdom of the king Malladeva, who could be the king of the

Loe Lo~

11-12th century in Mithila: §17 §r7 jayathitirdjamalladevasya vi(+ja)yardje likhito//.

The online manuscript of the YJA lacking the information on provenance and date can be found here: Yuddhajayarnava. n.d. 36
Folios in Devanagari. Available online: http://indianmanuscripts.com/scriptviewer-book.php?show=3326 (accessed on 10
January 2022).

For parallels, see Appendix C.
For this dating see (Misra 2016, p. 8).
See (Mundkur et al. 1978, p. 554), dated it by 1170 or 1176.

NJS.1.4-7ab: brahmayamalam adau syad dvitiyam visnuyamalam/ rudrayamalam akhyatam caturtham cadiyamalam// skandam ca
yamalam caiva satham kiirma yamalam/ saptamam yamalam devyd iti yamala saptakam// Srutvadau yamalan sapta tatha yuddha-
jayarnavam/ kaumarim kausalam caiva yoginijalasamcaram// raksoghnam ca trimundam ca svarasimham svardrnavam/ bhitbalam
bhairavam nama patalam svarabhairavam// tantram ranahvayam khyatam siddhantam jayapaddhatim//.

NJS.3.940ab: srnu devi pravaksyami brahmayamalanirmitam/, NJS.3.1076a: yathoktam yamale tantre ...; NJS.4.193cd: trividham
yoginicakram ityuktam brahmayamale//; NJS.5.94cd: paicchikasya vidhiscayam brahmayamalabhasitah/).

BY.5.59ab: samgramikani yantrani s tatha stambhayate bhrsah/; BY.4.826cd: melake jayayantre ca nijasainyasya raksane//.

NJS.5.8: Om jiim sah// iti mrtyfijayamantrah/.

NJS.5.19: Om aghoresvari camunde mahacamunde chram chrim chriim chraim chraum chrah bhagavatimiirtaye katyayant churikayai
namahy//.

NJS.5.174cd: rane rajakule dyite vyavahare ca parajaye//.

SS5S.14.4ab, 109r5: ripumardakaram caiva bilayamtra prasadhanam)/.
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111

112
113
114
115
116
117

118

119
120
121
122
123

124

126

127
128

129
130

131
132
133
134
135
136

137
138
139
140
141
142
143
144

145
146
147
148

149
150

151
152

55S.14.91cd, 114v5: samgrame deva smarttavyam asipatragatam [hrdi]// [velstitam matribhih[115r] sainyam bhaksabhukteti bhasayet/,
parallel to KMT.8.95 (see above).

55S.15.68, 119v4: raja tu jayam dpnoti rogastho rogavarjitah/ jayarthe jayavrddhih sydc cakrasyasya prapiijanat//.
S5S.15.84ab; 120v4-5: sasthamam tu vardrohe stambhane garbhasainyayoh/).

Transcript in Appendix B.

mahasthitam could possibly be emended to mahasthikam, to pick up vistaram. I thank the reviewer for this suggestion.
555.15.182ab-187, 127r3-128v3.

Taking blood from the leg is very unusual, as in the previous traditions, for example Trika, blood drawn from the arm. It adds
more transgression to this already extreme ritual context.

Candana besides sandal, means also “something most excellent of its kind”. If we go with this interpretation, it would be a
synonym to “mahd-" in this context, and one could suggest that it is likely human flesh or fat, but those have been already
mentioned in this same line. So could it be real sandal for once?

These kinds are not explained in the text.

S55S.15.257ab, 132r2-3: na bhayam vidyate tasya samgrame ca sadda jayah/.
555.15.269cd-270ab, 132v5-133r1: yuddhe ja[133rlyarthitir devi ugravyadhijayarthibhih// prajavasyarthibhis caiva gutikadharita priye/.
Reference to the previously explained practice in a ritual tent.

This can concern both liriga and the practitioner. I would opt for the 2nd variant because such practices are done while being
alone and facing a particular direction. Liriga’s western face would be Sadyojata, a form of Siva which is not related to war or
transgressive practices at all.

Human flesh and fat or flesh and blood.
Particular kind of yoginis.

555.16.85, 140r1: guhyakali tu namna tu sarvayuddhavimardant/ raksant kalapasanam Satriinam krmtant tu sa//. For long mantras
of Guhyakali employed for the purpose of victory one should also address the Mahakalasambhitd, Guhyakalt khanda (Caturvedi
2010).

The history of the appartion of the list of the 64 yoginis in the Agnipurana is discussed in (Serbaeva 2006, pp. 113-17).
Star means that non-war passages are describe more transgressive rituals than the war-related ones.

D sadhakatmana.

Conjecture: prapiijayet/prapiijya, D prapiirnna.

D visnindrevibhiisitam.

D sastrarnnavavisosinim.

Corr. from sukrsam.

Correct spelling iirdhvakesam.

Corrected from satrupaksaksayamkarim.

CD kandasana-, B chandasana, A ccham[da/thal.

];) tadusramam.

Si is supplied from other dhyana passages in JY, where the Goddess is associated with jackals.

B yasyad vamam, A yasyad homam. Shaman Hatley suggested to emend to pascaddhomam, which makes a good sense.
A bhitva vamamgame catra.

Corrected from tisyati.

Corrected from tasmai.
AiSa corrections for this verse suggested by Shaman Hatley.

