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Preface

MY WORK ON this book began in 2005 in a graduate seminar on reading
Sanskrit manuscripts. Eager to test my new skills on fresh material, I had
brought a list of potential manuscripts to Dr. Somadeva Vasudeva, then a
visiting faculty member at UC Berkeley. Skimming the list, he noticed one
titled Kriyakalagunottara and told me with full confidence to order copies
of all of its manuscripts. His former mentor at Oxford, Professor Alexis
Sanderson, had positively identified it as the same text quoted by Ksemar3aja
in his eleventh-century AD commentary on the Netra Tantra. In other words,
here was an early Hindu Tantra important enough to be read and cited
by the learned disciple of famed Kashmirian polymath Abhinavagupta, and
one that was yet unknown to modern scholarship. It took several years
of diligent study for me to realize the true importance of this work to
the history of Indian medicine and religion. Set in the voice of the Hindu
god Siva, the text preserves rich medical and religious material from two
of the five classes of his Tantric revelation. Leading scholars had deemed
these medical Tantras lost, but my work with the Kriyakalagunottara led to
the discovery of several other original texts surviving in fragile palmleaf
manuscripts in Nepal.

Before proceeding further, some clarification of the word “Tantra” is
necessary. Indeed, in the popular imagination as well as in the minds of
many scholars, Tantra is a religious tradition associated with depraved
sexual practices and intentionally transgressive ritual involving the most
impure substances. This mistaken portrait of Tantra derives partly from
modern Indian usage of the word as a pejorative referring to sorcery
and secret rites. Many scholars would distinguish between Agama, the
respectable revelations of Siva concerning normative temple worship—still
valued in South India—and the more or less transgressive Tantras concerned
with wild female deities, and the powers that they grant to aspirants secretly
worshipping in cremation grounds. Such a division did come about in the
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minds of Indian intellectuals in the later medieval period, but the early
Tantras themselves use the terms Tantra and Agama interchangeably to
refer to a scripture revealed by a deity. The guiding strategy of this book
project has been to understand these traditions as they saw themselves, and
to resist reading later categories into earlier material.

I discovered that historians of Indian medicine have tended to overlook
or misrepresent medico-religious literature, perhaps as a result of the
modern tendency to see religion and medicine as two distinct spheres. The
medicine of the early Tantras exerted wide influence on Indian medicine
in general, and this book aims to correct the tendency to dismiss medical
systems that are based in religion.

The project began as a doctoral thesis done under the supervision of
Professors Robert Goldman and Alexander von Rospatt at the University of
California, Berkeley. I owe a great debt to these scholars as well as to Sally J.
Sutherland Goldman, all of whom had a profound impact on my early years
of Sanskrit study. Many other teachers and colleagues have also guided
me along the way, and this book would not have been possible without
their support. With financial support from the German Academic Exchange
Service (DAAD), I worked for two years with Professor Dr. Harunaga Isaacson
of the Universitdt Hamburg in Germany. He generously read the most
important sources with me, and offered countless corrections to the texts
and my translations. I am also grateful to Alexis Sanderson, who kindly
guided me for three weeks in 2010, and whose comments and scholarship
have had a major impact on this book. While studying Nepali on a FLAS
fellowship in Kathmandu, I participated in the First International Workshop
on Early Tantra and met many colleagues who remain valuable contacts to
this day, including Diwakar Acharya, Dominic Goodall, Kenichi Kuranishi,
Kengo Harimoto, Péter-Déniel Szantd, Gergely Hidas, Judit Térzsok, Shaman
Hatley, Iain Sinclair, and S. A. S. Sarma. All of these astute scholars and
unnamed others have contributed to this book in various ways: by sharing
electronic texts, by feedback, and by their encouragement.

The book was initially typeset by the author using a number of free and
open-source software tools based on the TgX typesetting system: the memoir
class for layout and organization, Xg8TgX for fonts, LEDMAC for the edition,
and BIBTEX for bibliography management. Several key macros and much
useful advice was provided by Somadeva Vasudeva and Dominik Wujastyk.
Thanks to the Newgen production team for fine-tuning and finishing the
production of this beautiful book.
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The final revisions to the book were supported by family, friends,
colleagues, and a few kind members of the general public via a Kick-
starter crowdsourcing initiative. Backers included, in alphabetical order by
surname: Jung Lan Bang, Jason Birch and Jacqueline Hargreaves, Michael
Brackney, Evelyn Brooke, Dar and Jana Chehrazi, Chris Fluke, Saumya Garg,
Shaman Hatley, Oliver Hellwig, Moira Hill, Ellen and Saul Lindenbaum, Jim
Mallinson, Edward McCarron and the Lister Society, Mohanan CG Nair,
Larissa Pickens, Garda and Glenn Robinson, Marlene Robinson and Robert
Bloodgood, Kashi and Christian Royer, Florinda De Simini, Corinne Robinson
Slouber, James and Katherine Slouber, John Slouber, Amy Zahn Stewart,
Sthaneshwar Timalsina, Somdev Vasudeva, Dominik Wujastyk, and Chieko
Yamano.

[ am grateful to Cynthia Read and Oxford University Press for publishing
and promoting this book. The two anonymous reviewers that they selected
offered excellent critical feedback that helped to improve the book in
countless ways. The excellent index to the book was prepared by L.S.
Summer. My gratitude is also due to Owen Duffy for permission to use his
photograph on the cover of this book.

I would especially like to acknowledge the enduring support of my
wife, Corinne, who has seen me through the project from start to finish.
She helped with everything from proofreading to translating secondary
sources, and has been the prime motivator for my finishing it in a timely
manrer.

Michael Slouber
22nd of July
Bellingham
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Introduction

ACCORDING TO A recent study, more than 1.4 million people are bitten
by snakes in India every year, and roughly 45,000 die as a result.! Still, the
true health burden is not accurately reflected by any body count, because
snakebite often results in organ and tissue damage that can leave the victim
permanently disabled. Imagine the impact this would have on the struggling
family of a subsistence farmer who will never walk again.

Cobras and kraits have neurotoxic venom that kills by paralyzing the
victim. Someone bitten by a common krait may experience little pain, but
may fall into a coma and stop breathing. Most vipers, on the other hand,
have hemotoxic venom that rapidly and very painfully destroys tissue,
causing massive swelling and internal hemorrhage. Naturally, the people
of South Asia have long sought ways to treat venomous snakebite.

When Alexander of Macedon extended his campaign of conquering the
world to India and reached the Punjab in 326 Bc, he found a complex
civilization with vast armies and thousands of war elephants. If we are
to believe his biographer Arrian, he was impressed by much of what he
saw and was particularly humbled by the ability of Indian physicians to
cure snakebite where his Greek physicians had failed. Alexander reportedly
employed many Indian doctors in his royal pavilion and announced that
anyone bitten by a snake should present there for treatment. The doctors
were distinct from religious healers, whom Arrian says they consulted for
particularly serious cases that could be treated only by supernatural means.

Arrian’s description corresponds well with treatment for snakebite in
early Ayurvedic medicine, whose foundational texts took their present
form only a few centuries after Alexander left India. The compendia of
Susruta and Caraka describe treatments for poisoning, snakebite, and other
venomous bites and stings as one of the eight branches of medicine. Early
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Ayurveda was a relatively secular and rational system, and yet as Arrian sug-
gests, its doctors did not see themselves in opposition to religious healers;
rather, they worked together as specialists in separate, but complementary,
domains of knowledge. In order to be taken seriously in a field dominated
by the history of biomedicine in Europe, circumstances have motivated the
small number of scholars focusing on Indian medicine to present Ayurveda
as a purely rational system that was established against the magico-religious
medicine of the Vedic age. Conveniently, this parallels the establishment
of biomedicine in the West over and against religious and folk healing
traditions. Such rhetorical parallelism is not as easily extended to the more
prominently religious tradition of Tantric medicine, therefore fitting its
practices into South Asia’s medical history has not been taken up until now.

The branch of early Tantric medicine examined in this book consists
of complex herbal and ritual systems for managing venomous snakebites.
A typical scenario would unfold something like this: a farmer working in
her field accidentally steps on a cobra. It bites her, and she gradually loses
consciousness. One of her family members or neighbors is sent to the local
snakebite specialist, if one is available. Drawing on the Tantric teachings
described in this volume, he looks for omens connected to the arrival and
behavior of the messenger, questions him about the nature and time of the
bite, the type of snake, and so on, and then makes a determination about
whether the case is treatable. If it is, the doctor either travels to the victim or
the victim is brought to the doctor, and treatment commences. Depending
on the doctor’s personal expertise and preferences, he treats the patient
with an herbal antidote or a ritual procedure, or both. The ritual would
entail the doctor, who had trained for years in the technique, chanting
special mantras and visualizing himself becoming the divine eagle Garuda or
another deity with authority over snakebite. When the doctor has become
the deity, he can easily banish poison and restore the patient to health.

At this point, some readers may question whether such techniques
deserve any attention at all. Why should one study what many consider
to be quack medicine? This book does not attempt to defend early Tantric
medicine as an efficacious method of treating snakebite, but it does seek to
reframe it in less combative terms than conventional thought on medicine
has allowed. By opening a space for considering early Tantric medicine on
its own terms, glimpsing a radically alternative view of health and power
becomes possible.

In the United States and elsewhere, the word “medicine” is now gen-
erally used to refer exclusively to biomedicine, also known by the less apt
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terms “allopathic” or “Western” medicine.* The discourse of biomedicine
tends to define itself in contrast to prior or socially marginal traditional
or religious medicine. Its proponents often fall into the trap of binary
thinking: a given medicine must be either true or false, based on evidence or
without any basis. All licensed physicians are trustworthy representatives
of biomedicine’s best practices. All others claiming to practice medicine are
charlatans. Such sweeping discourse stemming from society’s most power-
ful agents has pressured historians of medicine to present the most rational
side of medical history. This has resulted in the forefronting of a streamlined
Ayurveda as India’s traditional medicine, and the marginalization of every
other system, including Tantric medicine.

Such marginalization needs to be questioned if one is to arrive at a
balanced understanding of early Tantric medicine. What counts as “rational
medicine?” Who determines this? Who gave them the authority to pass such
a judgment, and why? Were the Quechua of Peru and Bolivia irrational in
their use of cinchona bark for malaria at a time when they did not have
chemists able to isolate the active alkaloid quinine? Are modern psychia-
trists irrational when they prescribe lithium to stabilize moods, even though
its mechanism of action is still poorly understood? Of course not. The true
practice of medicine is pragmatic, even when the science behind it is not.

What counts as rational clearly varies by culture and time period. As
Stanley Tambiah demonstrated in his book Magic, Science, Religion, and the
Scope of Rationality, science is not exempt from social influences, as its pro-
ponents claim. Rather, it is tied up with a history of rhetorical othering, first
by early Jews separating worship of Yahweh from false gods created by man,
and later by Protestant Christian theologians defining their idea of religion
in contrast to the ritual “magic” of their Catholic rivals. In the sixteenth
and seventeenth centuries, scientists carried this rhetorical strategy further
by separating Christianity from the practice of science. Their colonialist
counterparts likewise revived the arbitrary Greek division of Eurasia into
Asia as the “East” and Europe as the “West,” and deployed this ideology
to justify domination of what they claimed to be inferior Asian knowledge
systems. Tambiah paraphrases Jurgen Habermas to assert that what today
passes for unbiased, objective scientific truth is not infrequently tainted by
sociopolitical and economic factors.? The researchers and studies that form
the basis of biomedicine have made incredible progress in the past several
centuries, but recognizing that does not need to entail taking everything
they say as dogmatic truth and every other form of medicine as superstitious
idolatry. Biomedicine’s truth-claims have a history and context that critical
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thinkers must be aware of. The progress of medicine in the nineteenth- and
twentieth-century British empire, for example, and the current medical
leadership of the United States, are tied up with the economic conditions
of geopolitical dominance.

Taking the long-term view, medicine in South Asia has developed in
similar ways to medicine in Europe. Like ancient Greeks, Indians conceived
disease as the disturbance of a set of humors in the body. The close
resemblance of these systems strongly suggests that one borrowed from
the other, but the direction of borrowing has not been conclusively proven.
As in South Asia, religious medicine also existed and still exists throughout
European civilization. Our English words “holy” and “healthy” derive from
the same Germanic root, a fact which points to a time when Europeans did
not divide religion and medicine. According to Plato, Socrates described a
cure for headache in this way:

I replied that it was a kind of leaf, which required to be accompanied
by a charm, and if a person would repeat the charm at the same time
that he used the cure, he would be made whole; but that without the
charm the leaf would be of no avail.®

He goes on to argue for the necessity of holistic medicine which treats
both body and soul. If we accept Socrates’s claim at face value, we might
speak of the charm’s efficacy as a sort of placebo effect. Anthropologist Ann
Ostenfeld-Rosenthal has argued against the lingering pejorative connota-
tion of the word “placebo,” and would rather us view it as a therapeutic
ally; following Claude Lévi-Strauss, she would have us speak of the placebo
effect as “the effectiveness of symbols.”® Such an approach is convincing in
the case of many chronic mental and psychosomatic diseases, and has also
been championed by anthropologists working in South Asia, such as William
Sax and Shubha Ranganathan.” But to what extent is it reasonable to expect
symbol-based healing techniques to “work” for an acute case of snakebite
envenomation? Snake venom is of such virulence that it can coagulate liquid
blood in seconds, or paralyze one’s lungs in minutes, in extreme cases.
Granted that in these cases in which a snake injects a prodigious amount
of venom, any treatment is probably hopeless. Modern antivenom can be
very effective where it is available, but only when administered soon after
the bite.®

How then are we to understand the use of mantras for snakebite?
Answers range from utter dismissal to blind faith. A common device invoked
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to explain the apparent efficacy of traditional medicine, including mantras,
is that it only seems to work because 85-90 percent of the time the snake
does not inject a lethal amount of venom.’ This implies that using traditional
medicine is equivalent to doing nothing at all, and that the Tantric or
Ayurvedic doctor cannot distinguish between the envenomed patient and
one who is simply in a state of psychological shock. Such an argument falls
apart upon examination of the textual bases of these classical medicines:
both Ayurvedic and Tantric sources distinguish between bites that result in
envenomation (savisa) and those that do not (nirvisa).® They also describe
various stages of envenomation, recognizing that venom becomes more
difficult to cure as it crosses from the skin to the blood, and into deeper
tissues.!! This accords with the action of modern biomedical antivenom,
which is only effective against venom circulating freely in the bloodstream;
venom binds with tissues after several hours and is then not susceptible
to antivenom.'? It is remarkable that this was understood in India, at least
theoretically, over fifteen hundred years ago.'® Bona fide Tantric snakebite
specialists were neither charlatans nor simpletons, but did they go too
far in claiming that rituals, visualizations, and mantras could save lives?
No modern studies have tested their efficacy, and medical ethics would
preempt any attempts to carry out such studies. For this author, the fact
that mantras were widely believed to be effective as medicine throughout
wide swaths of South and Southeast Asia for several millennia is enough
justification for studying them in the context of the Humanities.

Robert Yelle’s ambitious 2003 monograph Explaining Mantras: Ritual,
Rhetoric, and the Dream of a Natural Language in Hindu Tantra is the most sophis-
ticated academic analysis to date of the meaning and internal structures
of mantras. As the word “dream” in the title suggests, Yelle ultimately
regards mantras as a complex, but misguided attempt to use language to
influence reality. He regards them as a deceptive “sleight of hand” and his
analysis as a “science of illusion” that can stand in for the absence of any
absolute truth.'* The idea that all beliefs held to be “true” are culturally
constructed is a common intellectual position that stems, in part, from the
traumatic effect of cross-cultural encounters. With globalization, humans
now regularly encounter people with radically different perspectives on the
world that cannot easily be reconciled with their own dearly held views.
But to claim that there is no truth is to dodge the challenge posed by this
new awareness of the greater complexity of the world. And in Yelle’s case it
calls his own sincerity into question: if there is no absolute truth, then how
can one build an analysis of mantras on the claim that they fail to bridge
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language and reality? What is reality if not truth? How can one distinguish
science from illusion without truth as a measuring rod?

Furthermore, language influences reality all the time: if I politely ask
someone to do something for me, I can reasonably expect that they will do it.
Rather than dwell on the existential gap between the word and the world, to
use Yelle’s clever turn of phrase, mantras are better regarded as extensions
of the normal work of language: it is a tool that helps us navigate through the
world. The difference is that unlike other forms of language, early Tantric
mantras entail sincere religious belief in the ability of deities, the unseen
referents of the mantras, to influence the state of things in the visible
world. Whether this belief is ultimately misguided or not is tied up with the
much broader question of whether any belief in the divine or supernatural
is misguided. Yelle’s recent work has expanded beyond mantras and now
includes analysis of the rhetorical function of ritual and language in multiple
religions and world regions."

In his 2008 article “The ‘Magical’ Language of Mantra,” Patton Burchett
critiques the the idea that mantras belong in the outdated category of
“magic” at all, which has historically functioned as a foil for both religion
and science. He affirms a nonskeptical approach to the language of mantras.
In my view, the problem has to do less with the words and categories
used, and more with the cultural baggage that words like “magic” often
carry. Those colonial and contemporary scholars who assert that Tantric
mantras are nonsensical have simply not taken the pains necessary to
understand them. Tambiah answers Malinowski’s assessment of Trobriand
Island magical speech thus:

Trobriand magical language is intelligible language, not mumbo-
jumbo shot through with mystical ideas not amenable to rational
examination. It is not qualitatively “different” from ordinary lan-
guage, but is a heightened use of it.1®

In the similar context of Tantric mantras, Yelle essentially agrees that, like
poetry, they are a heightened use of language. Yet he views them as purely
instrumental—magical words that leverage their formal poetic features to
convince users that they are capable of directly influencing reality. Such a
perspective is venial given that his chief primary sources were early modern
digests like the Mantramahodadhi and Agamatattvavilasa—catalogs that tabu-
late mantras outside the context of their original Tantric scriptures. Early
Tantric mantras, by contrast, were seldom regarded as efficacious on their
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own. A common saying is that mantras learned from abook are useless; they
rather need to be received from a guru and perfected over a long course
of meditation and worship (purascarana).'” Others assert that the specific
words of a mantra matter little, and that the faith and austerity behind them,
are what gives mantras their power.'®

Despite these reservations toward Yelle’s broadest claims and perspec-
tives, I consider his comparison of mantras to poetry far more apt than prior
academic interpretations, which ranged from calling mantras meaningless
to comparing them to prelinguistic communications like bird songs.
Yelle’s stylistic analysis of the formal features of specific mantras is keenly
insightful. He rightly notes that “the poetic form of mantras has generally

720 and points to a series of formal

been ignored by Western scholars,
poetic features that will be applied to the snakebite mantras discussed in

Chapters 4 and 5.

Situating Early Tantra

In the early medieval period, Tantric medicine rose to prominence and even
eclipsed Ayurveda for a time. Because the word “Tantra” and its adjective
“Tantric” have such heterogeneous meanings, some clarifications are in
order. For many outside of Asia, Tantra implies sacred sexuality of the type
popularized by weekend-workshop sex educators active in the past several
decades. In modern India, Tantra rather conjures up images of coercive
black magic, superstition, and orgiastic sexuality. Its most common meaning
in classical Sanskrit is simply a “book” or other systematic work. In contrast
to these meanings, this book uses “early Tantra” to refer specifically to
Mantramarga Saivism, the prolific religious tradition that often called its
scriptures Tantras and its practitioners Tantrikas (whence the anglicized
adjective “Tantric”). Tantric Saivism was also the root of the sexual and
occult senses of “Tantra” noted above; however, these are best regarded as
distortions of a subset of early Tantric practices, namely the Kulamarga and
Indrajala traditions.?!

The word Saivism comes from the Sanskrit adjective Saiva, which
grammatically refers to a follower of the Hindu deity Siva.?? The supreme
deity in the Saiva Tantras, however, could take many forms, and scholars
often use this heading to include the closely allied Sakta Tantras, that is,
those concerned with propitiation of various goddesses (Sakti). The “Way
of Mantras” (Mantramarga) was a branch of Tantric Saivism that gained
traction and flourished in the early medieval period (the fifth through
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thirteenth centuries AD) by opening its ranks to married householders,
unlike the exclusively celibate “Path Beyond” (Atimarga) that preceded it.
Alexis Sanderson has established that Tantric Saivism was the most popular
and influential religion of the early medieval age.” Even though the Tantras
exerted a profound influence on Hindu, Buddhist, and Jain traditions, they
have been sorely understudied. Harunaga Isaacson observed that more than
3,500 Buddhist Tantric texts reach us in either their original Indic languages
or in Tibetan or Chinese translations, and an almost insignificant portion
of them have been reliably edited or translated—the proverbial drop in
the bucket.?* The situation is similar for the Saiva Tantras. In his recent
survey titled “The Saiva Literature,” Alexis Sanderson named no fewer than
300 Saiva texts that survive, and noted that he intended his survey to be
representative rather than exhaustive.”> Many more titles are available in
unpublished manuscripts, or are known by name or citation, but do not
survive. Of this abundant literature, only a handful of the shorter among
them have been reliably edited and translated in full into English.?® We have
a growing collection of partial editions and translations of early Tantric
texts, but for the most part, early Tantra remains a terra incognita even
to specialists of Indian religions. Make no mistake; plentiful publications
concern the amorphous category “Tantra,” but few of these are sufficiently
grounded in primary sources.

The Medical Tantras

The medical tradition in this wider religious movement consisted of three
main types: the Bhiita, Bala, and Garuda Tantras. The first two types of
Tantra are dedicated to treating a variety of illnesses, the most prominent
being demonic possession. Here, the word bhiita means “ghost,” and by
extension any kind of demon or demonic influence. Bala means “child,”
thus the Bala Tantras primarily pertain to childhood possession, particularly
that of newborns, whom South Asians commonly regard as vulnerable to
demonic attack. Demonic possession is a familiar theme in popular culture
worldwide, due in large part to its pervasive presence in the Abrahamic
scriptures and faiths. Today, it is rare to publicly invoke possession as an
explanation for mental illness or strange behavior—although the Roman
Catholic church and others still quietly perform exorcisms. In rural India,
demonic possession is still a widely-accepted idiom of distress, to borrow a
phrase from Mark Nichter.?’
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Possession is not limited to the involuntary variety usually interpreted as
an attack. Various types of deity possession are fundamental components of
popular South Asian religiosity, as Frederick Smith’s substantial monograph
The Self Possessed amply demonstrates. These range from uncontrolled
varieties of possession by goddesses like Sitala, whose “grace” manifests
as smallpox, to highly-controlled possession performances.?® In the Garuda
Tantras, controlled deity possession—perhaps “identification” is a better
word—is the heart of ritual healing and is explored in more depth in
chapters 4-6. In the same manner, the Bhiita Tantras do not have the
exorcist drive out demonic attackers directly, they rather teach the mantras
and visualization that invoke a form of the fierce deity Bhairava to manage
his straying demonic underlings.