Conjecture: sadanam nayate, “lead to the abode”. B sadavanayane, C sadevam ayane, D sadava nayate, A sadacanayane. Shaman
Hatley suggested to correct sadanam nayate to tadaiva nayate, which also makes a good sense.

Corrected from athavayujatapena. AB athava yujatd yena.
Corrected from piirvvoktavidhina.

Corrected from virendra.
C upahararthabhyeta, D -marmmeta, A -marmyata, B -martyeta. The translated reading upaharartham manyeta was suggested by
Shaman Hatley.

Corrupted. Shaman Hatley suggested to resolve it as sarikhabheryo dhvajavaran.

This is a standard list (elephants, hourses and chariots), and according to Shaman Hatley is could be corrected to asvan
rathadayah.

Corrected from ayudham.

Corrected from devadevesim.
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153 B avavyaste.

154 D parabhavamta vasyamti, C parabhavam na vasyamti, A parabhava na vasyamti. Corrupted. Emendation to yasyanti is suggested by
Shaman Hatley.

155 D gadayet matram uccaretra, A ta[tralyen mantram uccaret.

156 Corrected from mohamyati, as suggested by Shaman Hatley.

157 D jinaty enddarenaiva.

158 Two syllables missing in all MSS.

159 Emendation from satrusainikam to satrusainikah suggested by Shaman Hatley.

160 Corrected from virendra.

161 B rajiiam.

12 Cna.

163 C vadasva me.

164 Corrected from kalim.

165

Unclear and cannot be resolved at present.
166 ABD ravini.

167 Corr. from esa.

168 Unclear and cannot be resolved at present.

169 Corrected from trailokya.

170 Unclear.

71 Other MSS nirvighnamti. Variant C accepted.

172 Corrupted. Shaman Hatley suggested to emend to proksayet pasuvat.
173 Corrupted. Shaman Hatley suggested tany ayudhani as a solution.
174 Conjecture of Shaman Hatley: evam indrabalam.

75 Corr. from kalantakayamopamam. Corrupted.

176 Corr. from Satrusainyasthai.

177 A yodhe.

178 Corrected from utpatat.

179 C astralaksmih.

180 Supplied from JYM appellation of the vidya.

181 Corrected from devesT.

182 C pascajana.

183 Kamite to be understood as kamike.

184 BC pretambaracitaniti; B -nini.

185

C naramamsa.
186 BC sadhipa.

187 A modamacchare.

188 Vahale is to be understood as bahule.
189 BC mahapasiapaharadyai.

190

BCE -nisvanam.

11 BC niryantapana.

192 CE bhasuram.

193 Conj. saradgaganakrsnadiharakarddha.
194 C smare.

195 E vaktram.

196 C vingabhrii-.

197 Corrected from A -uddasa, BCS -uddhasa.
198 JY(A)55v8-9; C80v2-4; B118r2-3; E86r7.
199 CE bhuvanesan.
2000 CE lasa.

201 C mahakalr.

202 A tava.

203 C éasambike.

204 C gajapantam.
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205 B defaced.
206 Other MSS: sarvakalotthitam. Variant C accepted.

207 Other MSS [-]tatvaya ca, B defaced. Variant CE accepted.

208 BCR[-].

209 AB paficalaksa.

210 A hutvanam.

21 AB athagamam.

212 CE ratrau bhiitani (corr. to bhiitahni), other MSS - 8 lacunas, B defaced.

213 BE evamair. AB have only [- - - - ] va devyam etavad. Line reconstructed based on CE.
214 C asyamate.

215

E setenaiva, rest of the line reconstructed based on C.
216 Based on CE. Lacuna in all other MSS.

217 CE ca.

218 E tasyam.

219 BC lepale, E ravayet.

220 Other MSS tatrat, B unreadable, defaced.
221 A tavakasya iva.

222 BCE gajavajisamakulam.

225 CE caksayan.

224 E unreadable.

225

A radagrama.
26 A adhatam.

227 C mahante; E ihantam.

228 Conjecture adréam caram, meaning “invisible passage”, was suggested by one of the reviewers and I am most grateful for this,
as it allows also to resolve the problematic name of the whole practice. A cadrsambaram, C cadrsam[v]mr; E cadymastharam; B
caldr | hylsamvaram.

229

C sadam.
230 A mantra, BCE tatra.
21 CE dyabhavam.

232 E kalyamikam.

233 Eaccepted, other MSS—githya.
234 E vadam.

235 C -madhya.

236 E darsaya.

237

BCE cadrsams caram.

238 BC srnu.

239 CE sara.

240 E diarvveld arddhve?].

21 CE mudaruna.

242 Other MSS siitra.

243 C balambaru, E balamboru, B balamcit.
244 Corrected from tatkariinam.
245 BCE saint.

246 C sakalr.

247 E ksanayati.

248 C kicit.

249 CE vidya.

250 CE lokyake.

>l C samvararanye, B samvara[x]ye.

2 Cmahabala.

253 E sakradhuvajo.
2% C ahasamvara; E ahasamovarah, B aldii/hitlsambarah. Corrected to adréah carah, see verse 163 above.
255

Corrected from ta.
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296 An example of Aisa compound.
257 Corrected from -m addhi padam.
258 Corrupted, unclear.
259 Corrected from kurya tavan.
260 Corrected from animadi.
261 Corr. from tam, to pick up the “enemies” in 211ab.
262 Corr. from aponugrahakartta.
263 A typical case for JY and for writing and also coding ri and r7. JY, for example, writes Yogesvari as Yogesvar.
264 Corrected from mamtri.
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