All three classes of medical Tantra shared a common ritual syntax,
and it is likely that, in the early phase at least, practitioners adept in
one branch also practiced the other two. This is especially evident in the
Kriyakalagunottara (“Full of Virtues for the Time of Treatment”), the Tantric
medical manual that forms a major basis of this book. It is a scriptural
digest in the sense that it is a dialogue between Siva and his son Skanda,
but it consists in the former recounting his prior medical teachings from
the Garuda, Bhiita, and Bala Tantras, in effect creating a single manual for
versatile early Tantric doctors. Composed prior to the eleventh century
AD, it is relatively late compared to our earliest references to the medical
Tantras; however, it is valuable because it preserves versions of many key
rituals and mantras that are demonstrably earlier than other surviving
sources. It frequently preserves mantras, myths, and descriptions of disease
that no other surviving source has. For these reasons, the Kriyakalagunottara
has been singled out for special consideration. The appendices of this
volume include an edition and translation of its chapters that are most
relevant to the Garuda Tantras. A future study will do so for its Bhiita and
Bala Tantra chapters.

The Garuda Tantras were mentioned as a class of scripture as early as
the sixth century AD,? and by the tenth century, twenty-eight titles were
canonized as the Eastern Stream of Saiva revelation (piirvasrotas).®® Often
just referred to as garudam, this class of Tantra derives its name from the
bird deity Garuda, mortal enemy of snakes and poison.*! These Tantras’ chief
concern is curing snakebite, but other topics are always included, such as
remedies for the bites or stings of spiders, scorpions, and rabid dogs, as well
as broader medical and religious matters. This book primarily focuses on the
snakebite material.
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Understanding the Garuda Tantras

The Kriyakalagunottara and various nonscriptural compendia that draw on
the Garuda Tantras largely agree on content. A typical Garuda Tantra would
open with a basic taxonomy of snakes beginning with the division of divine
and common snakes. The divine snakes are the nagas, a word that may
also refer to any snake.*? Both divine and common snakes are subdivided
by caste (varna), just as people are, and the distinct characteristics of
each are listed in terms of diet, favorite locales, and periods of activity.
Classical Ayurveda divided snakes into five types: hooded (darvikara/phanin,
esp. cobras), spotted (mandalin, esp. vipers), striped (rdjila/rajimat, esp.
kraits), cross-breeds (vaikarafija), and nonvenomous (nirvisa). Each was fur-
ther subdivided into specific named “species,” and remedies for snakebite
would depend on which species was responsible for the bite.*> While
these Ayurvedic categories inform some Garuda Tantra compendia, the
Kriyakalagunottara does not divide snakes in the same way. It favors rituals
and remedies that claim polyvalence in their effect on venom.** Following
some basic points on mating, gestation, and behavior of newborn snakes,
the texts describe ten reasons snakes bite people, such as being stepped on,
being hungry, or even seeking revenge for a past wrong. Rudyard Kipling
picks up on the latter theme in his famous children’s story Rikki-Tikki-Tavi,
where he has the female cobra Nagaina seek revenge for the killing of her
mate. Types of bites were differentiated by various schemata ranging from
the simple binary “envenomed” (savisa) and “not envenomed” (nirvisa) to
more elaborate systems distinguishing various types of wounds and nine
specific fangs that carry venom.

The fatal case (kaladasta) for which no treatment would succeed is usually
included in these classifications, and recognizing its signs, symptoms, and
omens was a major concern. Adverse conditions were so common that
the doctor would not have to look far: a bite could be deemed fatal for
astrological reasons, the location of the bite on the body, the locale in which
the bite took place, the time of day, or various omens connected with the
messenger who is sent to fetch the doctor. Early Ayurveda also recognized
such adverse astrological and physical conditions.*® Astrology was deeply
ingrained throughout the culture. Ostensibly, these passages were meant
to give the types of patients who should not be treated, but they probably
also served as a legal disclaimer when the treatment was ineffective—the
doctor could deny liability and preserve his reputation by finding a scrip-
tural condition that pointed to inevitable fatality. Such a strategy carried
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too far, however, would damage the doctor’s reputation by limiting his
cure rate.

However common it actually was, this practice of refusing to see
“incurable” patients may strike the modern reader as cold and unethical.
It does appear to be an escape clause designed to protect the reputations
of the Tantric and Ayurvedic doctors at the expense of the patients. But
even if that is the case, a feature that we consider to be unethical should
not be used to condemn the whole system and not study it. South Asians
were long subject to a vicious, hypocritical, and condescending rhetoric, and
the denigration of traditional Indian medicine continues unabated in Global
Health discourse. Before singling out traditional medicine for condemna-
tion, one should remember that the culture of modern biomedicine has its
own deplorable aspects, such as the extremely high cost of healthcare in the
United States. A particularly egregious example is a hospital in Arizona that
charged a woman stung by a scorpion $80,000 for two vials of antivenom
in 2011. The same antivenom, manufactured in the same facility, retails for
$100 per vial at pharmacies in neighboring Mexico!*® As shocking as this is,
it would be wrong to criticize biomedicine as a whole for such inexcusable
profiteering in some sectors.

In the same way, we should keep in check the tendency to prematurely
regard traditional medicine as fraudulent on the basis of one aspect that may
not have been frequently put into use. The Kriyakalagunottara, for example,
says: “One should distinguish the venom in the tissues separately. The true
Vatika would not abandon the bite victim; he would heal him!”37 In other
words, the text preserves the guidelines under which a patient could be
refused treatment, but it also promotes the ethical responsibility of the
doctor to assess the situation and attempt to heal the patient. The reference
to tissues in the quote is to a system of identifying the spread of the venom
through seven tissues in the body by symptoms that manifest at each stage.
Some of the tissues differ from the standard Ayurvedic list, but the general
idea remains the same: the deeper the venom penetrates, the more difficult
it is to cure.

Most texts derived from the Garuda Tantras have extended passages
or chapters on curing snakebite with mantras. Since the Garuda Tantras
are core scriptures of the early Tantric movement known as the “Way of
Mantras,” it is unsurprising that mantras hold an important position in the
medical Tantras. In the Tantric conception, mantras are not just magical
words, they are the sonic bodies of masculine mantra deities. Their female
equivalents are vidya goddesses, which 1 often translate as “spells,” with
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no derogatory connotation intended. Tantrics considered every Sanskrit
phoneme to be divine, having characteristics aligning it with one of the
five elements: Earth, Wind, Fire, Water, or Ether. Often, a Tantra will give
the mantra in a semicoded format; instructions to join the syllable at the
end of the consonant classes with Fire would refer to ksra, plus whatever
vowel is specified. Such a mantra is understood to have the characteristics
of Fire: heating, burning, purifying, and so on. This type of mantra with
a single vowel is known as a “seed syllable” (bija), and customarily is
“completed” with an “m” (anusvara). Mantras also take the form of words
with lexical meaning, such as certain configurations of the Vipati mantra
discussed in Chapter 4. Female vidyas are similar, but are usually much
longer than mantras. When faced with a case of snakebite, mantras and
vidyas were widely regarded as superior to herbal antivenoms. They were
thought to work instantly, but had the drawback of causing disastrous
consequences if incorrectly recited. They also generally required a long
period of preparatory worship and a certain high number of repetitions in
order for the mantra or vidya to be “activated.”

One final topic that requires some introduction is the importance
of goddesses in the Garuda Tantras. It is an unfortunate fact that most
American students taking their first course in South Asian religions know
nothing about Hinduism except for the viral meme of the Hindu trinity:
Brahma is the creator, Visnu is the preserver, and Siva is the destroyer.
Such a model of Hindu divinity is misleadingly narrow and marginalizes
Siva into a seemingly inauspicious role. In reality, Hindus who worship
Siva tend to regard him as the creator, sustainer, and destroyer all in one.
The Hindu trinity is also misleading in its artificial elevation of Brahma, and
snubs one of South Asia’s most important divinities: the Goddess. Thousands
of goddesses have been popular Hinduism’s mainstay for at least 1,500 years,
and the Garuda Tantras are no exception. The most referenced canonical
Garuda Tantras are the Trotala and Trotalottara, twin scriptures devoted to
the goddess Tvarita. It seems that the originals are now lost, but this author
discovered in Nepal a 700-verse epitome and a 200-verse manual dating
to no later than the twelfth century Ap, which together offer a window
into these ancient goddess-centric works.*® The opening chapter of the
epitome tells the exciting story of Tvarita’s creation in a fit of jealous rage
when Parvati discovers Siva’s participation in the sexual rituals of a clan of
Yoginis. Chapter 6 explores Tvarita’s identity and influence as a snakebite
goddess at length, as well as other snakebite goddesses who were widely
worshipped in the early medieval period.
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Who is Garuda?

Garuda’s affiliation with the Hindu god Visnu goes back to the first few
centuries of our era, and it is so ingrained that an unknown image might
be reliably deemed Visnu, or a temple Vaisnava, merely by Garuda’s avian
presence. Popularly he is the “mount” or “vehicle” of Visnu, or is portrayed
nearby in a posture of devotion. But this is not the Garuda of the Garuda
Tantras, and my research has discovered that few texts outside the Vaisnava
fold associate Garuda with Visnu. He is a solar deity in the Veda, and an inde-
pendent protector in Buddhism and Jainism. In the Saiva Garuda Tantras,
he is a powerful aspect of Siva’s identity, just as supreme as Bhairava or the
Goddess, and invoked for specific purposes that suit his character.

Like other Hindu deities, Garuda goes by many names. He is often called

1

Suparna, “the one with good wings,” in the Veda, and his matronymic
Vainateya (son of Vinatd) is quite popular. As the lord of birds he is
Paksiraja, a name that has been misunderstood as peculiarly Saiva, while
in fact it is common throughout Sanskrit literature.* Tarksya is also a quite
common name for Garuda. I translate Svarnagrama Vasudeva’s alliterative
etymology of the name Tarksya found in his commentary on Narayaniya

Tantrasarasamgraha 3.7:

He is called Tarksya because he saves (tarayati) his devotees from the
fearsome world, he strikes (ksipati) their ignorance at its root, and
he grants (prayacchati) them access to full self-awareness. Therefore
Tarksya is Supreme Siva.*

That being the case, it is counterintuitive that the presiding deity of Garuda
Tantra rituals is often not Garuda; snakebite mantras may be directed to
various gods and goddesses, such as Rudra, Bhairava, Nilakantha, Tvarita,
Kurukulla, and the divine ndga serpents.

Aside from Garuda’s lofty status in the Garuda Tantras, he shows up
in several other Saiva contexts: he is an interlocutor with Siva in the
Kirana Tantra; he is also listed in the Sivadharmasdstra among beings who
are supremely devoted to Siva and intent upon his worship.”! In the
unpublished Jayadrathayamala, the goddess Ekavira is visualized as mounted
on Garuda for the destruction of poison. In the same text, a Kali form named
“Queen of Birds” (Khage$vari) is visualized as mounted upon him.*?

still, Vaisnava claims to Garuda have proven quite tenacious in modern
times. Suresh Chandra’s Encyclopaedia of Hindu Gods and Goddesses (2001)
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claims that “Garuda is not separately worshipped widely as an independent
god; he is worshipped together with Vishnu.”** The odd placement of the
adverb “widely” suggests that it was added as an afterthought.** One website
called Indian Divinity copies Chandra’s exact entry, but highlights in red that
Garuda is not worshipped as separate from Visnu*>—a case of proscription
masquerading as description.

Encyclopedias and other sources consistently classify Garuda as a “minor
god,” but this is a category that does violence to Hinduism’s kathenotheistic
nature. In other words, when a Hindu worships any deity, it is treated as
supreme for the duration of its worship. There is nothing inconsistent about
this—it is simply based on a radically different theology from that of the
Abrahamic religions. As the evidence of Chapters 2 and 3 demonstrates,
Garuda is certainly not conceived of as minor in the Garuda Tantras and
the scores of texts that drew on them. He has his own scriptures, his own
major Purana, an Upanisad, a history extending back to the Veda, and is an
important figure in Buddhism and Jainism. Consider this opening verse by
an anonymous commentator on Sanikuka’s Samhitdsara:

Garuda yearned to break the Egg of Brahma (i.e., the universe) which
seemed to be reminding him of his past enclosure in his own egg
as it was filled by his body which was rapidly expanding to steal
the nectar-essence. But Siva approached him and made him once
again come back to his normal form by reprimanding him with the
words “O Tarksya, give up this form which inspires fear in the triple
universe of an untimely world destruction.” May Garuda protect

you.*6

Here the entire universe is imagined as Garuda’s fetal egg.

His status in the Mahabharata is similarly impressive. The Book of Astika
contains some of the best-known lore about Garuda’s genealogy and prin-
cipal acts: his birth, his animosity toward snakes, freeing his mother from
slavery, and stealing the nectar (amrta/soma) from the gods.*’” After taking
the nectar, Garuda meets with Visnu who was impressed with the feat and
tells him to choose two boons. First, Garuda chooses immortality—thus his
apotheosis—and second, to always fly above Visnu. Read closely, this scene
reveals a power struggle. Garuda was already described as god-like in stature
from his birth, terrifying to all the gods with his splendor that surpasses
even the sun, and so on. Choosing to remain above Visnu implies his desire
to remain free and superior to him; physical elevation is a mark of primacy
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in Hindu iconography. Visnu grants the boon whereupon Garuda offers one
in return. Visnu then cleverly chooses Garuda as his mount (vahana), places
him on a flagpole, and says, mockingly I assume, “You will be above me.”*?
The Mahabharata’s narrative captures Garuda’s ambiguous status nicely: he
is born god-like, yet not a god (until granted immortality by Visnu); he is
subservient to Visnu, but reluctantly so until coerced with a boon; and he is
a “mount,” but one that “flies” above his master.

As a result of the narrow sectarian view that Garuda is simply the
vehicle of another god, very few studies have been dedicated to him. In his
1992 monograph Garuda: The Celestial Bird, Shantilal Nagar recognizes the
historicity of Garuda’s appropriation by the Vaisnavas. He thinks broadly
about Garuda and bird symbols in other cultures, and considers the art
history record seriously, if somewhat superficially.*® Nagar has a chapter
on Garuda “As a Tantric Deity,” but it is more like a note, because it
has only three pages of text, where half is a general introduction to the
Tantras. Chandramohan’s more recent monograph Garuda in Medieval Art and
Mythology (2008) is less developed than his predecessor, and neither book
mentions the existence of the Garuda Tantras.>

Synopsis of the Book

The next chapter (“Precursors to Garudam”) provides the context for the
Garuda Tantras by tracing the history of snakebite medicine in India. Garuda
has been a notable deity from the earliest records of the Veda, and snakebite
preoccupied the minds of the early Vedic peoples. By the time of the Atharva
Veda, there is evidence of Garuda being invoked to cure cases of poisoning.
The divine ndgas also feature in many hymns, but evidence for their role
in curing snakebite in the Vedic period is lacking. The chapter discusses
the complex textual history of the Garuda Upanisad, and the character of
Garuda and snakebite medicine in the Sanskrit epics. The Mahabhdrata
is of particular interest, both for its prolific stories about the birth and
acts of Garuda, and for its inclusion of specifics about snakebite herbs
and mantras. Next, the chapter summarizes the theme of snakebite in the
early Ayurvedic classics. While these classics are generally well studied, my
reading places these passages in the context of the long development of
snakebite medicine, pointing out both rational and magico-religious aspects
that previous scholarship neglected to address. Buddhist literature in Pali
offers a wealth of early evidence linking Garuda to snakebite medicine.
Specific mantras and types of spells given in the Pali sources can be
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recognized in later Tantric mantras. Specific words found in the earliest
Buddhist proto-Tantras are also present in surviving Garuda Tantras.

Chapter 3, “Canon and Compendia,” lays out the earliest references to
Tantric medicine starting in the sixth century AD, and follows references
in primary Tantras over the next several centuries. By the tenth century a
group of twenty-eight canonical Garuda Tantras had become known as the
Eastern branch of Saiva revelation, just as the Bhiita Tantras were canonized
as its Western branch. The Kriyakalagunottara is the most significant text
to survive, and while it is not featured in canonical lists, many of its
chapter titles are, indicating that it is a scriptural digest of the canon.
After the canonical period, starting in the eleventh and twelfth centuries,
numerous compendia were composed on the basis of increasingly difficult
to access primary Tantras, Subsequent centuries witnessed further tertiary
compilations by authors who were increasingly distant from the original
teachings.

The fourth chapter, “The Vipati Mantra,” meticulously studies the use
of mantras in snakebite medicine, and in particular the mantra most
commonly called Vipati. Historians of medicine have tended to ignore,
sidetrack, or mischaracterize the nature and importance of mantras, and
historians of religion, when they are aware of them, have characterized
snakebite mantras as lowly and marginal. Using primary source evidence,
the opening of this chapter refutes these perspectives and places mantras
within their proper position as widely renowned remedies for snakebite.
Despite the fact that the Vipati mantra is found in over thirty Indic sources
from numerous religious sects and literary genres and is still widely known
and used today, this chapter is the first academic recognition of it in modern
times. On the basis of the earliest Tantric sources and in light of numerous
parallels, the chapter explains the details of the oldest ritual system built
around this important mantra and provides diagrams illustrating how the
mantra was visualized to ritually deify the body. The chapter closes with an
analysis of the historical development of the Vipati mantra.

The analysis of mantras continues in the fifth chapter, “Nilakantha
et al.,” where a selection of the most important are considered. The
trident-like Nilakantha mantra is often found alongside the Vipati and its
ritual system is remarkably similar. The Nilakantha can be used for both
animal and plant poisoning, and its affinity with the latter is due to the
famous myth of Siva swallowing poison which stained his throat blue.
Mantras to the divine naga serpents work based on each ndga’s authority
over a specific class of earthly snakes, and occasionally also invoke Garuda
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as an authority over the nagas themselves. Mantras based on a statement
of truth, as well as mantras for rabies, have old traditions going back to
the earliest Ayurvedic texts that are carried on in the Garuda Tantras.
The fifth chapter ends with a selection of modern snakebite mantras from
north India, Nepal, and Cambodia, and in many cases these are traceable, in
structure if not in specifics, to older mantras of the Garuda Tantras.

Goddesses played a major role in the Garuda Tantras, as they still do
in snakebite medicine in South Asian villages, and they form the subject
of the sixth chapter, “Snakebite Goddesses.” Like contemporary goddesses
such as Manasa in Bengal, the major goddesses of the Garuda Tantras
are visualized as adorned with snakes—a symbol of their authority over
the reptilian family. Classical Garuda goddesses like Tvarita, Bherunda,
and Kurukulla have remained relatively obscure in recent scholarship for
various reasons, ranging from their scriptures being unpublished, in the
case of Tvarita, to a presumed Buddhist identity in the case of Kurukulla.
Drawing on manuscript sources, this chapter demonstrates the importance
of these goddesses and their multifaceted identities that were taken up by
other Saiva sects as well as mainstream Hindu Puranas and the Tantras
of other religions like Jainism. The sixth chapter also analyzes the nature
of their vidyas, or spells, which are essentially the sonic bodies of female
deities.

The seventh chapter, titled “Impact,” collects together the various
literatures in Sanskrit and other Indic languages that borrowed from or
were influenced by the Garuda Tantras. Chief among these are Ayurvedic
texts that postdate the rise of the Saiva Tantras, and incorporate material
on snakebite and other topics in which Garudikas specialized. Also highly
influenced by the medical Tantras are several major Puranas, namely
the Agni Purana, the Garuda Purdna, and the Narada Purdna, as well as
lesser influence in a number of others. These three Puranas copy whole
chapters from the Garuda Tantras; they often quite explicitly note that
the chapter was first “spoken by Siva” (sivoktam). The seventh chapter
also concerns influence of Tantric medicine on Jainism and Buddhism, and
the architectural and iconographic influence of Garuda as a nonsectarian
protector deity, particularly in Nepal, Tibet, and Central Asia.

The concluding chapter (“Conclusions and Prospective”) sums up the
major discoveries of the book and offers directions for future research.
Scientific evaluation of plant remedies for snakebite in India is a rapidly
growing field that appears to support the efficacy of some of the same plants
recommended in the Garuda Tantras. Further research into, and cataloguing
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of, plant species named in these unpublished sources could potentially
lead to a renewed interest in Indian medicine if the action of these herbal
remedies are recognized by science. Much of the literature on traditional
snakebite medicine remains unpublished, both in vernacular languages and
in Sanskrit, and so there remains much groundbreaking work to be done to
properly understand the nature of this ancient knowledge.

The book includes three appendices which serve to make some of
the most significant and previously unpublished evidence available to a
wider readership. Appendix A introduces the translation and edition, the
manuscript sources used, and the methodology followed in constituting the
text of the edition. Appendix B consists of a jargon-free English translation
of ten selected chapters of the Kriyakalagunottara. The translation is aimed
at a general audience and its goal is to balance readability with fidelity
to the Sanskrit. Appendix C is the edition itself, typeset in the Devanagari
script and furnished with a full apparatus of variants, parallels, and notes.
Consisting of the editio princeps of this foundational source for early Tantric
medicine, the appendix will be useful to scholars for many years to come.
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Precursors to Garudam

MANY ASPECTS OF snakebite medicine in the Garuda Tantras can be
traced back thousands of years. Our earliest written record of Indian
religion and culture is the Veda, a large and diverse corpus still cherished
as Hinduism’s foundational scripture. It would be misleading to think of
the Veda as a singular text, because it consists of various distinct layers
composed over the course of many centuries. Some branches of Vedic
learning have been lost, and the understanding and application of various
hymns have changed over time. Surviving Vedic literature demonstrates
that snakebite and other types of poisoning were of concern to the Vedic
people and that they developed therapeutic countermeasures, including use
of herbal preparations and mantras.!

The hymns of the Rg Veda make up the Veda’s earliest stratum, dating
to the late second millennium Bc. Garuda has a minor but not insignificant
presence in these hymns; however, most translators have been unneces-
sarily reluctant to link the Vedic firebird with the later Hindu deity. One
common name for Garuda is Suparna, which can mean either “the one with
good feathers” or the sun, whose rays are imagined to be like feathered
wings carrying it through the sky. The later Tantric tradition also associates
Garuda with the sun in some cases.” Even so, translations of the Rg Veda
usually render suparna as “eagle” or “falcon.” In some cases that seems
appropriate, but in others it is wrong to not identify the bird as Garuda; Rg
Veda 9,86.24 makes reference to Suparna bringing the divine nectar soma to
earth, an act Garuda is praised for throughout later Indic literature.

Rg Veda 10.119, which Wendy Doniger titles “The Soma-Drinker Praises
Himself,” famously describes the ecstatic experience of drinking the psy-
choactive soma beverage and expanding to gargantuan proportions. At the
climax, the soma-drinker says, and I quote Doniger’s translation: “One of my
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wings is in the sky; I have trailed the other below. Have I not drunk Soma?

3 Doniger notes that Agni sometimes

I am huge, huge! flying to the cloud.
takes the form of a bird, and I suggest that the soma-drinker turned firebird
might be imagining himself as Garuda carrying the soma. This dramatic
visualization would then foreshadow that of the Vipati mantra in the Garuda
Tantras, which floods the body with venom-neutralizing nectar.*

If this is too speculative, Suparna’s identity with Garuda is more firm
in Rg Veda 1,164.46. This verse is often quoted for its monistic declaration
that “Truth is One; the sages describe it in many ways” (ekam sad bahudha
vipra vadanti). But this is only a snippet of the verse. The rest lists various
major Vedic divinities that are qualified as different forms of one godhead:
Indra, Mitra, Varuna, Agni, Yama, Matari$van, and not least, Garuda, who
is given pride of place with his own descriptive quarter verse calling him
divyah sa suparno garutman, which I understand as “it is the divine and nobly
winged Garutman (Garuda).” Stephanie Jamison and Joel Brereton rather
translate it as: “it is the winged, well-feathered (bird) of heaven [= the Sun].”®
The crux of the interpretation is whether the Sun is the object compared
to an earthly bird, as most Western translators have understood it, or if
the poet is intentionally blending the characteristics of two similar divine
entities—Garuda and Savitr (the Sun). This latter interpretation is backed
by Rg Veda 10.149, which describes the creation of the world, and Garuda,
at the hands of the solar deity Savitr. In Jamison and Brereton’s translation,
the third verse says:

After this [world] here there came into being the other one
[= heaven], deserving of sacrifice, with its fill of immortal creation.
Certainly the fine-feathered Garutmant(-bird) of Savitar (= sun) was
born earlier, and it (was born) in accordance with his support.®

Thus Garuda is the fine-feathered bird who arose from the Sun in this hymn.
The other verse (1,164.64) praises Garuda especially, but its point is that we
should not be preoccupied with separating the identities of these deities
who are in fact one and the same.

Most Vedic references to snakebite and poisons come in the Atharva
Veda. Only two of the Rg Vedda’s 1,028 hymns are directly concerned with
curing poisoning; other passages make passing reference, but they are few
and scattered.” The final hymn of the first book (Rg Veda 1.191), is about fear
of poisoning and lists numerous types of venomous reptiles, insects, and
scorpions, although the interpretation of some parts is obscure.® The hymn
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mentions that these creatures often go unseen and attack in the night. It
emphasizes the interplay of light and dark by repeating the word “unseen”
(adrsta) in nearly every verse, by urging vigilance to avoid being bitten, and
by calling on the sun and fire to destroy the poison. It also uses the image
of water as purifying, carrying the poison away, as well as other motifs
such as the peahens—which were classic enemies of snakes and eaters of
poison—and waterpots. Use of Fire, Water, and the other elements is also
critical in early Tantric medicine. The famous Vedic commentator Sayana
notes that the hymn is recited silently as an antidote to all poisons and
venoms,” and one can trace this prescription back to Saunaka’s ancient
Rgvidhana.'®

The other Rg Veda hymn relating to poison (7.50) is quite short, with
only four verses, but its cryptic character has led to many interpretations. It
calls on various divinities to cure envenomation and/or waterborne disease.
Kenneth Zysk translated the hymn and summarized various interpretations
in his 1985 book, Religious Healing in the Veda.!

In the Samaveda tradition, a later text called Samavidhanabrahmana has a
provocative passage on making an amulet to ward off snakes.'? Two plants,
which the commentary says are well-known antidotes, are made into an
amulet empowered by reciting snake-songs (sarpasaman). The text does not
specify what those songs are, but Christopher Minkowski suggests looking
to the following verses from the Taittiriyasamhita of the Krsna Yajur Veda.
A. B. Keith translates:

Homage to the serpents which are on the earth, the serpents in the
atmosphere, in the sky, to those serpents homage. Those that are
there in the vault of the sky, or those who are in the rays of the sun,
those whose seat is made in the waters, to those serpents honour.
Those that are the missiles of sorcerers, or those that are among the
trees, or those that lie in the wells, to those serpents honour.!®

These verses are notable for a number of reasons. They praise both the
divine snakes called ndgas and their earthly counterparts. The reference
to snakes that are the missiles of sorcerers points to a belief that people
could control snakes and send them to bite their enemies—an idea echoed
in various rituals in the Garuda Tantras.'* Laurie Cozad’s 2004 Sacred
Snakes: Orthodox Images of Indian Snake Worship emphasizes the worship of
ndgas in the Veda to support her thesis that elite Brahmanism sought
to overshadow an indigenous snake religion. While passages like these
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sarpasaman verses certainly show that snakes were worshipped, evidence
for a connection between naga worship and snakebite medicine remains
tenuous. It is reasonable to connect this hymn with the amulet passage
cited above, but few Vedic references explicitly connect snake worship with
curing snakebite,'®

The search for precursors to Garuda Tantra begins to turn up more
substantial evidence with the Atharva Veda.'® Garuda is invoked in several
hymns to cure illness or to remove poison. Atharva Veda 1.24, for example,
is a hymn against leprosy that begins by invoking Suparna.'” Atharva Veda
4.6 invokes Garutman (Garuda) to render poison arrows harmless, and does
so by pointing out that the poison was made “harmless” (arasa) by various
divine forms such as the naga Taksaka, the power of the reciter’s speech
(vac), and Garutman.'® The reciter then personally asserts that the poison is
exorcised and the enemies rendered impotent.

Later tradition classifies six other Atharva Veda hymns against poison
as having Garuda as the presiding deity (4.7, 5.13, 6.12, 6.100, 10.4), but
he is not mentioned in the hymns themselves and these ascriptions may
even be influenced by the Garuda Tantras. Classifying Vedic mantras by
presiding sage, deity, meter, usage, etc. (anukramani) is probably post-Vedic,
and Alexis Sanderson suggested that it was influenced by the Tantric ritual
installation of mantras in the practitioner’s body (rsyadinyasa).'®

Throughout hymn 5.13, the reciter asserts his power and dominance
over the snake and its venom. He commands the snake to die (mriyasva),
which brings to mind the classic Garuda mantras that command an author-
ity to kill the venom. Numerous other hymns invoke various sages, gods,
and divine ndgas to intervene in a case of snakebite or scorpion sting, or to
empower the preparation of an antivenom herb.?

One last hymn of interest in the Atharva Veda is 10.4, which is also the
longest, with twenty-six verses. It is in large part directed to Paidva, the
white snake-destroying horse given to a man named Pedu by the divine
Vedic physicians, the A$vins.?! Paidva and other deities are implored to
strike down the snake’s venom, or to render it powerless. These vaguely
resemble the commands of later Garuda mantras imploring various deities
to attack the venom or render it harmless.

Edward Dimock, in his study of the medieval and modern Bengali goddess
Manasa, quotes Asutos Bhattacarya to the effect that the Kirata virgin
mentioned in this hymn is in fact Janguli, another goddess associated with
snakes and healing, whose name was then changed to Manasa after the
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fall of Buddhism in Bengal.?? This is a rather fanciful interpretation. The
Atharva Veda hymn more likely refers to ritualistic procedures used (or
claimed to have been used) for gathering important medicinal plants; in
this case, that a virgin gather it with a golden shovel. Female virgins are
associated with purity, which is highly valued in ritual contexts. This sort
of prescription is also encountered in the early medieval Ayurvedic classic
Astangahrdaya: “A female virgin who has bathed, is fasting, and wearing
white cloths should worship Brahmans under the asterism Pusya before
preparing this powerful antidote with those [aforementioned herbs] infused
in honey.”?

Textual evidence points to a well-developed “snake-science” (sarpavidya)
by the late Vedic Age. The Satapathabrahmana (c. eighth to sixth centuries
BC), describes the recitation of the sarpavidya on the fifth of a ten-day
cycle of stories and verse recitation to accompany a royal horse sacrifice
(asvamedha).?* The text of this sarpavidya does not appear to survive, so its
character remains elusive.?> Nevertheless, later commentators like Sankara
glossed references to it in the Chandogya Upanisad and other texts as
garudam.?® Minkowski, not knowing the Garuda Tantras, understood these
references to visavidyd and garudam as equivalent to “the vast network of
Indian snake lore.”?” These terms are highly specific to early Ayurvedic and
early Tantric medicine, and cannot refer to snake lore as a whole. Even so,
the original Vedic sarpavidyd’s full scope and character remain unknown
and it is entirely possible that it was indeed a diverse assemblage of
snake lore.

The brief Garuda Upanisad is a fascinating text studied by at least seven
modern scholars in various editions or translations.”® The most recent
published versions present a text wholly about curing snakebite by invoking
Garuda, and the mantras and procedures employed are strikingly similar to
material found in the Garuda Tantras. The critical question is the period of
the text; one cannot assume that it is early just because it is suffixed with
the word upanisad. Only one scholar, Gyula Woijtilla (1975), has ventured to
assign a date to it: fourth to second centuries Bc.?? While such a date is
plausible for the original core, the “long recension” that Woijtilla refers
to is rather a muddling of the brief and older core with several layers
of later accretions and commentaries. The old core of the Upanisad, as
given in Jacob 1916, has nothing to do with Garuda, whereas the text that
Jacob presents below the line as Narayana’s dipika essentially rewrites the
text to bring it up to date with the snakebite medicine of the Garuda
Tantras.
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Garuda and Snakebite in the Epics

As narrative poems, the Sanskrit epics of classical India have few specific
details about curing snakebite. Mantras and herbal antidotes are mentioned
but seldom spelled out. Nevertheless, the Mahabhdrata and the Ramayana are
rich in mythology and contain a number of important passages relating to
the popular conception of Garuda, snakes, and poison at this relatively early
period.

The Mahabharata

The main frame story of the Mahabharata is about the snake sacrifice (sarpa-
sattra) of the famous king Janamejaya. Christopher Minkowski’s 1991 article
“Snakes, Sattras, and the Mahabhdrata” has provided an important analysis of
the function of this ritual in the epic, its structure, and its Vedic origin. He
points to numerous passages in the Vedic literature about the sarpasattra,
and shows that what was once said to be a sacrifice by serpents, became
a sacrifice for serpents, and further became a sacrifice of serpents in the
Mahabharata.*

Most of the Mahdabharata passages of interest come in the Astikaparvan
of the first book; however, the prior story of Pramadvara and Ruru (1,8-12)
deserves mention. Pramadvara steps on a snake, is bitten by it, and dies.
Her fiancé Ruru is heartbroken, but is finally able to bring her back to life
by giving her half of his life. Even so, he vows to kill any snake he comes
across, and does indeed kill many snakes with a stick. One day he comes
across a lizard and begins beating it. The lizard speaks up for itself, that it
is not in fact a snake and has none of the negative qualities of snakes but
that his kind is often mistreated for the fault of the other. In the end, Ruru
is dissuaded from his rampage by an argument for nonviolence put forth
by the lizard. This story is notable because it highlights the rift in human
thinking about whether or not to kill potentially harmful creatures like
venomous snakes. In many parts of South Asia, snakes are revered and never
killed. Simultaneously, others there kill any snake on sight. This latter trend
is of concern to ecologists, because people may not distinguish venomous
species from nonvenomous ones, such as the harmless and ecologically
important rat snake.

The Astikaparvan (1,13-53) has some passages of more specific interest.
There is the story of the birth of the snakes—and of Garuda—from the two
sisters Kadrli and Vinata, respectively (1,14). There is also the famous story
of the gods and demons churning the ocean for the nectar of immortality
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(1,16). The churning rod is Mount Mandara and the churning rope is the ndaga
lord Vasuki. In a passage from the southern recension deemed unoriginal in
the critical edition, the primeval poison is said to have originated from the
mouth of Vasuki, whom the gods and demons treated as a churning rope,
tortuously pulling him back and forth. The poison threatens to destroy the
world, but Siva holds it in his throat, which is then stained blue, whereby
he becomes known as Nilakantha (“Blue-Throat”).3! This story is retold
throughout the Puranas with variations. In the Agni Purana version, the
ocean is not just any ocean; it is the ocean of milk. It is notable that in the
Mahabharata version they are churning the normal ocean, the salty sea. It is
the juices of all the trees, and more notably the medicinal herbs, that make
the ocean milky and result in the elixir of immortality, the ultimate antidote
to poison.*? J. A. B. van Buitenen translates:

The many juices of herbs and the manifold resins of the trees flowed
into the water of the ocean. And with the milk of these juices that had
the power of the Elixir, and with the exudation of the molten gold, the
Gods attained immortality. The water of the ocean now turned into
milk, and from this milk butter floated up, mingled with the finest
essences.>?

This famous passage might, then, be read as a cosmic scale representation
of the human practice of processing medicinal herbs to make antidotes
to poison. For a complete analysis of this myth, see Ira Stubbe-Diarra’s
1995 monograph Die Symbolik von Gift und Nektar in der klassischen indischen
Literatur.

The Mahabharata account of Garuda’s birth and deeds is quite impressive.
From the start, it is understood that he is no ordinary bird, but a creature
whose power and stature compares to any of the gods. Van Buitenen
translates:

In the meantime Garuda when his time had come broke the shell of
his egg and was born in all his might without help from his mother.
Ablaze like a kindled mass of fire, of most terrifying aspect, the Bird
grew instantly to his giant size and took to the sky. Upon seeing him
all the Gods took refuge with the bright-shining Bird; and prostrating
themselves they spoke to him of the many hues as he sat perched:
“Fire, deign to grow no more! Would that thou do not seek to burn us.
For this huge mass of thine creeps fierily onward!” The Fire said: The
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case is not as you deem it, Gods and Danavas. This is the powerful
Garuda, who is my equal in fieriness.>

The gods proceed to praise Garuda as a supreme deity, comparable to the
sun and the fire at the end of time.

In the main frame story, an ascetic’s son curses King Pariksit to die by
the bite of the divine serpent Taksaka. The king attempts to protect himself:
“He arranged for protective amulets, doctors, and healing herbs there, and
he brought in Brahmans from all around who had perfected [snakebite]
mantras.”> This verse illustrates the cooperation between Ayurvedic doc-
tors with their medicinal plants and Brahmans with their mantras.*® On his
way to carry out the curse, Taksaka hears that the king is “being carefully
protected with mantras and antidotes that destroy poison.”” A sage named
Kasyapa hears of the curse and resolves to heal him with a spell that destroys
poison.*® Taksaka warns him that he will not be able heal the king of this
fated bite, and the sage replies that he will in fact heal the king by relying
on the strength of his spells (vidyabala).*® A few verses later, Taksaka tells
him “demonstrate the power of your mantras” (mantrabalam ... darsaya),
and then Kasyapa replies “behold the power of my spell” (vidyabalam ...
pasya).*® The epic narrator thus uses mantra and vidya interchangeably in the
sense of spell. Who is this Kagyapa who shows up out of nowhere to attempt
to heal the king? It is unlikely to refer to Garuda directly; after all, a sage
named Kasyapa was a foundational figure and Kasyapa is thereby a lineage
name among Brahmans. Still, the choice of name may have been a deliberate
device to link the snakebite spells to Garuda.*!

The last part of the Astikaparvan’s final chapter has the conclusion of
Astika’s intervention in Janamejaya’s snake sacrifice that ultimately saves
the snakes from extermination. The tone of some verses is more akin to
ritual utterances than narrative, and may even reflect actual usage: “May he
that was born to Jaratkaru by Jaratkaru, the famous Astika, true to his word,
guard me from the snakes!”#? Notably, Astika’s mother is a naga herself,
sister of Vasuki, and later identified as the snake goddess Manasa; Astika’s
connections in the snake world give him the authority to intervene in
matters concerning earthly snakes. Following this verse, the critical editors
have not accepted a passage of five verses constituting “serpent spells”
directed to the snakes themselves. Although, as Minkowski notes, they are
too well represented in the manuscript record to be justifiably excised.®’
One verse goes “Retreat snake! Good fortune to you, O snake, O highly
venomous one! Remember the words of Astika at the end of Janamejaya’s
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sacrifice!”** The Garuda Upanisad also has these verses, which suggests that
they were popular and actually used in folk medicine.*®

In the Mahabharata’s famous tale of King Nala, the ndga Karkotaka
disguised as an earthly snake bites Nala and thus deforms him in order to
disguise him. Karkotaka promises Nala that he will never suffer pain on
account of the venom.*® 1t is notable because it illustrates that the power
of curing poison is not only the domain of Garuda, but is also possessed by
the naga kings who govern all snakes below them. This idea is revisited in
Chapter 5, in the section concerning Garuda mantras directed to ndgas.

Along the same lines, a later passage of the same book describes various
places of pilgrimage and the benefits they offer. The benefits of traveling to
the Maninaga tirtha include being immune to the ill effects of being bitten
by a venomous snake.*” This demonstrates belief in the power of nagas to
protect from snakebite, during the Epic period.

The Mahabhdrata’s eighth book includes a useful piece of evidence in the
form of an insult in battle:

There’s no friendship with a Madra! And so I ward him off as if with
the Atharvan mantra, ‘Scorpion, your poison has been destroyed!” by
which it’s truly seen that learned men make an antidote for a person
bitten by a scorpion and struck by the force of its poison!*®

The mantra does, in fact, sound like a Vedic mantra, and the poet prob-
ably had in mind this line from the Rg Veda: “Your venom is denatured,
O scorpion!™® 1t is tempting, therefore, to correlate all of the refer-
ences to poison-destroying mantras and vidyas alluded to in the epic to
a Vedic source—the sarpavidya discussed before, although only fragments
survive.

In one final interesting passage, a snake bites a baby and the baby dies.>®
A fowler catches the snake and brings it to the mother, The mother says to
let it go, but the fowler wants to kill it. Then ensues a long philosophical
debate about who is at fault for the boy’s death and the propriety of
killing something that was only instrumental in the death (the snake).
The snake speaks up at one point and says that he was ordered by Death,
and then Death even shows up and says he was simply the instrument
of Time. Although the passage is more germane to the philosophical fine
points of karma theory, it does prefigure the Garuda Tantra theme that
certain snakebite cases are untreatable because they are ordered by Death

(kaladasta).
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The Valmiki Ramayana

Most references to snakes, venom, and Garuda in the Ramayana are poetic
comparisons. Valmiki frequently compares snakes to arrows and any
extreme speed or force to Garuda. The opening of the Sundarakanda features
Hanuman preparing to jump across the sea to Lanka. The snakes on the
mountain from which he leaps are said to bite the crushing rocks in anger,
and “even the dense thickets of medicinal herbs that grew on the mountain
and could counteract poisons were unable to neutralize the venom of the
serpent lords.”!

In a famous passage in the Yuddhakanda, Rama and Laksmana are struck
and bound by Indrajit’s magical arrows that become constricting snakes

after hitting their target.>?

A few chapters later, Goldman and Goldman
translate a passage they call “a somewhat clumsy Vaisnava expansion of the
narrative.”*® Garuda appears just in time to save Rama and Laksmana from

their serpentine bonds (nagapasa). The Goldmans translate:

Just at that moment there arose a wind hurling up the water in
the ocean, driving away the lightning-streaked clouds, and seeming
almost to shake the very mountains. That powerful wind, driven by a
pair of wings, snapped the branches of all the island’s great trees and
sent them flying, roots and all, into the salt sea. The hooded serpents
who dwelt there were terrified and the great sea serpents swiftly
plunged deep into the salt sea. Then a moment later, all the monkeys
spied immensely powerful Garuda Vainateya as radiant as fire. And
when those great serpents, who had assumed the form of arrows and
who had bound fast those two virtuous and immensely powerful men,
saw him coming, they fled in all directions. Then Suparna, spying the
Kakutsthas, greeted them and stroked their faces, as lustrous as the
moon, with both his hands. No sooner had Vainateya touched them
than their wounds healed over and their bodies immediately became
smooth and lustrous once more.**

Whether or not the passage is Valmiki’s own, it is fitting that the
snake-arrows can be cured only by Garuda, archenemy of snakes.

Early Ayurveda

In contrast to the Veda and epics, the early works of Ayurvedic medicine
preserve extensive material on healing snakebite, and on poisons in general.



Precursors to Garudam 29

The two foundational compendia (samhita) of Caraka and Su$ruta developed
over the course of several centuries, so assigning any fixed date to them
is problematic. Some core of each was probably in existence before the
Christian era, but exactly what that was and how long it took to get to
the general shape of the current texts is unknown. In all likelihood, they
changed little after the redactions of Drdhabala and Nagarjuna respectively,
which took place before AD 500.%

The medical tradition of Ayurveda is markedly distinct from that of the
earlier Vedic period. Much has been made of the difference by scholars
in the latter half of the twentieth century, who tended to emphasize a
binary of magico-religious versus scientific-rational medicine.*® One needs
to downplay or ignore significant and core parts of these works to make
such a binary appear convincing. Two such core parts (ariga) of Ayurveda
that figure prominently in many works are bhitavidya (“the science of
[exorcising evil] spirits”) and visavidya (“the science of poison”), forerunners
of the Bhiita and Garuda Tantras.®’

An interesting monograph by Ganesh Thite entitled Medicine, Its
Magico-Religious Aspects According to the Vedic and Later Literature leverages
the fact that many scholars have overstated Ayurveda’s empirical nature
through biased selection.”® Thite argues the opposite, and to great effect,
since he upsets the binary on which so much previous scholarship
depended. He cogently argues that we tend to study religion by reading
ostensibly religious texts, while we read scientific works (sastras) and
ignore their magico-religious aspects. Furthermore, he wants us to see these
aspects spread throughout the literature, perhaps interspersed with some
rational ideas. Thite describes causes of disease in the Ayurvedic literature
(demons, sins, and planetary influences), methods of cure (deity offerings,
worship, feeding a Brahman, spells, vows, truth rites, etc.), prophylactic
rules of behavior for pregnant women, and so on. His term for “doctor”
throughout the book is “medicine-man priest.” While Thite’s study is
not fully convincing, his perspective undermines all attempts to portray
Ayurveda as ultra rational and secular. By going to the other extreme, he
makes the bias of the status quo undeniable. Ayurveda is certainly a unique
and highly-systematized medical school, but it functioned on a different
idea of rationality than we in the twenty-first century are accustomed
to. The ancient progenitors of Ayurveda did not consider mantras to
be irrational, nor did the progenitors and consumers of early Tantric
medicine.
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Visavidya in the Carakasamhita

Caraka consolidates all treatments of poisons and envenomation into one
long chapter of his Therapy book (Cikitsasthana). It has been translated and

% so a very brief overview of some notable

studied by various scholars,
features will suffice here. Garuda is not mentioned anywhere in the chapter
or in the text as a whole.

The chapter opens with the story of the origin of poison, when the gods
and asuras churned the ocean for nectar (amrta). 1t is followed by a list of the
number of types, qualities, effects, and treatment of poison, which functions
as atable of contents for the chapter with each topic discussed in more detail
further on.*® Then, the seven stages (vega) of poisoning are described and
their variants in animals noted.®! Next, the properties of poisons are taught,
their effect on people of differing constitutions (dosa), and signs of imminent
death.®?

Twenty-four measures to counter poison (prativisa) follow, along with
further details on which stage of poisoning calls for each remedial mea-
sure.> Mantras are the first countermeasure named, but the text does
not specify which snakebite mantras are meant. Next, the text has four
long recipes for antidotes (agada): the “Dead-Reviver” (mrtasamjivana),
“Rutting Elephant” (gandhahasti), and “Great Rutting Elephant” (mahagand-
hahasti)—so called because they uproot poison like a rutting elephant
uproots trees—and an antidote called “Pungent” (ksaragada).** These anti-
dotes are primarily based on herbal ingredients and were reputed to have
numerous applications beyond curing poison. The “Great Rutting Elephant”
antidote consists of sixty ingredients. One use was to smear it on drums
which were then played to counteract snake poison. Its preparation is
accompanied by an interesting mantra that I discuss in more detail in
Chapter 5.

In a subsection on general procedures to follow while using the anti-
dotes, the text says that one should do “self-protection” (atmaraksa) while
treating the bite victim. Because of the ambiguity of the Sanskrit phrase,
it is unclear if it means the doctor should protect himself or that he
should safeguard the life of the bite victim. The Garuda Tantras prescribe
a “self-protection” ritual to stabilize the soul of the patient with mantras
and visualization.®®

Next, a passage describes the bites of various types of snakes and other
creatures and the specific effects of each, with special reference to the
humor (dosa) that each aggravates.®® After that, inauspicious places and
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times are listed at which any bite is fatal. As noted in the Introduction,
this concern with astrology and predicting the outcome of treatment is
ubiquitous in the Garuda Tantras as well. Its presence in the Carakasambhita
shows that it has deep roots in the region’s medical culture.

The rest of the chapter is a collection of miscellaneous formulas and
notes on various types of snakes and insects, and the treatment of each with
reference to dosa. It describes the fascinating condition of “poison-phobia”
(visasarika) and the resulting effect in the body that is sometimes enumer-
ated as a discrete type of poison, namely “fear-poison” (sarkavisa).®” This
may happen when someone is bitten at night by a harmless snake and
believes so strongly that they have been envenomed that they actually
exhibit symptoms of envenomation. Treatment is to reassure the patient
and to sprinkle with water that has been purified by mantras.®® Su$ruta and
others also discuss this sort of snake phobia with different ideas on its cause
and treatment.

The Susrutasamhita

Susruta’s compendium places much more importance on curing poisons
and venoms than that of Caraka. The entire Pharmacy book (Kalpasthana) is
devoted to these topics, and this amounts to more than twice the volume
of text given by Caraka. Later tradition calls the book’s eight chapters
Visastadhyayt, the “Collection of Eight Chapters on Poison,” because it is
as foundational to the later tradition as Panini’s famous Astadhydyi is to
grammarians.®® Susruta as a human figure is not presented as the author
of the text at all, but rather as the recipient of the teaching of Divodasa,
king of Varanasi and incarnation of Dhanvantari. According to a story in
the Brahmavaivarta Purana, Dhanvantari was a specialist in toxicology and
learned mantras from Garuda, who in turn learned them from Siva.”® Of
course this is a popular tale of a much later age, but it demonstrates the
Susrutasamhitd’s traditional association with toxicology and its connection
with Garuda and Siva in the popular imagination of the time.

Like the Carakasamhita, Su$ruta’s compendium has been relatively well
studied; only some facets of note are explored here.”* The first chapter
describes how to protect a king from poisoned food, drink, and so on, and
so resembles a corresponding passage in the Carakasamhitd.”” The second
chapter describes plant and mineral poisons (sthavara), along with their
symptoms, stages of action, and treatment. The third chapter gives a general
overview of animal venoms (jarigama) and the origin of venom.
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The fourth chapter of Su$ruta’s Kalpasthana is concerned with
clarifying the basic divisions of snakes into five categories totaling eighty
species altogether: hooded (darvikara), striped (rdjimant), and spotted
snakes (mandalin), plus nonvenomous snakes (nirvisa) and mixed breeds
(vaikarafija).”® Certain locales are listed in which poison miraculously has
no ill-effects, and notably the first is a region inhabited by Garuda.”*
Subsequently, the characteristics of the bites of each type and the stages of
envenomation are enumerated.

Toward the beginning of the fifth chapter is a passage on the use of man-
tras for snakebite, and I translate in full:

An expert in mantras should tie the tourniquet with mantras. Tied
with rope, etc., this is known to stop poison. Mantras taught by
gods and Brahman-seers are full of [the power of] truth and ascetic
energy;”® if they were not, they would not quickly destroy poison
which is very difficult to overcome. Poison is instantly destroyed by
mantras, which are full of vitality, truth, and the ascetic heat of Brah-
mans; it is not so when medicinal plants are used.”® Learning mantras
should only be done by one avoiding women, meat, and wine. He
must eat in moderation, be clean, and sleep on a bed strewn with kusa
grass. To gain power over the mantras, he must diligently worship the
gods with perfume, wreaths, and gifts, chanting and oblations, and
even bali offerings. But since mantras that are incorrectly recited, or
are deficient a vowel or syllable, do not grant any power, a series of
[herbal] antidotes must be used.””

Susruta’s compendium thus illustrates the Ayurvedic position on mantras:
while they were greatly respected for their efficacy, they were generally
regarded as outside of the Ayurvedic doctor’s specialization. On this point it
is helpful to consider a verse from Susruta’s first book, on protecting a king
from poison:

So that the physician and royal priest, skilled in antidotes (rasa)
and mantras [respectively], may always protect the king from death
due to [imbalance of] dosas and external causes, Brahma taught this
eight-part Ayurveda as a division of the Veda.”®

Much of the rest of the fifth chapter of the Kalpasthana consists of general
policies for handling snakebite victims, and the end of the chapter details
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numerous antidotes. One among them is notably called Tarksyagada, the
Garuda antidote.”

The sixth and seventh chapters reach us with misleading titles. The
former is called “The Chapter on the Sounding of Drums” (dundubhis-
vaniyakalpa), but it actually gives the recipes for more antidotes (agada),
which incidentally can be employed by smearing on musical instruments
such as drums and trumpets. The latter, though called “Chapter on Rodents”
(musikakalpa), also covers the bites of other animals, particularly rabid dogs.
At first glance, it may seem strange that ancient Indians considered the bites
of rodents to be venomous, but any deep bacteria-laden puncture could
result in a hugely swollen limb due to infection. In this light, it is easy to
see how such a result could be understood as a reaction to poison. Such an
infection is even called “blood poisoning” in English.

The final chapter of Susruta’s Kalpasthana is concerned with insect
poisons. The word kita of the chapter title Kitakalpa is variously used to
refer to insects in general, or crawling insects in particular. The beginning
states that insects arise from various polluted bodily fluids of snakes, and
can be classed according to the constitution (dosa) of the respective snake
or as being a mixed type from a mixed-type snake.®® Scorpions, their stings,
and treatment are described next, and a long passage of nearly sixty verses
describes management of spider bite. Strikingly, spider bite is said to be of
two types: incurable and curable with difficulty. Meulenbeld remarks that,
in general, Susruta’s concern about spider bites appears to be without a firm
basis;¥! however, it is unlikely that such a long passage would be devoted
to it out of an irrational fear, as Meulenbeld suggests. References to deaths
from bites of Indian spiders are much harder to find than for snakebite, but
they are there and the presence of a widespread Sanskrit literature on the
subject, outside of Su$ruta, points to a real-life problem.®? The end of the
chapter states that 167 insects were described.

Buddhist Sources in Pali

Snakebite is a theme throughout the early Buddhist literature in the Pali
language. Five representative texts are discussed here, including Jataka tales
of the Buddha’s prior lives and other didactic narratives. Dating Pali sources
is difficult, however everything mentioned here certainly belongs to the
pre-Tantric era (before ca. AD 500), and some kernels of these stories likely
originated with the Buddha himself in the fifth century Bc.
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The long Bhiiridattajataka®® features Garuda (garula/supannardja) teach-
ing a snakebite charm (alampdyanamantam) to a sage. The word alampayana
deserves special mention. Here, it seems to mean merely “relating to
snakebite,” and the Brahman to whom the sage gives the mantra is called
“Alampayana” only after he receives the spell. This suggests that it is not
his name after all, in contrast to the way the dictionaries and translations
take it, but rather an occupational title, equivalent to garudika or vatika in
the later tradition. In Cambodia, modern-day practitioners of traditional
snakebite medicine are known as Alambdy, presumably on the basis of
the Pali tradition.?* There is some confusion in the transmission, because
although in one place it seems that only a mantra was taught to the
Brahman, in others both a mantra and herbs are specified (mantam datva
osadhani acikkhitva). The inconsistency is not limited to the atthakatha
version; it is also present in the core verses. Another word the story
uses for this knowledge is visavijja (Sanskrit: visavidya), the precise name
given to the toxicological sections of early Ayurvedic compendia. The
remainder of the story has this Alampayana take captive the future Buddha
(bodhisattva)—who was incarnated as a ndga—and make him dance in village
snake-charming shows.

In the Visavantajataka,®> the Buddha uses his past life as a snakebite
doctor (visavejja) to illustrate the venom-like qualities of poor eating habits.
I introduce and translate this clever tale in another publication® and here
simply note one feature: the doctor offers to cure the bite with herbs or by
magically luring the snake back and making it take back its own poison.®”
This unusual latter option has survived in the popular imagination down
to recent times. The Malayalam film Shree Krishnaparanthu (1984) has a
snakebite doctor resort to this option in a case where his mantras failed.
This technique is also familiar to many in contemporary Nepal.*°

In the Kanhadipayanajataka,” a young boy’s ball is lost down a hole at
the bottom of an anthill. On putting his hand in the hole to retrieve it, a
deadly snake bites the naive boy. His parents seek the help of an ascetic, but
he knows no herbal remedy and does not practice medicine so they decide
to use a truth-rite (saccakiriyam), which works only after all three of them
recite it. Lambert Schmithausen cites many references on the power of the
“Act of Truth,”*! and this type of rite is explored in more detail in Chapter 5.

Schmithausen has studied the Upasenasutta and Khandhaparitta (= Ahird-
Jjasutta) in detail, so I merely summarize those aspects of his study relevant
here. He starts with the Sanskrit version of the Upasena story, which
he indicates is a clumsy redaction of disparate Pali passages. In the Pali
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Upasenasutta,’” the beginning of the plot is similar to the Sanskrit: the
monk Upasena is meditating in a cave and is bitten by a snake, but is
indifferent to the pain and to his own demise because of his spiritual
advancement, In the Sanskrit version, by contrast, the Buddha hears of this
and teaches three charms that monks can use in the future to avoid being
harmed by dangerous animals. The first one is a statement of friendliness
toward ndgas and other types of potentially dangerous beings. The second
is a truth-statement, of the type mentioned above. The last is a pure
mantra, consisting of words that appear to be unintelligible: OTUMBILE TUM-
BILE TUMBE PRATUMBE NATTE SUNATTE KEVATTE MUNAYE SAMAYE DATTE
NILAKESE VALAKUPE OLE ONKO SVAHA. It is not mere gibberish, however.
This rare text traveled all the way to Central Asia, so one can assume some
textual corruption occurred in the process. Some of the mantra’s words
may be of Dravidian, Munda, or archaic Middle Indic origin.”® Evidently,
the mantra invokes a goddess named Tumbila. The opening should probably
be OM TUMBILE TUMBILE, repeated for emphasis as is common in mantras.
The structure feminine vocative followed by pra-, ati-, maha-, or su- feminine
vocative is extremely common in both Buddhist and Saiva vidyds, and Robert
Yelle termed this feature “augmentation.”® NILAKESE is clearly a vocative,
meaning “O dark-haired lady,” and perhaps SAMAYE DATTE should be read
together as SAMAYADATTE, “given in contract.”

The Khandhaparitta story is quite similar to this Upasena story. In the
Sanskrit Miilasarvastivada version, the Mahamayiri Vidya is given following
the friendliness statements.

Proto-Tantric Buddhist Goddesses

The “Great Spell of the Peahen” (Mahamayuri Vidya)®® dates to no later than
the fourth century AD, when its first Chinese translations were made.”® Its
framing narrative is similar to the Upasena story in that a monk is bitten by
a snake and the Buddha provides a special mantra to counteract it.”’ In this
case, the mantra is an extremely long series of incantations, prayers, and
truth statements that resemble the mantras in later Tantric traditions.
Other ritual texts of this type became associated with the Mahamayiri-
vidyardjfii in the group known especially, but not exclusively, in Nepal as
the Five Protection Goddesses (paficaraksd): Mahasahasrapramardani, Mahd-
pratisard, Mahamantranusarini, and Mahasitavati. Recently, Gergely Hidas has
published studies and editions of several of these, and his work on the
Mahapratisara is the subject of a recent monograph.®® He dates it to the sixth
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significantly older than the Paricaraksa collection.

The Mekhaladharani
The Buddhist Mekhaladharani (“Belt-spell”) is a rare text of similar type

Gilgit region of far northern Pakistan.” These particular folios are not dated,
but it is found in the Gilgit manuscripts which include similar dharani texts
dating to the first half of the seventh century. The text is concerned with
protection of children and has several parallels with the Skandamekhala
spell of Saiva Tantric sources. It opens with a story of the Buddha teaching
a spell he used to protect his son Rahula from raksasi demonesses. Although
it mainly serves to ward off possession by demonic beings, it also confers
protection from poison and ndgas.

The Mahasahasrapramardani

The Mahdasahasrapramardani is a long text, running to forty-three pagesin Y.
Iwamoto’s 1937 edition, and it claims a variety of useful applications, though
most prominently protection from dangerous supernatural beings. A more
minor use, but not inconsiderable, is curing poison, be it poisoned food or
the venom of a dangerous animal. Two clear refrains in the text are the line
“Homage to you, O Hero among Men; Homage to you, O Best of Men” (NAMAS
TE PURUSAVIRA NAMAS TE PURUSOTTAMA), and a truth statement like “By
this true statement, all poisons shall be rendered harmless.”'® These do not
occur together here, but elsewhere they do and constitute one of the more
pervasive magical formulae for snakebite throughout Sanskrit literature.'**
Another kind of truth statement employed here is invoking a well-known
attribute of a deity—for example, the heroic power of Indra—and saying
something like “By their fiery heroism, let this poison be nonpoison for all

1102

time.”'%2 A similar device is the comparison of physical poison to the three

klesas, the three mental states that bind a person to worldly suffering:

Passion, hatred, and delusion: these three are poisons for humanity.
The blessed Lord Buddha was free of poison. May the poison be
struck down by the Buddha’s brilliance! Passion, hatred, and delusion:
these three are poisons for humanity. The blessed Teachings are free
of poison. May the poison be struck down by the brilliance of the
Teachings! Passion, hatred, and delusion: these three are poisons for
humanity. The blessed monastic community is free of poison. May the
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poison be struck down by the brilliance of the monastic community!
The earth is the mother of poison. The earth is the father of poison.
By this true statement, may all poisons be neutralized! Let the poison
be transferred to the earth or let the poison be transferred to a full
pot. SVAHA!®

This is a combination of truth-statement with disempowerment of the
poison. Note that the poison must be transferred (samkram-) and is not
simply banished. Several rites found in the Garuda Tantras seek to transfer
the poison to an enemy, as elaborated in Chapters 4 and 5. The Mahdsahasra-
pramardani also teaches an herbal formula useful for various apotropaic
and healing purposes, including quickly freeing one from plant or animal
poison.t*

The Mahapratisara

a critical edition of both an older version found in Gilgit manuscript
fragments and a later Paricaraksa version. While the “Great Amulet, Great
Queen of Spells” was primarily used for protection against evil influences
and for women seeking to give birth to sons, Hidas details the textual and
archaeological evidence for several other uses. One notable section tells the
story of a young Brahman who used a newly learnt spell to capture the great
ndga-lord Taksaka. Because of a mistake, he was bitten, and as he lay dying,
none of the many poison doctors summoned were able to heal him. Finally,
a lay Buddhist woman who had learned this Great Queen of Spells by heart
was able to heal him just by calling it to mind.®

The word for poison doctors is vadika, one who recites. This is short
for vidyavadika, also used in this text, meaning “reciter of spells.” The

more common orthography is vatika,'°

which Sanskrit-English dictionaries
render as “dealer in antidotes.” It seems likely that the young Brahman
himself was a vadika-in-training, a hypothesis supported by the nature of his
spell (attracting snakes/ndgas). This suggests that vadikas performed both

snake-charming and snakebite healing.

Summary

Many aspects of snakebite medicine in the Garuda Tantras can be traced
back to early precursors in the Veda, Sanskrit epics, Ayurveda, and early
Buddhist literature. The Veda shows a steady development of ideas related
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to curing snakebite from archaic hymns in the Rg Veda to more involved
ones in the Atharva Veda. Much of an early Vedic collection known as snake
science (sarpavidya) has now been lost, but bits and pieces surviving in Vedic
texts show that it involved several rites that closely resemble those found
in the early medieval Garuda Tantras. Garuda himself is more present in the
Veda than many translations would have us believe, and hymns associate
him with healing and with carrying nectar, later analogized to antivenom
in Garuda Tantra rites.

The Mahdbharata gives the first detailed accounts of Garuda’s lineage,
birth, and deeds, and likewise the mythology behind Siva’s Nilakantha form
that is foundational to the Nilakantha ritual system described in Chapter 5.
It features several passages where snakebite mantras are referred to or
deployed, and also mentions the belief that certain snakebite cases are
authorized by Death himself, and therefore incurable—a ubiquitous theme
in the Garuda Tantras.

The early Ayurvedic compendia of Caraka and Susruta have extensive
and detailed chapters on curing snakebite and various related topics, and
had a significant influence on the vocabulary and some of the practices of
the Garuda Tantras. Mantras play an important role there, and Garuda is
mentioned as a force against snakes and poison several times, but no man-
tras specifically calling on Garuda are referred to there.

Snakebite is something of a theme in the rich Buddhist literature in Pali,
and a representative sample of passages shows that the truth act was a
popular form of mantra to treat it in the early period. There is also evidence
in these Pali tales of snakebite doctors doubling as snake charmers. In the
proto-Tantric dharani texts, spell Goddesses become a popular means of
protection from snakebite and other dangers. Certain unusual words in
the spells are also found in mantras and vidyds in the Garuda Tantras, and

origin.
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Canon and Compendia

THE GARUDAM TRADITION of Tantric snakebite medicine has roots in
the Vedic Age and early classical India. The previous chapter explored what
is known of the Vedic “snake science” (sarpavidya), references to toxicology
(visavidyd) in early Buddhist narratives, and the well-developed body of
knowledge of classical Ayurveda. By the fourth century AD, spell books of
Buddhist goddesses such as Mahamayiiri circulated widely and had mantras
that were proto-Tantric in character.

Early References to Tantric Medicine

The precise moment that early Tantric medicine arose as a distinct type
is impossible to pin down, but evidence indicates a late Gupta era origin
(ca. sixth century AD), and a flowering to full development over the next
several centuries. The “canon” of new Tantric medical texts appears to have
been closed by the tenth century or thereabouts, with subsequent literature
working more to categorize and summarize what came before.

Such a time frame parallels the development of the Mantramarga school
that generated Tantra itself. Dominic Goodall, leading a team of other emi-
nent Indologists, has recently published the earliest surviving Mantramarga
text, the Nivasatattvasamhita.! The authors note that it predates use of the
word “Tantra” to refer to the religious movement it embodies, and after a
discussion of the evidence, settle on a fifth-century origin for the Nisvasa’s
earliest sections.? The oldest section does not reference Tantric medicine
by name, but its c. seventh-century Guhyasiitra section has a passage on
curing snakebite with mantras that closely resembles the Vipati rite in
the Garuda Tantras discussed in Chapter 4. It involves pronouncing Siva’s
syllable HA with different vowels and semivowels in order to immobilize,
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restrict, paralyze, transfer, and destroy venom or poison in the body.* While
it is possible that the passage preserves a precursor to Garuda mantras, it is
more likely that the Nisvasa draws on an early Garuda source.

The Nisvasakarikd, the latest book of the Nisvdasa corpus, does refer to
the Garuda Tantras by name in a passage on a rite known as Sikhayoga,
“Method of Rays of Light.”* One visualizes rays of varying color (black, red,
white, yellow, or crystal) for various ends, but predominantly for destroying
poison. At the beginning, Siva states that these $ikha rituals are found in
Garuda, Bhiita, and Bhagini Tantras; indeed, a number of canonical Garuda
Tantra titles do have $ikha in the name: Sikhayoga, Sikhottara, Sikhasara, and
Sikhamrta.

In the first half of the sixth century, Varahamihira’s Brhatsamhita names
the Bhiita Tantras as a domain of learning next to sorcery.’ In the seventh
century, Alexis Sanderson notes that the jurist Bharuci refers to the Bhiita
Tantras as texts for mastering Vetalas.® Just how Tantric these early Bhiita
Tantras were is a valid question. Since a tradition of Bhitavidyd had existed
for over 1,000 years—at least since its mention in the Chandogya Upanisad—it
is possible that a pre-Tantric exorcism tradition is meant by the earliest
references. Nevertheless, numerous attestations to the Bhiita Tantras in
thoroughly Tantric eighth- and ninth-century texts indicate that they were
firmly established by this time.’

Around the turn of the eighth century, Santideva uses the figure of a
Garudika in an analogy illustrating the enduring power of an awakened
Bodhisattva:

In the same way that a Garudika might establish a protective pillar,
then meet his end, and yet the pillar is able to quell poison and so
on long after he is gone—so too the “pillar” of an enlightened being,
once established via his enlightened conduct, accomplishes any task
even after the Bodhisattva is gone.?

Evidently, the practices of the Garuda Tantras were ubiquitous enough by
this early date to function as a clear object of comparison.

Pre- and Proto-Tantric traditions of snakebite were discussed in the last
chapter, but these were never referred to as Garudam or Garuda Tantras,
titles that are unique to the Mantramarga tradition. The precise date of
the earliest references to the Tantras themselves hinges on unsettled dates
for other texts, such as the Brahmayamala and Mafijusriyamilakalpa. Both of
these refer to the Garuda and Bhiita Tantras side by side, which strongly
suggests that our early Tantric medicine is meant. The sixth century is not
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out of the question for either of these texts, but solid evidence for them does
not become available until some centuries later. Alexis Sanderson notes that
the Brahmayamala is already cited in the original Skanda Purdana, dating to the
sixth or early seventh century.’

The Brahmayamala thrice refers to the Garuda Tantras.! The first refer-
ence groups the Garuda and Bhiita Tantras among others as part of a lower
branch of scriptures, however the other two references do not stigmatize
them in this way.'!

Aside from citations, Brahmayamala 64 also appears to draw on Tantric
medical sources in a passage on the deity named Kambila. As a fierce analog
of Bhairava, Kambila specializes in destroying poison and exorcism, among
other skills. The practitioner begins to invoke him by visualizing in his
hand a black cobra oozing black poison. The highly venomous snake is then
visualized as entering his body, whereupon the poison is impelled to move
by concentrating on the Wind element. Then the poison is submersed in
a flood of nectar via the Ether element, which renders it harmless.!? This
closely resembles the psychic manipulation of the five elements in surviving
Garuda Tantra rituals.

As one of our earliest references and the earliest Buddhist Tantra,
the Mafijusriyamilakalpa is a remarkably rich source.”® It combines the
devotional image worship of Mahayana Buddhism with a diverse array of
Tantric ritual features and worldly concerns. In the second chapter, the
Bodhisattva Mafijusri complements the Garuda Tantras by saying:

Each and every one of the extensive ritual manuals taught in Garuda
Tantra were actually taught by me in order to benefit living beings.
Garuda is a Bodhisattva who came here to convert [people to Bud-
dhism].™

The Mafijusriyamilakalpa goes on to devote one and a half chapters (the
latter half of 40, and all of 41) to Tantric snakebite medicine, and cites
the material as drawn from the Garuda Tantras fives times in these two
chapters. Visualization is the primary ritual practice employed, superseding
even mantra recitation. A passage in chapter 40 says:

One should visualize Marijusri there on the feet and joints of the
person suffering from the mixed type of poison. See him as black in
color, rising up, comfortably seated on Garuda, with the form of a
happy youth. The wise one should then imagine him on the thighs
and the navel. Think of a divine Kumara with the form of a great youth
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above him who takes all forms, mounted on top of Garuda. Seated
there, that fortunate one rivals the color of bamboo in autumn. On
the chest, the meditator should visualize Mafijusri of mighty energy
as yellow, with the King of Birds as his mount, and fast asleep. On the
head, one should visualize him as white in color, seated on Garuda
outside and flying Garuda’s banner."

This is essentially a deification of the practitioner using visualization alone
instead of the expected visualization accompanied by installation (nydsa) of
mantras. It closely resembles the deification of the body in the core Vipati
mantra ritual discussed in the next chapter. The chapter wraps up with:

In brief, the technique for mantra practitioners is visualization. All
ritual manuals should be used, the non-Buddhist manuals of Garuda,
the Mata, Samkalpaja, and especially the Saiva are indicted. All
worldly mantras should be used in an extensive visualization. Here
in the Mafijurava Manual, [the goal is reached] especially by means
of visualization.'®

The so-called Garuda chapter (Marjusriyamilakalpa 41) has been exam-
ined by several scholars, in large part because it was translated into
Chinese in the eighth century and is therefore one of the earliest datable
parts of this voluminous compendium.’” Both Marcelle Lalou and Yukei
Matsunaga published articles expressing doubt about this chapter’s authen-
ticity, however their reasoning was impacted by not being well versed in
Tantric ritual and not knowing about the Garuda Tantras. Both scholars
consider certain transgressive ritual implements in the chapter, such as
skull bowls and cow flesh, to be evidence of later contamination, but items
like these are common in some early Tantric traditions, like the Kapalika
Brahmayamala.'® Lalou suspects the fact that Garuda teaches the rituals in
chapter 41; however, this too is unremarkable—as noted above, Mafjusri
says he actually taught the Garuda Tantras and that Garuda is a Bodhisattva
come to lead people to Buddhism."

Canonical Lists

The English word “canon” has multiple valences. In Christianity, it means a
list of sacred texts that are recognized as genuine, and this meaning has bled
over into any corpus of genuine literary texts. Robert Yelle discusses the
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concept of canon in his book Explaining Mantras, and cites Jonathan Z. Smith'’s
definition that canon is “a radical and arbitrary reduction to a limited set of
elements.”* Regarding the Sanskrit alphabet as a canon, Yelle goes on to
say that it is a form of verbal idolatry which reduces [language] to a hidden
deity inherent in language.

In contrast to these Western ideas of canon as reductive and exclusive,
the status of the Garuda Tantras as a canon was more about creating a
recognizable identity as an unique and authoritative body of scriptures.
As the Tantric movement grew in prominence, so too did the scriptures
grow in number, length, and complexity. Since most of the early Garuda
Tantra titles do not survive, it is impossible to know with certainty just
how vast this literature was. Some early Saiva Tantras extended to over
10,000 verses,?! and several to over 20,000.%% If this is any gauge, the Garuda
Tantras could well have been an expansive body of scripture in need of
reduction. It is more likely, however, that the canonization of the Garuda
Tantras represented recognizing it as a sophisticated body of knowledge.

By the ninth century AD, the Garuda Tantras were considered to be one of
the five “streams” of Saiva revelation.?> Alexis Sanderson calls this schema
“the earliest and most comprehensive [classification of the Mantramarga’s
scriptures].”** The Mrgendra Tantra deems the Garuda Tantras to be “the
very extensive Eastern Stream headed by the Trotala.”* The same passage
calls the Bhiita Tantras the Western Stream of revelation, the Siddhanta
Tantras the Upper Stream, the Vama Tantras the Northern Stream, and the
Daksina Tantras, fittingly, the Southern Stream. Each of the five streams
was imagined as issuing forth from the respective five heads of Eternal Siva
(Sadasiva, Figure 3.1%).

The five-stream model is by no means the only classification of Saiva
scripture, but it was popular and is remarkable in that it gives a prominent
status to early Tantric medicine: the Garuda and Bhiita Tantras make up
two out of five branches of the literature. This prominence was sometimes
viewed as misplaced in scholarship that did not recognize the significance
of this religio-medical corpus. Jiirgen Hanneder, for instance, refers to

”

these as “less important ‘streams™ without giving any explanation for
why he considers them less important than other types of Tantra.?” In his
commentary to Malinislokavarttika 210cd-211 in the same volume, he says
“the Garudatantras ... would have to be dismissed as lower scriptures of
purely magical, or medicinal value,” an attitude that I sought to deflect
in the Introduction. Early Tantric medicine is neither purely magical nor

purely medical, but blends religion, medicine, and other practical and
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FIGURE3.1 Sadasiva’s five-faced form

spiritual concerns in a unique way that is often misunderstood because
of habitual patterns of thought that compel us to distinguish magic from
religion and medicine from philosophy.

Several lists of titles of the standard twenty-eight Garuda Tantras are
available. The Srikanthiya, a work frequently cited by Abhinavagupta’s
disciple Ksemaraja (fl. c.AD 1000-1050), lists the following titles:?®

1. Savitryuttara 5. Bindu

2. Kalamana 6. Bindusara
3. Kalamrta 7. Kalottara
4, Harahumkara 8. Paksiraja
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9. Sikhdayoga 19. Satadruka
10. Sikhdsdra 20. Vakoja

11. Sikhottara 21. Kambala

12. Paficabhiita 22. Kaka

13. Bheda 23. Kakatunda
14. Sivabheda 24. Katahaka
15. Manasa 25. Suvarnaledhi
16. Nilakantha 26. Sugriva

17. Kala 27. Trotula

18. Kalakiita 28. Trotulottara

A similar list is found in Vairocana’s Laksanasamgraha, a work published
under the title Pratisthalaksanasarasamuccaya. The date of Vairocana has
been the subject of some debate, however Alexis Sanderson convincingly
argues for him hailing from ninth century Bengal.?’ Independent sources
attest to nearly half of the titles in these lists, which I point out in answer
to critics who may doubt that so many Garuda Tantras actually existed.*
Much has been lost, or digested into compendia. Several compilations that I
refer to below have chapter titles that match titles in these lists. Several of
the titles reach us as independent works.

The most notable survival is one Tvaritamilasiitra, which ascribes itself
to the Trotala and Trotalottara (interchangeably).3! 1t amounts to around
700 verses and teaches the origin and use of the spell-goddess Tvarita,
whose colophon situates it as the thirty-fifth chapter of an 11,000-verse
Trotala Mahatantra.*? Although it is likely that a much longer Trotala existed,
this kalpa is rather self-contained and likely drew on, rather than formed
a part of, the Ur-Tantra. I discuss the contents of these important “lost”
Tantras in Chapter 6.

The survival of other titles is more tenuous. A single folio titled Kalakiita
gives instructions for a diagram (yantra) that it says destroys poisons and
demons, protects the fetus, and ends fevers—all core concerns of the Bhita
and Garuda Tantras.® The title Sugriva is affixed to numerous manuscripts,
and among those I have investigated in Nepal a few deal with childhood
illness.** The Ayurvedic Haritasamhita has an antipoison mantra more likely
to descend from the “canonical” Sugriva Tantra. The canonical title Kambala
may form the basis of the Brahmayamala chapter on Kambila, a deity whose
speciality is destroying poisons and demons. For all of these titles, more
investigation of manuscript repositories is called for.,
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The Kriyakalagunottara

Numerous early Tantras contain passages on curing snakebite. Most of
these draw on the Garuda Tantras, sometimes explicitly, though often
without noting the source. The most significant postcanonical title is the
Kriyakalagunottara, ten chapters of which are edited and translated for the
first time in the appendices of this book. It is a scriptural compendium
insofar as it is framed as the conversation of Siva and Karttikeya—therefore
as revealed scripture—while also self-consciously alluding to its function
as compiling diverse prior scriptures into one place. Siva notes that he
previously taught the Garuda and Bhiita Tantras to the goddess, but agrees
to do so again for the benefit of his present interlocutor.*

In all, sixteen chapters of the Kriyakalagunottara pertain to Garudam. The
subjects are diverse; what follows is a tally of major topics with chapter
numbers: basic facts about snake biology and behavior (2); conditions under
which a snake will bite (2); types of fangs and bites (2-3); symptoms of bites
and incurable cases (3-5); auspicious and inauspicious signs and omens (4);
vital spots and deadly locales, times, and places (4); stages of envenomation
with corresponding treatment for each stage (5); astrological considerations
for snakebite outcome (5); mantras, mandalas, and healing rituals (6-7);
deity invocation (6-7); medicinal use of plant poisons (7, 35); various goddess
spells (7); musical healing with the Devatrasa mantra deity (14); more god-
dess spells and diagrams (yantra) designed to protect people from snakebite
(24);*¢ mantra rites (27); scorpions by type and corresponding treatment
(29); the origin of jvalagardabha (insect-like demon-donkeys whose bite
causes skin inflammation) by type and treatment (30); vipers (gonasa), their
origin, species identification,”” and treatment by type with mantras and
herbs (31); spiders, their types, bites, and corresponding treatments (32);
myriapods (markati) and treatment for their bites (33);*® rabies, its mytho-
logical origin, rabid dogs, and various treatments (34); a chapter on poison
used as medicine (35); and finally a chapter on snake charming mantras (36).

Two chapter titles correspond to canonical Garuda Tantras: Nilakantha®
and Devatrasa. 1t is likely that the canonical title Paksirdja was the source
of the Vipati mantra of Kriyakalagunottara 6-7, and the canonical title
Paficabhiita may be a precursor to the Vipati ritual system.*® The text
dates from before the eleventh century, when Ksemaraja quotes it in his
commentary on Netra Tantra 19, and the earliest surviving manuscript is
over 800 years old. Because Ksemaraja quotes it with the respectful prefix
Sri, it is unlikely to have been a brand new scripture in his time.
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Other Extra-canonical Tantras

Aside from the Kriyakalagunottara, many other Tantras draw from, or at any
rate show influence of, the Garuda and Bhiita Tantras. The Svacchanda Tantra
is a foundational scripture of the Bhairava Tantras, transitional in character
between the Saiva Siddhanta and the Vidyapitha.*' Its seventh book has a
passage on prognostication, using a correspondence between the nagas and
the planets—a technique likely drawn from the Garuda Tantras, although
repurposed here for nonmedical use.*? The eleventh-century commentator
Ksemaraja confirms that the passage is also found in the Garuda Tantras,
quotes a parallel from the Prakrit Garuda digest titled Samhitasara, and also
quotes from the Sritotula, a variant spelling of the Trotala Tantra discussed
above.” Healing snakebite with a mantra, visualization of Bhairava, and
herbal preparations are the themes in a passage at the end of the ninth
book.* Closely read, this passage betrays that it was drawn from another
source, most likely a Garuda Tantra. The passage is framed as instructions
for the spiritual aspirant to treat his own snakebite, but at several points it
refers to treating another person.*> At one point the passage says “according
to the speech of Bhairava,” which is surprising because Bhairava is supposed
to be the one saying it.*® This indicates that it is a quotation from another
scripture spoken by Bhairava.

The Malinivijayottara Tantra is a fundamental scripture of the Trika
school, itself foundational for Tantric goddess tradition in general. Its date
is a matter of debate, but Judit Térzsok argues that it was in existence
by the eighth century.” Somadeva Vasudeva’s first monograph studied
the Malinivijayottara’s system of yoga, in which the practice of mastering
the elements (bhiitajaya) is accomplished by daily visualization of their
mandalas.*® This closely resembles the rituals of the Vipati mantra system
that I discuss in the next Chapter. While not mentioning the Garuda Tantras
directly, it teaches meditation on the Ether element for invulnerability from
snakes, or contemplation of all five elements for destruction of poison and
other powers.*® Another section refers to antivenom mantras the yogi may
use to protect himself from poison.”® The passage buttresses a growing
number of connections between yoga traditions and Garudika practice.

The Tantrasadbhava (“True Essence of the Tantras”) is another early Trika
scripture with several passages relating to Garudam.>! It is foundational
for the goddess and yogini-centric Trika sect, and exhibits the common
Tantric tendency to lay claim to all the powers of other sects. Specifically,
the Tantrasadbhava claims that rituals to the goddess Para can effectively
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cure fevers and demonic possession, as well as bites by spiders and snakes.>?
Such topics were the domain of specialist Garudikas, but the Tantrasadbhdva
implies that one does not need them. One can accomplish anything with
this new system.>® That said, this voluminous scripture does make room for
incorporating rites focused on other deities. A short section is dedicated
to the Garuda goddess Janguli, following a passage on herbal antidotes
to poisoning.>* Another notable passage is a section on adhyatmika kriya,
roughly translatable as “psychic operations.” A further subsection on
grahana refers to using mantras and visualization to remove the destructive
power of poison.*® It continues:

The mantra-practitioner—when he has attained the state [of pos-
session], with his body transformed into Garuda—is able to quickly
perform whatever action he meditates upon. There is no doubt that
it comes true by mere visualization, O Queen of the gods.*’

A ritual of possession by Garuda such as this is squarely within the purview
of the Garuda Tantras.

The massive unpublished Jayadrathayamala, conventionally 24,000 stan-
zas in extent, is a rich mine of rare and exciting Garudam lore. Alexis
Sanderson read the entire work in the 1980s, and, on the basis of his
extensive notes, has now published a letter that he previously sent to me
with relevant edited and translated passages.® The most significant feature
of these passages is the menagerie of fierce goddesses who combine the
imagery of Kali and Garuda. Two goddesses are named Ekatara, one of whom
has three faces, including a Garuda face.> Both are propitiated to destroy
snakes, which is hyperbole for countering snake venom. The other has
four faces and is also called “Kali, Destroyer of Snakes” (kali nagantaki).*°
Another Kali-analog named Khagesvari, “Queen of Birds,” resembles Kali
with her black, emaciated body, but also wears a girdle of snakes and rides on
Garuda, after the manner of Visnu. She eats poison with no ill effect, and the
same power is said to extend to those who master her spell.®! Immediately
following Khage$vari is a chapter on Meghakali, “Thunderhead-Kali,” whose
visualization and function are similar to the previous goddess, but broader
by including control of the weather.®* A goddess named Ravani is said to
ward off nagas, poisons, and demonic spirits among other skills.®* A chapter
on mudras in the fourth quarter of the text includes a “Snake-mudra” that
quells the three types of poison,® a “Dismissal mudra” for eliminating
poison,®® and a “Chowrie mudra” that serves the same purpose.®® Sanderson
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points out that Garudam is by no means a major theme for the practitioners
of the Jayadrathayamala Tantric system, but it is certainly within their very
broad repertoire of ritual practice.®’

The Netra Tantra is another early work that was popular in Kashmir and
Nepal and dates to the eighth or ninth century AD.% In one passage, Siva lists
various deities that can be successfully worshipped with the Netra Tantra’s
own Amrte$a mantra, including those of the Garuda and Bhiita Tantras.*
In another, they are mentioned as systems in which a qualified guru of the
Netra Tantra is able to practice.”® These passages show the presence and
importance of the Garuda Tantras as a class of Saiva scripture by the turn
of the ninth century. Ksemaraja’s commentary on the Netra Tantra is also
important for its quotes from the Kriyakalagunottara.

The opening verses of the Vamakesvarimata, also known as the Nitya-
sodasikarnava, say that a man who perfects even a fraction of the goddess’s
vidya rivals even Tarksya and other great gods.”! Picking up on this theme,
the commentator Jayaratha points to another passage where Siva says
that the practitioner of this Tantra becomes equal to Garuda and causes
snakes to freeze at the very sight of him.”? The following verse surely
intends to encompass our sister class of Tantric medicine, the exorcistic
Bhiita Tantras, by saying that the sddhaka has the same effect as Siva
does on various demonic beings and diseases. Another passage in this
chapter refers to garuda mantras as one of the many fields in which the
sadhaka becomes automatically accomplished by mastering this Tantra.”®
In a list of the principal Saiva scriptures, the Vamakesvarimata includes the
aforementioned Garuda Tantras, the Trotala and Trotalottara.”*

The Saurasamhitais a Saiva scripture likely to have roots in the lost Saura
tradition of initiatory sun-worship.” In a section on the powers available to
a master of the solar mantra, it says he is free of all diseases, even incurable
ones, and can control snakes and other living beings.”® Later, it goes into
more specifics about healing even a fatal case (kaladasto ‘pi) by whispering
the mantra in the patient’s ear.”” The practitioner visualizes the patient’s
body as blazing with fire from toe to head, and then is able to destroy the
poison with his fist which has been consecrated by chanting the mantra
seven times. The patient is stabilized by enclosing his body with the Earth
syllable. These ritual actions are very similar to those in the Vipati system
of the Garuda Tantras.

Like the above Tantras, Saiva alchemical (rasdyana) literature is framed
as the direct speech of Siva. Most of it is inaccessible at present, being
either unedited or published in editions that are unavailable. Meulenbeld’s
A History of Indian Medical Literature makes inroads into this vast field, listing
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literally hundreds of titles and summarizing dozens of them. Several have
been input as e-texts by Oliver Hellwig.”® The voluminous Anandakanda
dates from about the twelfth or thirteenth century’® and has a long chapter
on poison, its origin, purification, and use.®® This appears to draw on the
Nilakantha section of the Kriyakalagunottara (in the seventh and thirty-fifth
chapters) or the canonical Garuda Tantra Nilakantha itself. It is mostly
concerned with using poisons medicinally and for longevity rather than for
curing venomous animal bites.

The popularity of Garudam and its deities who can cure poison led to an
abundance of Tantric scriptures that borrowed from the Garuda Tantras. A
more exhaustive account is certainly possible, but the general character of
their relationship is similar to those above; they typically either claim the
deities and rituals of the Garuda Tantras as their own, or defer to them as an
authoritative body of knowledge.

The Saiva Compendia

The Tantras are framed as the direct speech of Siva or another deity, and
therefore they hold the status of scripture to adherents. Saiva compendia,
on the other hand, are self-consciously presented as the work of a human
author who seeks to distill the essence of a vast corpus or preserve
teachings that are difficult to access. They are based on particular Tantras,
whose names are often cited. Nevertheless, Tantric scriptures and the Saiva
compendia are less distinct than these facts would suggest. Some of the
compendia have more or less equal weight with composite Tantras like the
Kriyakalagunottara, in that both types of text draw on older primary Tantras,
although one is explicit about this process while the other only alludes to it
or even attempts to obscure this fact. The compendia are secondary sources,
in a sense, but then so are the majority of the primary Tantric scriptures,
in that they routinely draw on prior Tantras. Since most of the primary
Garuda Tantras do not survive, the vast nonscriptural material is essential
for understanding what the Garuda Tantras were.

The Yogaratnavali of Srikanthasambhu is an unpublished text of
unknown date that survives in many manuscripts from all over India and
Nepal.8! Alexis Sanderson proposed that the author is identical with the
Srikanthasambhu who wrote the Nidhipradipa, discussed below, on the basis
of parallel wording in the opening verses of each text. Sanderson considers it
likely that Srikanthasambhu was from Kerala, since all known manuscripts
of the latter text are from Kerala.®? The Yogaratnavali is valuable for its long
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first chapter on poison, which draws on twelve canonical Garuda Tantras
(visatantra) named in the beginning.®> Additionally, the section on vipers
cites the Kriyakalagunottara as a source. The Yogaratnavali goes into more
detail than the Kriyakalagunottara for some topics, and has other topics that
the scripture lacks.

A treasure-hunting compendium might seem an unlikely source for
Garuda mantras and recipes, but the Nidhipradipa disproves that assump-
tion.®* 1t includes a section on protective mantras, including protection
for the treasure and for the treasure hunter and his companions from
evil spirits, wild animals, and poison.®> One unusual mantra for treating
poison goes: KALADANDAYA VAMAYA SVAHA. Normally, Kaladanda is an
epithet of Yama, the god of death, and I have seen no other poison mantra
directed to Yama.’¢ In case the treasure is buried in the vicinity of venomous
animals, the text features two recipes for foot salves intended to make them
flee.?” Termite mounds were considered prime habitats for cobras and thus
avoided, a trait that makes them excellent sites for burying treasure.

In contrast to the supposed low status of Tantra in the eyes of outsiders,
a ninth, or tenth-century Kashmiri poet named Sankuka described himself
as a bee in the garden of Garuda Sastra, drawing out its essence and
rendering it in ornate Prakrit verses in a text called simply Sambhitasara
(“Essence of the Teachings”). Diwakar Acharya, in a 2009 presentation
in Pondicherry, suggested that this was the same Sankuka whom Abhi-
navagupta cited for his views on the theory of rasa.®® Alexis Sanderson,
however, expressed doubt about this identification on the basis of name and
poetic skill alone.®?* Nevertheless, it is a fascinating work that comes with
an anonymous learned Sanskrit commentary and translation of Sankuka’s
daryas, about a third of which I edited and translated under the guidance
of Harunaga Isaacson at the Universitdt Hamburg.”® Sankuka’s goal for the
text was to convey spiritual aspects of Garuda Tantra as well as pragmatic
procedures. It also discusses the vidyas of several Garuda goddesses such
as Kurukulla, Bherunda, Suvarnarekha, and Jhamkarini.”! Such a work is
clearly fundamental to our understanding of Garuda Tantras.

Laksmanade$ika’s Saradatilaka is a popular Tantric compendium that
originated in c. twelfth century Orissa according to Alexis Sanderson,
rather than from the earlier Kashmirian tradition that prior scholars had
believed.?? It attracted no fewer than ten commentaries, the most famous
of which is by Raghavabhatta. Scatterings of references to Garuda Tantra,
the Vipati mantra, Garuda goddesses, and rituals occur throughout the text
and in Raghavabhatta’s commentary.*® The spell of Tvarita that T will turn to
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in Chapter 6 is given generous attention, and the commentary quotes from
the canonical Garuda Tantra Trotalamata (i.e., Trotala) several times.** The
three-syllable Nilakantha mantra features in another chapter, as does the
Garuda goddess Kurukulla in the context of protective diagrams (yantra).*®
The same passage teaches a garuda yantra employing the five-syllable Vipati
mantra.’®

Jumping to the other end of the subcontinent, I$anasivagurudevamisra
of Kerala compiled his voluminous Isanasivagurudevapaddhati sometime
during or after the twelfth century.”” Unlike the Yogaratnavali, I§anasiva’s
goal was to compile a guidebook (paddhati) to all the various types of
Tantras within the Hindu fold.”® Out of ninety-six total chapters, only two
directly concern Garudam, but a smattering of other references are found
in his Mantrapada section.” Like Keraliya tradition to this day, I§ana$iva
divided his sketch of Tantric snakebite medicine in half—the first dealing
with mantras and the latter with herbal treatments.!® Judging from what
survives, it is atypical for the Garuda Tantras themselves to bifurcate in this
formal manner; chapters may mix herbal remedies and mantras, or they
may keep them distinct. I§anasiva’s mantra chapter largely parallels the first
seven chapters of the Kriyakalagunottara, therefore it is an important source
for reconstructing the latter. He says he drew on the “Poison Tantras”
(Garuda Tantras), but does not name any particular titles here. The herbal
antidote chapter is divided by the type of venomous animal responsible
for the bite. First, snake remedies are broken down into sections on
hooded snakes (cobras), spotted snakes (predominantly vipers), including
the dangerous Russell’s viper (ghonasa), and striped snakes, the chief of
which are the banded kraits.!! The latter two sections open with a mantra,
but are otherwise devoted to herbal remedies. The snakebite section closes
with polyvalent antivenoms, which is to say, those that work for more than
one type of snake venom. The chapter continues with antivenoms for a
miscellany of creatures’ bites: scorpion, spider, gardabha, horse, leech, cat,
monkey, mosquito and other insects, rabid dog, jackal, mongoose, ants, and
bees. Infection must be assumed for several of these nonvenomous animals,
and rabies could be the culprit for others. The remainder of the chapter is
on antidotes to plant poisons and features a Garuda mantra that seems to be
related to the Vipati system described in the next chapter.

Narayana, another resident of Kerala, compiled his own Tantric com-
pendium, perhaps around the same period as [§anasiva was forging his.!2
Narayana’s compendium is untitled, but goes by several names—Narayaniya
and Tantrasarasamgraha are popular, although several unrelated texts share
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these monikers. Around one-third of the compendium is dedicated to
poison, so it has also gone by the name Visanarayaniya to distinguish it. His
second verse says that he sought to create a digest based on the Tantras, such
as the Sikhayoga.'®® This Sikhdyoga is one of the canonical Garuda Tantras
also used by the author of the Yogaratnavali. Suffice it to say, this is a
vital source for any work on the Garuda and Bhiita Tantras, even more so
than the Yogaratnavali and I$anasivagurudevapaddhati because of Narayana’s
evident specialization in the Garuda Tantras. Two different commentaries
accompany the two published editions, and studying these closely will prove
to be a fruitful future project.’*

Compendia on sorcery may seem an unlikely place to find snakebite
medicine. These sorts of manuals deal with the so-called Six Rites (satkar-
man) which vary but include things like using mantras and amulets to
cause people to fall in love, to control people, to sow dissension, to kill, to
paralyze, or to pacify. Scholars generally ignore such documents or dismiss
them as “lowly,” an attitude that is based in intellectual elitism. The huge
popularity of the Indrajala manuals is testament to their importance, and we
cannot ignore their value for building a holistic view of Indian civilization.
An important volume is the Indrajalavidyasamgraha (“The Compendium
of Knowledge on Sorcery”), a modern conglomerate of five classic titles:
Indrajala, Kamaratna, Dattatreya, Satkarmadipika, and the Kaksaputa.'®

The Kamaratna (“Wish-Fulfilling Gem”) is largely concerned with sor-
cery, but has a section on poison and snakes drawn from Saiva scripture
(Sambhunoktam), which can only mean the Garuda Tantras.!% It covers the
usual range of topics and serves as a point of comparison when editing
Garuda material. It also includes rare material that I have not encountered
elsewhere, such as a solar (saura) mantra and a Svacchandabhairavi vidya
against poison.’”” Another text in this Indrajalavidyasamgraha collection,
the Kaksaputa, names the Kriyakalagunottara and the Garuda Tantras among
its sources, but I have found little relating to poison and nothing that
would likely have been drawn from the Kriyakalagunottara in the published
version.'%®

Krsnananda Vagisa’s Brhattantrasara (“The Vast Essence of Tantra”)
was composed in Bengal in the late sixteenth century and is still widely
influential there today.'® It has a section labeled garudamantra that begins
with a coded version of the Vipati mantra, apparently drawn from the
Saradatilaka.'*® What follows is not drawn from the Saradatilaka: a relatively
detailed summary of the major ancillary mantras, installation procedures

(nydsa), and visualization to be used with the Vipati for curing snakebite.!!
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Subsequently, Vagisa gives a hymn listing twelve names of Garuda that
he says protect one from snakebite if recited daily.!*? Notably, none of
the twelve names have any association with Visnu, which supports my
position that Garuda was widely considered to be an independent deity
outside of the Vaisnava fold. Immediately following is a Hantimatkalpa drawn
from an unspecified “Garudatantra.” One use specified is protection from
poison. A mantra for envenomation in general follows the Hanamatkalpa,
and then one each for scorpion, rodent, and spider bites. The last part of
the Brhattantrasara has a mantra, visualization, and hymn of praise for the

113 She is widely patronized in Bengal, so it is only

snakebite goddess Manasa.
surprising that the passages are so short. This section also has a Krodharaja
mantra that can be used for protection against poison, most likely related to
the Krodhe$vara mantra of the Kriyakalagunottara; however, there it is used
primarily for exorcism.

Two manuscripts in the Asha Archives collection in Kathmandu trans-
mit the Garuda mantra and panegyric sections of the Brhattantrasara in
rather corrupt form. They are labeled Garudatantra and Garudamalamantra
respectively.!!* There is also another manuscript entitled Garudavidhi (Asha
322) in mixed Sanskrit and Newari that appears to be based, in part, on
the Brhattantrasara tradition, probably through one of these excerpted
manuscripts. This represents the great distance between the original Garuda
Tantra tradition and its reception in early modern Nepal. This “Directions
for Snakebite” (Garudavidhi) was drawn from an extract which was taken
from a compendium that borrowed from another compendium that may or
may not have drawn directly on a Garuda Tantra. The chain of transmission,
in this case, resulted in many of the mantras becoming garbled.

Another compendium from Bengal, the encyclopedic Pranatosini, was
compiled in the nineteenth century by Ramatosana, reportedly seventh
lineal descendent of the Brhattantrasara’s author.!> One section drawn from
the Saradatilaka lists mantras by the number of syllables they contain. A
three-syllable “Vinatasuta” (“Son of Vinata,” i.e., Garuda) mantra is listed,
and Raghavabhatta in his commentary to the original passage glosses
it as KSIPA OM, that is, the Vipati mantra without svAHA.!'® Another
three-syllable mantra, the Nilakantha (PROM TRIM THAH), is mentioned
as destructive to poison.'’” The mantras with five syllables include the
famous Vipati mantra so central to the Kriyakalagunottara.''® Tvarita’s vidya
is referenced under those with ten syllables. Healing snakebite, even that of
a supernatural snake-king like Taksaka, is mentioned several times; once as
a benefit of Saiva ablution,'"® again as a benefit of praising and donating to
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Brahmans,'? and lastly as a benefit of the Khecari mudra.'?! Similarly, the
Hatha yogic Mahamudra is purported to have the benefit of transforming
eaten poison into nectar.'”? The Garuda Tantras are mentioned with an
association of eating poison.'?® Visualizing a white Ganesa in one’s heart
is said to allow the mantra practitioner to instantly remove the three
kinds of poison like Garuda.!? In a section on the uses of the elements in
Tantric ritual, the Ether element is associated with white magic and healing

125 as it is in the Vipati system in the Kriyakalagunottara.

poison,

The final compendium to be examined is the Srividyarnava (“The Ocean
of Srividya”). The creator of this voluminous treatise compiled it some
time between the late sixteenth and early eighteenth centuries and styles
himself “Ascetic in the Forest of Vidyas.”'?¢ It is rich in material on the Nitya
goddesses, which I discuss in more detail in Chapter 6. Their distinct Garuda
identities are occasionally shown. For example, the fifty-one epithets of
Kurukulla are mapped to the fifty-one syllables of the Sanskrit alpha-
bet and include names like “Destructress of Poison” (visahantri, visapaha),
garudi, vinata (the name of Garuda’s mother), sauparni, “Garuda’s Consort”'%’
(tarksyasaktini), and “Destructress of Nagas” (ndgahantri). In addition to the
classic seven-syllable vidyd, thirteen- and fifteen-syllable versions are given.
The avian goddess Bherunda is depicted as particularly associated with cur-
ing snakebite.!?® Like Nilakantha, the form of Siva who swallowed a deadly
poison and held it in his throat, Bherunda here has a blue throat. She oozes
amrta nectar—the quintessential antidote to poison—and is adorned with
emerald (gdruda) antisnake ornaments. Several versions of her vidya are
present in the text, and in the “Bherunda-Gayatri,” her primary epithet is
Remover of Poison (visahara).'?® Another section describes installing (nydsa)
six of the classic Garuda vidya goddesses in the body of the practitioner:
Suvarnarekha, Kurukulla, Jhamkarini, Bherunda, Trotala, and Janguli.'*° 1
discuss all of these goddesses further in Chapter 6.

Summary

The Garuda Tantras were a fundamental part of early Tantra. References to
Garudam as a formal body of knowledge start as early as the sixth century
AD. Precursors existed in the Vedic tradition, Pali literature of Buddhism,
and in classical Ayurveda, but it is unclear exactly when and how these
coalesced into the Saiva tradition that became classical in the second half
of the first millennium. With the Mafjusriyamiilakalpa and the early Saiva
Tantras like the Nisvasatattvasamhita and Brahmayamala, clear and relatively
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abundant references to the Garuda Tantras become available. How they
developed between the sixth and ninth centuries is also obscure, but the
next chapter will track the development of the most popular Garuda mantra,
revealing several distinct stages of its development and collapse.

It is clear that at some point in these four hundred years, the Garuda
Tantras reached a peak, and having proliferated into twenty-eight canonical
titles—some quite extensive—began to be assimilated into other Tantric
ritual systems and redacted into more manageable digests. They would
come to have a remarkable influence on the Puranas, later Ayurveda, and
the Tantric traditions of Buddhism and Jainism. I take up that story in
Chapter 7, but until then, let us delve more deeply into the mantras and
meditations that made Garudam legendary.



4

The Vipati Mantra

MANTRAS HAVE FREQUENTLY been misunderstood. The Introduction
reviewed various models that have informed, or skewed, Western inter-
pretations of Tantric mantras and religious medicine. Mantras have been
labeled nonsensical, trickery, low-ranking, akin to an animal language, as
magic, as religion, and as an artificial attempt to remedy the failure of
normal language to influence reality. Tantra itself has been subject to a
wide range of reinterpretations and appropriations. As our current level
of understanding of the early Tantric tradition is quite poor and based on
a limited number of sources, far more exploration of the tradition’s own
view of itself is warranted. We need not uncritically accept the efficacy of
mantras or traditional medicine, however there is no reason to jump to
the opposite extreme of condemning or dismissing them out of hand. In
early Tantra, mantras are the sonic embodiments of deities, and reciting
them was the most direct way to access the divine powers that mantras
represent. This chapter and the next explore the most popular Garuda
mantras and demonstrate that they were carefully designed and full of
esoteric correspondences: the precise opposite of nonsense.

The Status of Garuda Mantras

The snakebite mantras of the Garuda Tantras came to be widely renowned
for their efficacy in immediately curing a case of snakebite envenomation,
and by extension as a proof of the efficacy of Saiva mantras in general.
This is not to say that they were universally accepted as efficacious, but for
many centuries they were extremely popular, as the survey in the previous
chapter demonstrates. Eli Franco pointed to the weight that this widespread
belief carried when he noted how Hindu and Buddhist philosophical texts
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referenced Garuda mantras as a standard example of the efficacy of sacred
speech, and by extension the validity of the Veda.! 1 give three examples.

The Moksopdya equates existence in the illusory world (samsara) with
envenomation, and thus the indicated treatment is equated with the
Garuda mantra: “O Rama, this unbearable purging caused by a case of
samsara-envenoming is allayed by the purifying Garuda mantra called
Yoga.” In his Nyayasudha, Jayatirtha brings in the example of meditating on
Garuda to cure poison in order to show that the world is real even though it is
transcended by knowledge. He is trying to counter the nondualist claim that
the world is unreal because it ceases to afflict one who has knowledge of the
transcendent brahman. Since one must accept that poison is quite real and
at the same time that meditating on Garuda is efficacious, one is similarly
expected to accept his position that the world is not illusory, even though
it is effectively countered by liberating knowledge.* The Nyayabhiisana
likewise mentions Garudam (mantras or ritual) to advance its argument
against other sects such as Jainism. It says that they teach them in foreign
languages in order to generate faith toward their own views.* All three
of these comparisons are useful only insofar as the audience accepts the
efficacy of antivenom mantras beyond doubt, therefore the authors clearly
expected that to be the case.

In the late medieval period, the devotional (bhakti) traditions frequently
invoke envenomation and Garudikas as analogies for their core ideas such
as separation from God and remedying this painful state. In his article
“Bitten by the Snake: Early Modern Devotional Critiques of Tantra-Mantra,”
Patton Burchett argues that Bhakti saints saw Tantric mantras as pow-
erless and denigrated them.> Some of the evidence does support this
conclusion—particularly the poems of Raidas—but many of the references
conflict with it insofar as they celebrate Garudis® by identifying Krsna
as the Garudi who can heal the poison of separation from the divine
(viraha).

In Saivism
In his 2014 article “The Saiva Literature,” Alexis Sanderson made the case
that the Garuda and Bhiita Tantras and their associated mantra systems
had a low status in Mantramarga Saivism.” The crux of his evidence is that
Saiva schools that did not accept the Siddhanta’s aggregative five-streams
model came to prefer a tripartite division of the canon into Vama, Daksina,
and Siddhanta, or a bifurcation of the Bhairava stream into Mantrapitha
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and Vidyapitha. Sanderson posits that such models were specifically
intended to exclude the Garuda and Bhiita Tantras. He cites several Sakta
Tantras that class them as “lowly” (adhah) revelation along with Vaisnava
Tantras and Saiva alchemical scriptures.® In an email communication,
Sanderson bolstered his case with additional citations to Abhinavagupta’s
Tantraloka and Tantrasara, and to several additional Tantras to the same
effect.’

Clearly, there was sometimes rivalry between Saiva sects, and the Garuda
and Bhiita Tantras were not respected by everyone. On the other hand,
positive or neutral references to early Tantric medicine substantially out-
number the critical or dismissive. Chapter 3 provides many such citations
from Mantramarga texts. Consider too, the sympathetic perspective of a
Saiva intellectual in Sankuka’s Sambhitdsara (c. ninth century):

He who saves the life of a person suffering the agonizing pain of
envenomation has done a meritorious deed and obtains righteous-
ness, prosperity, pleasure, and liberation.*

By invoking the classic four goals of a man’s life (purusartha) as results of the
Garudika’s compassion, Sarikuka places a high value on Garuda mantras. In
a similar vein, the Brhatkalottara (Vathula) contains the following passage:

One should not do Garudam or Bhiita work out of greed or delusion.
One who does it negligently would become pure only after 10,000
repetitions of the Aghora mantra.!!

While it is possible to take the verse in a polar opposite sense to mean
“Because of the greed and delusion [associated with it], one should not
do Garudam and Bhiita work...,” additional occurrences of the same verse
in other Tantras make such an interpretation unlikely. For example, the
Jayakhyasamhitd says “O Narada, one should practice Garudam, and Bhiita
work too, for the benefit of living beings, with the highest compassion for
the poor and helpless.”*? The same phrase “with the highest compassion
for the poor” occurs in three additional instances of this verse in other
texts, which makes a positive interpretation of the Brhatkalottara verse more
likely."

The Kalottara corpus also counts destruction of poison (a la Garudam),
fevers, and demons (a la Bhiita Tantra) among the eight “proofs” (pratyaya)
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useful for generating faith in Siva. For example, the following is from the
Sardhatrisatikalottara:

Next I will teach something else, namely that proof is of eight types:
not burning in fire, killing a tree, stupor resulting from destruction
of spiritual hindrances, destruction of deadly sins, elimination of
poison, rendering infertile, and destruction of demons and fevers;
this is known as the eightfold proof.!*

Many Sakta traditions include curing snakebite as an ability of their
particular goddesses. Alexis Sanderson insightfully described this as akin
to a specialty store (the Garuda Tantras) that is put out of business by a
large general store (the Sakta sects).! If one is a worshiper of Kubjika, for
example, one can simply pray to her to heal one’s snakebite rather than call
in a specialist or learn another complex mantra system. Garuda mantras did
not disappear after the Tantric school that created them waned in produc-
tivity, and in my view, they ceased to be produced en masse not because of
a supposed low status, but rather because they had peaked in complexity.

The Vipati System

The most important Garuda mantra consists of five syllables: kS1 PA om
SVA HA. It is typically referred to simply as “Garuda’s five syllables,” but
several texts know it by the polysemous word vipati.' Vipati refers at once
to both Garuda as lord (pati) of birds (vi) and to disaster (vipati/vipatti),'” of
which snakebite is certainly a prime example. I have noted no fewer than
thirty premodern texts in which this mantra is unambiguously taught or

mentioned:
Agni Purana Garuda Purana
I$anasivagurudevapaddhati Garuda Upanisad
I$varasamhita Jvalamalinikalpa
Uddisa Tantra'® Tripadvibhiti Upanisad®®
Uvasaggaharam Mahdpiijana Narada Purana
Kriydkalagunottara Narayaniya Tantrasarasamgraha
Khagendramanidarpana Padmasambhita
Garudadandaka Paramesvarasamhita
Garudaparicaksarikalpa Purascaryarnava

Garudaparicasat Pranatosinit
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Brhattantrasara Vidyanusdsana
Bhairavapadmavatikalpa Visvaksenasambhita
Mantramahodadhi Virabhadra Tantra
Yogaratnavali Saradatilaka
Laksanamrta Sivatattvaratnakara

The list could certainly be expanded with more research, but it already
includes Saiva, Vaisnava, and Jaina Tantras, as well as Puranas, Upanisads,
and Vaisnava devotional poetry. It may also be the specific mantra that the
Guru Granth Sahib alludes to with the words Garur mukh nahi sarap taras (“As
with the magic spell of Garuda the eagle upon one’s lips, one does not fear

”),20

the snake Despite such wide distribution, modern academic research

has not previously noticed the Vipati mantra.?!

The Enduring Popularity of the Vipati Mantra

Garuda’s five syllables are still widely known and recited today in South and
Southeast Asia as well as in the diaspora. Thorough ethnographic fieldwork
on the use of this mantra remains to be done, but until then, the Internet
and popular media furnish abundant evidence of a living tradition.?

Most notably, the mantra is part of the living tradition of visavaidya
in Kerala and Karnataka. In the Malappuram district of Kerala, a temple
called Garudan Kavu advertises its immunity to snake infestation, where
they claim nobody has been bitten for centuries. Those bitten elsewhere
come to the temple for relief, and the temple website notes the following
unique practice:

People affected by snakes arrive at the temple with live snakes caught
in earthen pots covered by cotton clothes. When the temple is open
from the gopura the pot is thrown to the temple. The snake will stand
up aggressively after this event. The shanthi of the temple will come
with Garuda Panchaksari manthra theertha and anoint the arrived
snake with it. Then the snake will crawl to the south and is seen no
more thereafter. It has become the food for Garuda as it were!?®
The “Garuda Panchaksari manthra” is none other than the Vipati.

Another piece of evidence that the mantra survives in modern Kerala is
a modern fable in the collection Stories from Ithihyamala by A. K. Shrikumar
(2001). In the story called “The Bundle, You Fool!” a low-caste neighbor
of a famous poison doctor mistakenly interprets the first words of his
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prospective guru as the syllables of the mantra he must perfect to become a
poison doctor himself. It is no coincidence that the pseudo-Garuda mantra
“The Bundle, You Fool!” has five syllables, a fact noted in the story itself.
In the end, the pseudo-mantra works on the principle that the particular
words of the mantra are not important, rather the one-pointed faith of the
practitioner.

Pondicherry scholar S. A. S. Sharma called my attention to P. Bhaskaran
and A. Vincent’s Malayalam film Shree Krishnaparanthu (1984). It stars
Mohanlal Vishwanathan Nair as a neophyte snakebite doctor who battles
with sexual temptations while perfecting the five-syllable mantra: xsiPA
OM SVAHA. At one point he demands payment from a bite victim’s relative,
to the horror of his mother, because traditionally poison doctors never
accepted monetary payment for treating snakebite. He then uses a mantra
to summon the snake that bit the victim and made it bite him again to take
back the venom.? This is precisely what happens in the Pali Visavantajataka
discussed in Chapter 2.

The Vipati mantra is also important to Srivaisnavas who follow the
prolific writings of the fourteenth-century luminary Vedanta Desika, known
more affectionately as Swami Desikan. Hundreds of Internet search results
for the phrase “garuda mantra” are connected to this esteemed personage.
Devotees commonly express the view that Vedanta Desika invented the
famous mantra; however, this chapter demonstrates that it originated
several centuries earlier.”® Two of Desika’s compositions are particularly
connected to Garuda: Garudaparicasat and Garudadandaka. The former con-
sists of fifty-one verses in sragdhara meter. They are largely devotional,
praising Garuda, his visualization, and his deeds in skillfully composed
poetry. The Garuda mantra (“Vipati”) is mentioned in the beginning and
the verses are divided into five sections, corresponding to the five syllables
of the mantra. The final verse says that those who recite the fifty-one verses
will be freed from suffering caused by venomous snakes or disease. His
breathtaking Garudadandaka is mainly panegyric, and gives the five-syllable
mantra with code words in the final quarter.

Amy Allocco established the contemporary prevalence of the astrolog-
ical condition known as “snake-offense” (sarpadosa/nagadosa) in her 2009
dissertation Snakes, Goddesses, and Anthills: Modern Challenges and Women'’s
Ritual Responses in Contemporary South India. This negative factor affect-
ing many Tamil women'’s astrological charts is often invoked to explain
matrimonial and fertility-related problems. The solution most commonly
seen in Allocco’s fieldwork was worship of ndgas; however, I have found
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that astrological discussion boards also frequently recommend worship of
Garuda and recitation of his five-syllable mantra (the Vipati).? 1t is logical
for Hindus to invoke Garuda for any problems relating to snakes/nagas,
because he is broadly regarded as their punisher.

The Vipati mantra is still used in modern Tibetan traditions and is now in
use even among American practitioners of Tibetan Buddhism.?” Followers of
Lama Yeshe and Lama Zopa Rinpoche archived thousands of their teachings
online. The latter’s advice concerning a “Black Garuda” sadhana for various
diseases and general protection illustrates how the medical dimension of
Garuda’s identity lives on in Tibetan Buddhism.?® Whereas the mantras
connected with Black Garuda practice are not made public in the Lama
Yeshe archive, other Tibetan Buddhist documents do specify the Vipati
mantra as one of central importance for Garuda’s propitiation.?” The online
store of the Shang Shung Institute USA stocks a booklet and DVD detailing
“the essential Garuda practice” for cancer and other ills, which promises to
reveal the Tibetan text of Garuda’s mantra.*

An unspecified Garuda mantra serves as a comparison in a verse from the
S$riGuru Paduka-Paficakam (“The Five Stanzas on the Sandals of Shri Guru”):
“Homage to the Guru’s Sandals which are like the Garuda mantra to the mass
of snakes taking the form of desire and so on.”*! The hymn is attributed to
Sankara and recited daily by thousands of Siddha Yoga practitioners in the
United States and worldwide.

These popular occurrences do not exhaust the contexts in which the
Vipati mantra is brought up in contemporary media, however they rep-
resent the major trends. Despite its widespread and multisectarian impor-
tance, there is a dearth of in-depth knowledge about the Vipati mantra.*?
Most people know it only as a mantra to recite, perhaps while visualizing
Garuda. It was much more complex in the past. The following section lays
out what my research has uncovered about its ancient structure, although
not everything is clear and I do not doubt that more ancient sources may
yet be discovered in other archival sources.

Fundamentals

All of the modern references appear ignorant of one of the most basic secrets
of the Vipati mantra—that the syllables correspond to the five elements
(paficamahabhiita) in the standard order: ks1 is Earth (ksiti), PA is Water
(payas), oM is Fire, svA is Wind ($vasa), and HA is Ether. Three of the
five syllables, then, are serving in the capacity of what Robert Yelle terms



64 EARLY TANTRIC MEDICINE

“acronymic mantras” inasmuch as they can reasonably be understood as
acronyms for common words for the elements.** While not functioning as an
acronym, the ancient syllable om has long been associated with Fire, and in
early Tantra often serves to “kindle” (dipana) the fiery energy of a mantra.>*
Likewise, no word for the Ether element begins with H, but the syllable HA
is commonly linked with the element Ether in other early Tantras.®® As a
complete set of syllables representing the five elements that constitute the
physical world, the Vipati also exercises the rhetorical device that Yelle
terms “exhaustion.”?® On this device, Yelle observes:

The broader pattern I am terming “exhaustion” is the enumeration
of the members of any posited paradigm class, whether concrete
or abstract, physically joined or separate, existent or non-existent,
semantic or phonetic. If the poetic function is the projection of
members of the same paradigm class into the sequence of language,
“exhaustion” is a special manifestation of this: the projection of an
entire paradigm class, or at least a substantial portion thereof, so as
to constitute a trope of plenitude.?”

For Yelle, such rhetorical devices are not based on realism, but rather
illusionism, insofar as “The Five Elements” are arbitrary choices rooted in
culture rather than nature. Other cultures, the Chinese for example, have
isolated slightly different items in its own Five Elements, to say nothing of
the 118 currently recognized by science.’® Broader interpretations aside, it
is clear that the identity of the syllables with the elements was an extremely
important aspect of the Vipati mantra.

Visualization of the elements has a long history in Yoga and Tantric
traditions. In his study of the Malinivijayottara Tantra, Somadeva Vasudeva
points out that Patafijali’s Yogasutra (3.44) involves a conquest of the
elements (bhitajaya) that may be the basis of his Tantra’s more elaborate
procedure.®® According to Jason Birch, meditation on the five elements
in five centers of the body is taught in post-twelfth-century Yoga texts
beginning with the Vivekamartanda (twelfth to thirteenth centuries) where
the yogin focuses his attention and visualizes his breath as located for two
hours each in the heart (Earth), throat (Water), palate (Fire), space between
the eyebrows (Wind), and the crown of the head (Ether).*® The purpose of
this visualization is to gain mastery over the elements resulting in powers
specific to each element: “Stabilizing, supporting, burning, and roaming as
well as desiccating; this is the five-fold meditation on the elements.”*! The
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mastery of the elements involves both the ability to harness the power of
that element and the ability to be protected from that power. For example,
mastery of Fire means one can both make something burn, and additionally
not be burnt by fire.

The sixth and seventh chapters of the Kriyakalagunottara capture the
oldest and most detailed stage of the Vipati mantra system. A full edition
and translation of these chapters may be found in Appendix C. The ritual
represents a merging of several mantra systems and the precise order of
ritual actions is far from unambiguous in this text. I identify six phases of
the ritual:

Consecration of the heart

The hand of Tarksya

Visualized deification of the body

Worship of Bhairava on a visualized internal throne
Visualization of oneself as Bhairava or Garuda

Rites with the five syllables

ISRl S A o

A description of each stage follows.

Consecration of the Heart

According to the Kriydkalagunottara, the first stage of the Vipati visualization
is a consecration of the heart with mantras (hrdi ... nyasam krtva), but it
provides no clear instructions on how to do it. The description of stage four
(internal throne), however, ends with the statement that the internal throne
should be visualized on the heart, hand, or other substrates, therefore
this initial stage of consecrating the heart is probably something of an
abbreviated visualization of the lotus throne described in stage four. This
accords with standard Saiva Siddhanta practice.*?

The Hand of Tarksya

Consecrating the hands is a rather complex affair, as illustrated in Figure 4.1.
The Kriyakalagunottara account begins with the deposition of the element
mandalas visualized to specification of shape and color, and linked with
their respective syllable. Thus, for example, one installs Earth on the
first joint of the thumb while visualizing its mandala as a large yellow
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FiGURE 4.1 The Hand of Garuda (a provisional and abbreviated tarksyahasta)

square weighed down by four vajras. Its sonic representation is the syllable
KsI. Specifications for visualizing each element are given in Kriyakalaguno-
ttara 6 (Appendix B). “First joint” probably refers to the tip of the thumb,
because four series are used and fingers have only three true joints.** Each
mantra/element is installed with a formulaic statement of worship, such as:
OM KSIM KSITYAI NAMAH.

Next, the four pairs of nagas are installed on their respective element
mandalas, with Jaya and Vijaya filling in on the thumb’s Ether mandala. The
fact that the thumb is associated with the Ether mandala here indicates that
the nagas are installed only on the second joints, because the first and third
joints of the thumb were consecrated with the Earth mandala. As above, the
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text implies that each pair of ndgas is installed with a formulaic statement of
worship: OM VAM VASUKINAGARAJAYA NAMAH, OM $AM SANKHAPALANAGA-
RAJAYA NAMAH to install these two ndgas on the Earth mandala.

Although unstated, the next step is to install the subtle elements on the
third joints of each finger and thumb. The subtle elements are installed
following the nagas in the body consecration and are visualized in the
internal worship which is said to apply to the hand as well. They are
correlated with the four semivowels and om as the fifth, so: oM YAM
GANDHATANMATRAYA NAMAH on the Earth mandala.

The final round involves installing the three tattvas on the thumb, and
then the ancillary mantras of Siva on the fingers starting from the little
finger—on the fourth series of joints. It is left unstated how we are to apply
six ancillary mantras onto five finger joints—although later the weapon
ancillary is left outside of the visualized lotus, so we can assume that to be
the case here too. As before, the formulaic statement would be something
akin to: OM KSRAM HRDAYAYA NAMAH,

The final step is to install the base mantra of Siva (MRYUAUM) as
“pervasive,” which may mean that it is visualized as covering the whole
hand. The text mentions that Siva’s base mantra has higher and lower forms,
but the circumstances for using one or the other are left unstated. All steps
are repeated for the left hand.

Visualized Deification of the Body

The ritual continues with a deification of the body (6.22-34). The prac-
titioner starts by purifying his body in two ways: first by visualizing a
blazing oM syllable purifying the entire body, and then by visualizing on his
forehead the syllable of Water, PA, showering him with nourishing nectar.
This pair hearkens back to the Vedic dichotomy between Agni and Soma.
Next, each element is installed in its respective section of the body: the
Earth is visualized as making up one’s feet and shanks, Water from the knees
to the navel, Fire from the navel to the neck, Wind in the head, and Ether
at the crown of the head. Details of the visualization accompanying each
may be found in Appendix B. The nagas are installed next, two by two on
their elements, followed by the subtle elements, Siva’s ancillary mantras,
the three tattvas, and the syllable of Siva. One then visualizes the color of the
element mandala when it comes time to bring it into action. For destruction
of poison one visualizes oneself as Garuda adorned with the eight nagas.
This is an important point, because it indicates that the primary purpose
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of installing the ndgas is not to harness their power, but rather to fashion
the practitioner in the mold of Garuda.

Some details of the body consecration are unclear in the Kriyakalaguno-
ttara version. We are told that one should banish demonic beings and nagas
from one’s body prior to installing Siva, so does this negate the installation
of the eight nagas? Perhaps lesser, demonic nagas are meant. The text
also proclaims that the installation was taught to be twofold (that of the
elements and that of the nagas). How then are we to understand the
installation of the subtle elements, three tattvas, and the Siva mantra(s)
within the framework of this twofold structure?

Worship of Bhairava on a Visualized Internal Throne

After the body consecration is complete, one begins to construct an elabo-
rately visualized internal throne in the form of a lotus flower and proceeds
to worship (oneself as) Bhairava upon it (6.35-46). The throne is a lotus made
of mantras and complete with bulbous root and stem, pericarp (KSRAUM),
eight petals (A, KA, CA, TA, TA, PA, YA, $A), and eight pistils (the vowels
two by two). The pistils are also correlated with the nine powers (Sakti)
plus the three tattvas.** Next, Siva and his ancillary mantras are worshipped
on the pericarp, followed by an installation of the elements and subtle
elements on the cardinal and intermediate petals respectively, with the fifth
of each set being installed in the center on the pericarp. Siva’s ancillary
mantras are then assigned to the intermediate directions, with the weapon
mantra placed outside the mandala proper, and the eye mantra to the
north. Finally, the eight nagas are installed in the eight directions and
worshipped there. The last verse of the section informs us that this is the
procedure for the lotus on the heart, the lotus on the hand, in fire, or in
an external mandala.®® This may mean that the internal throne should be
constructed for the initial consecration of the heart and on each hand, but
that would contradict the stated order: heart, hand, body, throne. These
conflicting instructions are reconcilable by assuming that an abbreviated
throne visualization accompanies the prior steps and a more elaborate one
follows consecration of the body.

Visualization of Oneself as Bhairava or Garuda

This stage of the ritual marks the transition between preparation and
application. One visualizes oneself as Siva in his frightening ten-armed
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Bhairava form, pervading the entire universe with a fierce and penetrating
fire. Next comes a crucial verse (6.49):

At the time of the ritual, always visualize yourself as Bhairava to
destroy demons or, indeed, as the terribly powerful Tarksya to
destroy snakes.

The implication is that the Bhiita and Garuda Tantras are linked by a shared
mantra system, Up to the point of application, the preparation is virtually
identical. One simply puts on a different hat, as the saying goes, when one’s
business involves exorcism. This verse and the whole system of consecration
also implies that Garuda is understood to be a form of Siva just as Bhairava
is. The point is driven home with the visualization of Garuda which follows
(6.50-53):

Visualize your feet in the nether regions and wings pervading the
directions. The seven worlds are on your chest with brahmanda
reaching your throat. Visualize your head as beginning at the Rudra
Tattva and ending at the Isa Tattva. Sadasiva and the three Saktis*®
stand at the crest of your head. The best sadhaka visualizes Tarksya as
manifest, as both transcendent and immanent, pervading the worlds,
with three eyes, dreadful appearance, destroying poison and snakes,
devouring ndgas, with a terrifying mouth, as an embodiment of the
Garuda mantra, and blazing like the Fire of Time.

Here Garuda is no mere king of birds or vehicle for another god, he is
coterminous with the highest reaches of the universe itself. One even gets
the sense that he transcends Bhairava’s function because the chapter ends
with a statement that snakes as well as various kinds of demonic beings flee
on sight of such a man possessed by Garuda. Has he taken over Bhairava’s
role too? Perhaps this is not an issue because Garuda and Bhairava were
conceived as one and the same being.

Becoming Garuda

How are we to understand the experience of the Garudika? “Possession”
is not a bad rendering of what these elaborate mantras and visualiza-
tions were supposed to engender in the snakebite doctor, but “spiritual
transformation” may be more accurate. Unlike demonic possession, which
was thought to spontaneously strike vulnerable people, the practitioner’s
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transformation into Garuda was a gradual and fully controlled process.
Some texts use the language of “becoming,” whereas others tend more
toward “being like.”

“He would become equivalent to Vainateya.”*’

“recalling oneself as Garuda™*®

“his body made into Garuda”*’

we

By Garuda’ means by the mantra practitioner whose spirit has been
made into Garuda.”*°

“Then he becomes peerless, O Goddess, just like Garuda.”!

“The mantra practitioner, equal to Vainateya, [would be capable of]

removing thousands of loads of poison.”?
The Buddhist Jangulisadhana mentions garudesvaratvam, “becoming Lord
Garuda” as a possible result of its visualization practice.>® The Tvaritamiila-
siitra promises that one who recites the Tvarita spell would have Siva,
Tvarita, and Garuda existing as a triad in his body.>* However it is described,
this self-divination was the pinnacle of the ritual and a hallmark of early
Tantric medicine.

Rites with the Five Syllables

One might think that the ritual system is now complete. Since the deified
practitioner simply has to show up to frighten snakes and destroy poison,
what need is there for further ritual? In fact, becoming Garuda is prelimi-
nary. The first quarter of the Kriyakalagunottara’s seventh chapter elaborates
how to put the syllables and the empowered hand to work curing a case of
snakebite envenomation.

The first six verses betray clumsy redaction—they more properly belong
in the fourth chapter. Verses 7.7-10, however, teach the preliminary
stabilization of the patient known as protecting the vital force (jivaraksa),
as illustrated in Figure 4.2. This is done prior to any other ritual actions:

First, safeguard his vital force, and after that, begin treatment.
Visualize a very lovely, white, eight-petaled lotus in his heart. Install
the syllable representing the vital force (sam) with the syllables of his
name in a letter E (a triangle in the Gupta script) in the middle of the
lotus, and that inside a pair of half-moons. Then, install the nectar
syllable tha in his throat, above his soul. Also, install a square with
yellow vajras (the Earth mandala) below and above the heart. First,
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I

FIGURE 4.2 Protecting the vital force

recite the words: “bind! bind!” to protect the patient’s soul. Sketched
or visualized, this is truly protective.>

The logic is to encase the patient’s life-force in a nurturing, grounding,
and protected environment. The syllable THA is “the nectar syllable”
(amrtaksara) because it is written as a moon-like circle in the Gupta script.
The moon is conceived as cool and refreshing throughout Sanskrit literature
and its connection with soma, the nectar of immortality, goes back to the
earliest strata of the Veda. The heavy Earth mandalas, of course, serve the
purpose of securing the vital force in the body.
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Next is a section (7.11-19) where the Hand of Garuda is brought into
play by either elevating or moving the finger associated with the desired
element. Thus, the Earth was installed on the thumb, so in order to stop
the poison from advancing in the body, the practitioner visualizes the Earth
mandala while raising his empowered thumb. Likewise, the Water element
is brought into play by visualizing the Water mandala while moving the
index finger. Water’s effect is to neutralize poison. The Fire element effects
purification by burning, and the Wind by transferring the poison to someone
else.’® Several other uses are mentioned, unrelated to curing poison, the
implication being that this mantra system was not the sole interest of poison
doctors, or at any rate, that the role of Garudikas was broader than just
healing snakebite. The Ether mandala functions similarly to Water: it rains
down poison-neutralizing nectar on the patient.

Verses 7.20-35 teach the main ritual actions which the Vipati system
effected by manipulating the order of the syllables. Mathematically speak-
ing, there are 120 possible sequences for five syllables, but only six are
employed in the early sources. Why only six? It is precisely because there is
a tendency for the element-syllables to remain in the standard order unless
one of them is being foregrounded for a specific purpose:

Now I will tell you the ritual accurately, so that humans may have
good health. Recite the five syllables beginning “ks1 PA” in natural
order and with certain permutations. Even without audibly reciting
them, there would be success in curing poison, demons, and fevers.
This very powerful Garuda mantra works merely by calling it to mind.
The first syllable (ks1) is located at the beginning and the end, and
the fifth is removed (KSIPA OM sVAKSI). Enclose the mantra with the
Earth, bounded by ten vajras, and separate all of the syllables by the
name of the patient; they become immovable like mountains. This is
known as stambhana. No one else would be able to make him move.
The first syllable is removed and placed in the position of the
second; the second syllable is in the first position; the rest are in their
normal positions (thus PAKSI OM SVAHA). Visualize the mantra on a
lotus in a circular mandala on the head, having the appearance of a
storm cloud, raining strong torrents of cool, life-giving nectar. Wip-
ing the one suffering envenomation with the formula-empowered
hand, one can quickly make him free of venom, even if he was bitten
by Taksaka. The mantra specialist, sprinkling his musical instrument
with water consecrated by seven incantations, makes the patient
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free of poison with its sound, and certainly makes him stand up. A
step well, a well, or a tank is empowered by one hundred mantra
recitations. By bathing in it, drinking from it, or plunging into it, he
instantly becomes free of poison.

On the other hand, when the syllable of Fire is removed, locating
that of Earth there, making the Fire syllable first (thus om PAKsI
SVAHA), he should repeat the words “burn! cook!” For paralyzing ...
(corrupt text) .. . the one afflicted by demon, fever, or poison. He could
run and leap [great distances] by placing it in its own mandala and
ending the formula with PHAT.

The fourth is removed from its place and the Earth syllable
stationed in its position. Making the Wind syllable first (thus svApa
OM KSIHA), one should say “go! go!” He should visualize the fever,
demon, or poison in the form of a bee on a lotus somewhere. Doing
so, he transfers them right there. It could be used for running,
striking down, attraction, stopping the flow of water, or binding—the
practitioner could do whatever he conceives.

Now, removing the fifth syllable (that of Ether), place the first
syllable there (HAPA om svAKsI). Visualize the fifth seed syllable
in the first position flooding the body with nectar. It is known to
remove poison for beings suffering from poison. Burning pain, fever,
sharp pains, fainting, and headaches; it could destroy all diseases, and
various poisons too.

To sum up, the permutations are:

Natural order: KSIPA OM SVAHA
Earth emphasized: KSIPA OM SVAKSI
Water emphasized: PAKSI OM SVAHA
Fire emphasized: OM PAKSI SVAHA
Wind emphasized: SVAPA OM KSIHA
Ether emphasized: HAPA OM SVAKSI

[ transliterate the syllables without spaces where they could be taken to
form a word. The mantra is certainly intended to have lexical meaning
for the words xstpa (“strike, destroy”), PaksT (“O Bird”),”” and sVAHA (a
ubiquitous ritual exclamation, “Hail!”). Given that Middle Indic forms and
loose application of grammatical rules are common in aiSa Sanskrit, lexical
meaning is also conceivable for the words svAksi (“Fully take possession!”),
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SVAPA (“Put to sleep!”), KsTHA (“Ender of destruction”), and HAPA (“Make
depart!”).

The core of the mantra is the palindrome PAKSI/KSIPA (“O Bird/Strike!”).
The perfect unity of meaning and language in this instance—Garuda the bird
who strikes at snakes and poison—made it rhetorically powerful. Robert Yelle
comments on palindrome mantras:

The obvious or intuitive function of many of these stylistic devices
is to heighten or intensify the language of mantras, thereby making
them magically effective. Such poetic devices are a common feature
of the spells, chants, and ritual languages of many cultures.*®

One further poetic feature of note has a formal term in the Tantric tradition:
enveloping (samputikarana). This is the word used to describe a mantra
that is sealed off with the same syllable at beginning and end, or more
elaborately, with the same series of syllables in reverse order at the end.>
We see this happen in only one instance: the earth emphasized order.
Unlike the other sequences, the earth order drops the syllable HA entirely
and envelops the other syllables in its place with an extra ks1. Thus the
life-force of the vulnerable patient is stabilized by being surrounded by
heavy representatives of the element Earth.

The Vipati mantra manages to incorporate an astounding repertoire of
meaning in only five syllables. It literally calls on the great bird Garuda
to strike at the poison and exploits the qualities of the elements to effect
medical actions that each specializes in, all the while doing so in a mantra
replete with poetic features (acronyms, exhaustion of a set, enveloping, and
use of palindromes). These features sealed the popularity of the mantra for
posterity.

The Vipati System in Context

As is common in studies of the Tantras, it is difficult to precisely pinpoint
when and where the Vipati mantra originated. Earlier, 1 gave the list of thirty
texts that mention it or teach it extensively, but most of the earlier sources
among them cannot be reliably dated except to say that they predate the
turn of the first millennium. The earliest that can be solidly dated is the
Jain Jvalamalinikalpa, which was written in AD 939, but whose mantra system
could feasibly be much older.®® References to the Garuda Tantras in the
Mafijusriyamiilakalpa and Brahmayamala indicate that they existed as a class
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as early as the sixth or seventh century Ap. While it is difficult to imagine the
Garuda Tantras without the famous five syllables, the evidence for it before
the tenth century is weak.®! One indication that it may not predate the tenth
century by long is that Sankuka does not mention it in his Samhitasara of
about the ninth century AD celebrating and digesting the Garuda Tantras.
He does, however, present a system of visualizing oneself as Garuda with
the body parts correlating with the elements as in the Kriyakalagunottara. 1t
is no accident that some Tibetan paintings of Garuda portray him with the
same color scheme.®? Verses 75-79 of the Samhitasara:

Garuda’s head is black with the Wind, he is blazing with flames of
the Oblation-Bearer (Fire) from his neck to navel; after that he is
yellow with the lord of the gods (i.e., Indra, presiding deity of the
Earth element), and his knees are white with Snow.

Garuda is supreme, [being] pleased about the vain lightning
strikes of the Sacker of Cities (i.e. Indra) during the stealing of the
nectar, having defeated his enemies, [and] having attained his wish.

All those seeking to destroy poison visualize Garuda as one who
shakes the highest mountains with the force of the wind from his
wings which are shaking in the boisterous activity of his dance.

Snake attraction and charming is done with the Wind, posses-
sion® (of the patient) with Fire, stabilization is obviously done with
Earth (Sakra), and destruction of poison is done by sprinkling drops
of Water.

One who, by energetic one-pointed meditation, has developed in
his mind the conviction that he has been transformed into Garuda
may bring about the defeat of all poisons in this world just like
Garuda.*

It seems, therefore, that the Vipati syllables themselves were not known
to Sanikuka. On the other hand, new evidence has come to light that a
Garuda Tantra compendium surviving only in a Chinese translation of the
eighth century highlights the Vipati system along with many of the features
described in this chapter. This text is summarized in Chapter 7. Since the
translator of this compendium was a Kashmiri, it seems likely that Sankuka
would have known about the mantra in the ninth century. This remains a
puzzle, then, for future research.

The word PAKSI in the mantra may also be traced to earlier snakebite
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mantras. The Mafijusriyamiilakalpa cites the following “Vainateya”® mantra
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as an example of those taught in the non-Buddhist (laukika) Garuda Tantras:
OM SAKUNA MAHASAKUNA PADMAVITATAPAKSA SARVAPANNAGANASAKA
KHA KHA KHAHI KHAHI SAMAYAM ANUSMARA HUM TISTHA BODHISATTVO
JNAPAYATI SVAHA.%® Most of it can be translated: “om O Bird, O Great Bird,
whose wings are broad like a lotus [in bloom], O Destroyer of all snakes,
Strike! Strike! Devour! Devour!®” Remember the contract! HUum Stay! The
Bodhisattva commands. SVAHA.” Aside from the Bodhisattva’s appearance
in this ostensibly non-Buddhist mantra, it is an entirely reasonable example
of an archaic Garuda mantra. Several mantras in Saiva sources open with
similar words: OM PAKSI PAKSI MAHAPAKSI—“OM O Bird, O Bird, O Great
Bird.”®® In upgrading “Bird” to “Great Bird,” both this mantra and the previ-
ous one make use of the poetic device that Yelle refers to as augmentation.®
Another opens variously, but resembles it in other respects: oM KSI CHINDA
PAKSI SANGA SUKSMAVISAM KAKADHDHA BHRAMA BHRAMAYA NIKRNTAYA
VISASATRURUDRO JNAPAYATI SVAHA.”® Consider also this verse found in
some manuscripts of the Mahabharata (1,30.22d) but expunged from the
critical text: “A keen man should always think of Garuda and should worship
a representation of him, always chanting ‘oM PAKSIRAJA. Snakes would
instantly come under his power.””!

Whatever its precise origin, the five syllables came to be the
Garuda mantra par excellence. Aside from the elaborate system of
the Kriyakalagunottara, more or less complete presentations of it may
be found in the Garudapaficaksarikalpa, Narayaniya Tantrasarasamgraha,
Vidyanusasana, Bhairavapadmavatikalpa, Isanasivagurudevapaddhati, Garuda
Purana, Agni Purdna, Yogaratnavali, Saradatilaka, Brhattantrasara, and the
Sivatattvaratnakara. Each source shares features with the others, yet also
preserves unique details and so deserves to be studied in its own right.”?
It is beyond the scope of this book to compare the details of each full
version of the Vipati system, but one significant point deserves mention: the
Kriyakalagunottara appears to be the only source in which Garuda depends on
Siva’s ancillary (anga) mantras. Every other source that employs ancillary
mantras uses ones specific to Garuda. I compiled a chart of ten sources,
and across the texts—the Puranas, the early and late Tantric digests, and
the Garuda Upanisad—Garuda’s six ancillary mantras share a remarkable
uniformity. It is hard to imagine a situation where Garuda had his own
ancillary mantras which were cast aside in favor of Siva’s proxy role.
Therefore, this is an important piece of evidence that the Kriyakalagunottara
preserves our most archaic stage of the Vipati system.



The Vipati Mantra 77

The Vipati mantra, probably the most influential Garuda mantra, is still
widely known today and recited by a range of people from villagers in Kerala
to practitioners of Tibetan Buddhism in California. Yet the most “elemental”
secret of the mantra and its application in the classic system appears to have
been lost as the mantra traveled down the centuries.
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Nilakantha et al.

MANTRAS TO GARUDA were the most commonly cited Garuda man-
tras, but they were by no means the only important ones in the early
medieval period. The three-syllable Nilakantha mantra (PROM TRIM THAH)
is found nearby in many of the same sources as mentioned for the Vipati,*
and it is still referred to, and probably still used, in modern times.? It is likely
asystem taught in the lost Garuda Tantra of the same name appearing in the
lists of canons, and one might similarly link the Vipati to the scripture called
Paksirgja.® For the Nilakantha system, the case is strengthened by the fact
that the Kriyakalagunottara—which states at the beginning that it draws on
previous scriptures—places a mid-chapter colophon stating that the section
on the Nilakantha Mantra Collection is complete.*

The details and logic of the Nilakantha system are closely related to those
of the Vipati, particularly in the Kriyakalagunottara which I shall again follow
for its antiquity and depth of treatment.> Nilakantha’s internal worship
on a lotus throne surrounded by the phonemes of the Sanskrit syllabary
is remarkably similar to the Vipati’s internal throne, except that Siva is
visualized in a mild-featured (saumya) rather than fierce Bhairava form. The
preparation here also involves installing the mantra on the fingers of the
hand and body followed by the full internal worship:

The pranava (om) is to be established on the thumbs of both hands,
PROM on the two index fingers, and TRIM on the two middle fingers.
First, install THA on the two ring fingers, then om again on the two
little fingers. One first does the installation of syllables on the hands,
and subsequently installs them in the body. Always install the entire
root mantra in your body, and then the ancillary mantras, and after
that the seeds in their proper positions. Install om on the head, PRom
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on the face, TRIM on the heart, and THAH above and below the heart.
Once the Lord of the Gods is installed in this manner, install his
ancillary mantras.®

The special character of the Nilakantha system derives from the ancient
stories of how Siva came to be called Nilakantha (“Blue-throated”). The
ultimate poison named Kalakiita (“black spot”) arose, like nectar (amrta),
during the churning of the ocean, which had become milky with the saps
of all the various trees and herbs on Mount Mandara, which was being
used as a churning rod. The idea is that while the ultimate medicine arose
from the churned-up medicinal plants, so too did the ultimate poison arise
from the poisonous plants and perhaps also the venom of the mountain’s
snakes. In some versions, the poison is said to be spat out by the great
ndga Vasuki, who was serving as a churning rope, but the following version
found in several Mahabhdrata manuscripts is more fitting, though not widely
distributed enough to be included in the critical edition:

After that, the kalakita poison arose from churning too vigorously.
It immediately enveloped the earth, blazing like a smokey fire. On
smelling that odor, the whole triple world was stupefied. The Lord
Mahe$vara, an embodiment of mantra, held it in his throat. And from
then on, the god became known as blue-throated Nilakantha.”

Kalakiita in the myth seems to be a virulent mixture of all poisons and
venoms churned together in the ocean, but it is also the name of a specific
plant poison, famed worldwide for its incredibly lethal potency (LD = 3
ug). The latin Abrus precatorius is commonly known as jequirity, and its
beautiful red seeds, each with a single black spot, gives it the name kalakita,
“black-spot.” It is sometimes used for making rosary beads in various parts
of the world, and according to anecdotal reports, jewelers have died from
being pricked while boring them. Such a plant is a fine model for the
ultimate poison, yet at the same time, some versions of the archetypal myth
connect the kalakiita to snake venom. It is this dual identity of kalakita that
authorizes the Nilakantha mantra to treat both plant and animal poisons,
and its wielder to be competent to consume and dispense poison as required.

Let us return to the rituals in the text. In contrast to the Vipati, both
the practitioner and the patient become possessed by Nilakantha. A dual
mantra installation is prescribed, with the practitioner visualizing Siva, the
various ancillary mantras, and the patient’s name within a nectar-exuding
THA.® Next, the practitioner may give a small amount of plant poison to
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the patient. A very lengthy section in this chapter of the Kriyakalagunottara
details the medicinal use of plant poisons, and a summary is in order to
put this in context. A core idea is that plant poisons and animal venoms
function in opposing manners in the body, and so one can be used to coun-
teract the other.” Vagbhata, in his Astangasamgraha, says, “plant poisons
generally have the quality of slesma and move upward, whereas animal
venoms have the quality of pitta and move downward [in the body].”*° This
section of the Kriyakalagunottara emphasizes the usefulness of poison as
medicine for nearly all ailments and for general longevity, therefore the
following sentiment of Vagbhata does not apply: “For someone envenomed,
poison administered becomes nectar; it is just poison for someone not
envenomed.”!! There are of course circumstances in which use of poison
is contraindicated, and the Nilakantha section mentions a procedure to test
for “allergic reaction” to the poison.'?

Next comes the use of the mantra itself (7.147-164, followed by a prose
section). This should be the rite for PROM, although it is not stated, because
the following two sections do explicitly state that they are for TRIM and
THA(H):

The practitioner visualizes the body of the patient beneath a Fire
mandala, a blazing syllable PROM® placed in the middle of the
practitioner’s hand. He then shows it to the patient, whereupon the
patient instantly collapses. Then he makes him stand up, in turn, by
that same syllable and administers medicinal smoke to the patient. He
becomes instantly possessed. Possessed, he becomes free of poison,
no doubt about it.!*

Usually pranava refers to the ubiquitous syllable oM, so it is not clear if we
should really be visualizing PROM here or om. Since it is visualized in the
Fire mandala, it might mean that PROM is a fire-enhanced version of om,
given that the letter R is associated with Fire.

The practitioner then visualizes a healthy person in a Wind mandala
and dark in color. He then visualizes smoke as the poison that is
oppressing the patient. Then he visualizes the poison-smoke trans-
ferring into the body of the healthy person. By this transference, the
enemy is rendered unconscious from the poison and would quickly
fall. This is the procedure with the syllable TRIM; listen to that with
the syllable THA.
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Itis not clear whether the rite with oM/PROM and the Fire element is enough
to completely cure the patient in itself or if all three syllables should be
deployed for every case. It seems that the medicinal smoke of the first
rite is used to capture the poison, which then must be transferred by the
Wind into the body of an enemy. In that case, nirvisam yati must mean
not “becomes free of poison,” but rather something like “has his poison
neutralized.” Recall that in the Kalakiita story on the previous page, the
poison was compared to smoke.

The practitioner should install the full-moon syllable THA on the
head, raining nectar. That embodiment of nectar instantly frees the
patient of poison. Or alternatively, one can visualize it as yellow and
located above the bite victim. With it situated on top of the head, it
would doubtlessly stop the poison. One could use the syllable THA as
white in color for destroying poison. One could use it anywhere for
both plant and animal poisons.®

This is yet another method of applying the qualities of the five elements
to cure poisoning and envenomation. PROM works with Fire, TRiM with
Wind, and THA(H) does triple duty for Water, Earth, and Ether, respectively.
One can be certain that this is the intent behind the first alternative in the
passage just cited, because the Earth mandala is visualized as yellow and its
function is to stop (stambhana) the poison. The functions of Water and Ether
overlap, since both are associated with nectar and healing, but here the color
white signals that THA is functioning as Ether. It is possible that samhara is
being used as a technical word here, since its usual meaning of “destruction”
does not seem to fit well with the positive nature of the nectar syllable THA.

The next six verses (7.155-160) praise the many uses of the Nilakantha
mantra system: alleviating miscellaneous diseases, spider envenomation,
demonic possession, headaches, recurring fevers, eye disease, burning
and sharp pains, and “thousands of other procedures.” The preparatory
propitiation of the mantra is one hundred thousand repetitions, and after
four hundred thousand repetitions one can consume nine pounds of plant
poison without ill effect—do not try this at home!

Tagged on at the end of the Nilakantha section is a procedure for
curing someone who was bitten long before (piirvadasta) but still suffering
from the effects of residual venom in the body. It involves a test for the
appropriateness of using plant poison, essentially the same as the test
mentioned before for allergic reaction, but this time involving a female spell
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(vidya) that induces possession. The goddess is named Raktapati, and her
description in the spell is fierce. I have not seen any other references to
this goddess, but she might be related to Vajrasrnkhala of Agni Purana 142,
who also is called raktapati and specializes in possession. The six ancillary
mantras of Nilakantha follow the vidya with little explanation other than
that they give similar powers of destroying demons and poisons. These
differ in some respects from those found in other texts, and comparing these
in Agni Purana 294 and Narayaniya Tantrasarasamgraha 4 has confirmed yet
another source text of the Agni Purana; the Purana passage appears to be
excerpted from Narayana’s compendium.

Finally, one interesting feature found in several of the Nilakantha source
texts is absent in the Kriyakalagunottara: the trident gesture (Salamudra). This
is a mudra found in many different texts and by no means always associated
with Nilakantha. It is formed by folding down the little finger and holding
it with the thumb. The other three fingers, which of course have been
consecrated as the three syllables of Nilakantha PROM TRIM THAH, are held
out straight. In the Isanasivagurudevapaddhati, it is described thus:

Visualizing oneself as three-eyed and with a trident in hand, one
should recite the mantra. This is the three-syllable mantra prefixed
with om and suffixed with NAMAH. By means of recitation and

visualization, a bite victim touched by the trident would become
well.”

Thus, the practitioner becomes Nilakantha himself and his empowered hand
is Siva’s trident.

Mantras to the Nagas

The word ndga refers to the divine serpent-lords, but it is also used loosely
to refer to common cobras, or any snake. Mantras to the divine nagas are
surprisingly rare, given that the Garuda Tantra curriculum places a heavy
emphasis on determining the precise time of the bite and the corresponding
ndga. Knowing which ndga presides over the offending snake, one can
then offer prayers and food to that overlord. The Sivadharmasastra, a work
of popular Saiva religious practice which may date to the first half of
the first millennium AD, has an interesting section of nineteen verses on
worshipping the eight naga lords. Each is described by color and pattern,
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and characterized as a devotee of Siva. At the end of each set of verses, the
ndga is asked to heal poison, either metaphorical or real:

Gulika is the best of naga lords and always devoted to Hara. Let him
remove the fearsome venom and perform expiation for me.'

And the passage ends:

The nagas will never harm one who praises this group of nagas or even
just hears it, nor will poison overcome him."

The Kriyakalagunottara’s final chapter also has some interesting rites
involving the ndgas. In one, the hand is possessed by the naga Vasuki with the
aid of a mantra, and then used for snake charming. The procedure is called
bhogahasta, “flared-hood hand,” and the Narayaniya Tantrasarasamgraha
explicitly says that the hand is cupped to look like a cobra’s flared hood.?® A
similar mantra to Vasuki that also involves the bhogahasta is present in the
first chapter of the Yogaratnavali.?! Following this is a mantra addressed to
the great naga Ananta for curing a bite victim.

oM homage to Garuda, oM homage to Ananta whose hood is massive, who
is the heart of all serpents, subduer of all serpents, SVAHA. One should
bathe a bite victim with water that has been empowered with this
mantra seven times. Then [the victim] will become healthy. This is
the authority of the naga.**

Here, homage is paid to Garuda first, and then to Ananta, presumably with
the intention of reminding Ananta of his subordinance to Garuda. The
mantra’s purpose is to honor Ananta in the hopes that he will recall his own
subordinate, the earthly snake who bit the patient, but at the same time,
it seems that the practitioner feels some apprehension toward Ananta and
invokes Garuda first to set the tone.

The final antivenom mantras to the nagas that I want to call attention
to are found in Garudaparicaksarikalpa 7. This appears to be the source text
of Narayaniya Tantrasarasamgraha 5.25-36, and the latter seems to have
substantially corrupted the mantras. Anyhow, highly formulaic mantras to
each of the eight ndagas are given in versified form. The structure is: om, short
vowel? with anusvara, stops of a varga excluding the nasal, corresponding
long vowel with anusvara, some words that vary (usually imperatives and/or
seed syllables), the name of the ndga in the vocative, the words visam
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HARA SAMKSIPA HAH PRAKSIPA HA, the name of the naga compounded with
-HRDAYAYA, and ending with PUH SVAHA. Thus, the mantra for Ananta
is: OM AM KAM KHAM GAM GHAM AM KHURU KHURU CAYA CAYA ANANTA
VISAM HARA SAMKSIPA HAH PRAKSIPA HA ANANTAHRDAYAYA PUH SVAHA.
The mantras thus rely on the power of knowing the systematic correlation
between the syllables of Sanskrit and each of the great nagas to make the
ndga do one’s bidding. There are commentarial verses after each ndga’s
mantra that describe how to use the mantra, and a statement that it is good
for destroying poison associated with that particular naga. For example:
“This would instantly remove the venom for one bitten by a snake of a
species connected with Ananta.”** One way of narrowing down which naga
presides over the snakebite case is to know its class (varna) based on the
appeararnce of the snake or the place the bite occurred. The second chapter
of the Kriyakalagunottara, for example, explains these matters ubiquitous in
the Garuda literature. Knowing the class of the snake narrows it down to
two of the eight great nagas divided into classes. A more precise way of
determining the presiding ndga is to use the time of day at which the bite
occurred. The Kriyakalagunottara gives instructions for making a chart to
determine the presiding ndga of any given ninety-minute period.?* As the
popular saying goes “The planets are indeed the ndgas and the nagas are

known to be the planets.”?

A Truth Statement Mantra and Its Parallels

One Garuda mantra is demonstrably ancient, yet recurs throughout the
literature. It is the mantra to accompany the Mahagandhahasti herbal
antidote in the foundational Ayurvedic classic, the Carakasamhita, usually
dated to the second century Bc. The mantra is:

I am Vijaya, the son of Jaya and Jayd, and I am victorious. Homage to Visnu
the man-lion, to Visvakarman, to Sanatana, to Krsna, to Bhava and Vibhava.
The energy of Vrsakapi embodied, the energy of the twins Brahma and Indra.
As surely as I do not know the defeat of Vasudeva, a mother’s marriage,
nor the drying up of the ocean—by that true statement let this antidote
be effective. HILI MILI protect [me while making] this most excellent of all
medicines.”’

Several features of this ancient mantra are notable: an optimistic assertion
of victory, an invocation of several great gods, truth statements, the archaic
imperatives HILI and MILI, and the imperative RAKSA (“protect!”).® All
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of these devices are common in later Tantric mantras as well. The truth
statements function similarly to the logic of legal ordeals that were common
in India and Europe in medieval times. Truth was regarded as having the
power to override the normal laws of nature. The most famous literary
ordeal in South Asia was Sit3’s self-imposed fire ordeal in the Ramdyana in
which her true statement of fidelity saved her from burning in a bonfire.?

The Mahagandhahasti mantra shows up again in the Bower manuscript
with some variations.*® Some of the early Buddhist dharani texts have man-
tras making homage to purusavira and purusottama, truth statements, and
the words HILI MIL], but this is better understood as the result of a shared
milieu rather than a genetic connection. A more clearly dependent version
is that found in Vagbhata’s Astangahrdaya:

Homage to the Man-lion and homage to Nardyana. As surely as I do not
know the defeat of Krsna in battle—by that true statement let this antidote
be effective.

And it expands with another mantra:

Homage, O Mother of beryl, HULU HULU protect me from all poisons! O
Gauri, O Gandhari, O Candali, O Matangi SVAHA, Second mantra during
grinding.>!

The latter mantra is significant for adding female divinities to the list.
These two mantras are found together in the Agni Purana (297.19-20), in
Katayavema’s commentary on Kalidasa’s Malavikagnimitra citing from an
unnamed “Bhairava Tantra,”*? in the Garudaparicaksarikalpa (12.48-51), and
in the Narayaniya Tantrasarasamgraha (10.36-37).3

A Mantra for Rabies

Modern biomedicine considers rabies infection to be almost invariably fatal
without quickly administered immunoglobulin treatment,* but traditional
treatments for rabies, particularly from the bite of a rabid dog, are found
in most Ayurvedic and Saiva medical sources. Among the many herbal
treatments and mantras for rabies, one in particular remained virtually
unchanged in texts spanning 1,500 years. The Susrutasamhita (ca. second
century BC) is our earliest record of this mantra directed to the yaksa Kubera
who rules over mad dogs and dogs in general.
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0 Lord of Mad Dogs, O Yaksa, O Lord of the troops of the bitch Sarameya, make
this rabid-dog saliva free of poison for me! Don’t delay!®

The Astangasamgraha (6,46.81) has the mantra exactly as Susruta, and all of
the Tantric sources follow closely, but replace -justam with -dastam, which
does not work well grammatically.®® The Kriyakalagunottara’s chapter on
rabid dogs has a vaguely similar mantra directed to a yaksa, and it also has
numerous other mantras and treatments for rabies not found elsewhere.

Modern Garuda Mantras

Garuda mantras and vidyds are still widely used in villages and towns across
South and even Southeast Asia. Although I have not carried out ethno-
graphic fieldwork, secondary sources provide enough evidence to make
some preliminary observations about their characteristics. Four articles by
Sarat Chandra Mitra detail mantras and other folk practices he encountered
for curing snakebite, scorpion sting, and rabies. Here is one from his 1916
article “North Indian Incantations for Charming Ligatures for Snake-bite:”

Garuda has sweeped down below the sky. The napkin gathers all
the venom [of the snake]. The napkin has no magical power. Whose
command is it? It is the command of the goddess Manasa (visahari).>’

And in his 1915 article “A Note on a Cure-Charm for the Bite of the Boda
Snake,” Mitra discusses another snakebite mantra. I quote the latter part of
this longer mantra:

Come, come, O blessing of Siva. The venom [of the snake] has been
nullified under the influence of this my charmed water. The venom
no longer exists; the venom no longer exists. Whose command is this?
This is the command of the Saint of Kourun.®

And from his 1915 article “North Indian Folk-Medicine for Hydrophobia
and Scorpion-Sting,” a mantra against scorpion sting referring to the
shamanistic practice of blowing air on a patient to effect healing:

om sarah, I blow. om hili mili, I blow. om hili hili chili, I blow.
I blow to Brahma. I blow to all the gods.®
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These three Bengali mantras have several features in common with San-
skritic mantras. In the first, of course, Garuda is invoked to remove the
poison. The fact that he is under Manasa’s command is significant for
showing that he is not conceived as the vehicle of Visnu. A feature that
repeats in the first two mantras is the naming of the authority. This is
a legacy of the Sanskritic practice of ending some mantras with “so and
so commands” (... djfiapayati); it is rooted in a worldview that sees the
entire universe as functioning under a hierarchy of dominion. Snakes are
not supposed to bite people outside of a limited range of conditions, so
the unjust bite represents a breech of proper conduct and merits divine
intervention by the deity responsible in a given situation. Finally, the
scorpion mantra has the words HILI MILI, which I discussed elsewhere
regarding Zysk’s treatment of the Mahagandhahastyagada mantra in the
Carakasamhita.*® This scorpion mantra is strikingly close to the classic
variety for having these particular mantra words and directing the mantra
to Brahma. It is precisely these distinctive features that are found in the
numerous scorpion sting mantras in Kriyakalagunottara 29, for example.

Additionally, Robert Yelle refers to a Bengali mantra for snakebite that
he learned of in Bangladesh. It relies on the device that he terms historiola:
a reference to a famous deed of a deity, in this case, Krsna’s defeat of the
ndga Kaliya.*! Historiola functions similarly to truth statements in mantras
insofar as it asserts that a particular event happened and that the truth of
that event still holds power in the here and now.

The last chapter in Tantrik Bahal’s Nag aur Nagmani presents us with
several dozen Garuda mantras and rituals in Hindi and Sanskrit. These range
from simple Sanskrit mantras like OM NAMO TAKSAKAKULAYA SARPASTAM-
BHANAM KURU KURU SVAHA*? (OM homage to Taksaka’s kin, paralyze the snakes,
do it!) to a string of seed syllables like HiM HIM HIM HIM HIM HIM HiM MOM
HIM HAM HIM BAM HIM $VA HIM RA RI,*® and rhyming mantras in Hindi: om
PHARI KAMRI MAUNI RAT, DHUMDHO SARAP APANI BAT, JO SARAP BICCHA PAR
PARE LAT, VAH SARAP BICCHA KARE NA GHAT. DOHAT ISVAR MAHADEV GAURA
PARVATI KE.**

Rhyming is also a characteristic of Nepali Garuda mantras. Gregory
Maskarinec and his assistants translated many Nepalese shaman texts, such
as this mantra against snakebite:

Serpent, serpent, fuming thickly, writhing as you eat, squirming
quickly, beady your eyes, long your throat, backwards your teeth.
Your venom dies, my venom remains. Venom, who knows it? My guru
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father knows it. Where is my guru father? He is above, in Indra’s
house. From Indralok above, shaking, quaking, he comes. Leave,
venom, go away! By an eagle’s claws this venom be destroyed! Be sent
across the four rivers, be destroyed! One level of oaths, two, three
levels of oaths, four, five, six, seven levels of oaths, the oath of sky’s
Indradev! The oath of deep earth’s Basudev! The oath of Ramachan-
dra! My guru’s oath! This venom acts, that venom, that serpent, bites
the dust! Blow mantar! The oath of Honorable Mahadev!*®

The mention of “an eagle” clearly refers to Garuda. Although the word can
mean eagle, the context of Garuda sweeping down from Indra’s heaven
strongly links this mantra to Garuda’s famous feat of stealing the nectar.
Garuda is, then, the “guru father” of the mantra reciter. The “oath” of this
and most other Nepali mantras I have heard is parallel in function to djfia
and gjfidpayati in Sanskrit mantras, It serves to assert the authority of the
mantra, the chain of command that places the snake and its venom in a
subordinate position to Indra, Vasudeva, Ramacandra, Garuda, and finally
Mahadeva.*®

Parts of Southeast Asia have traditions for snakebite that can be linked
to the Indic. Sophearith Siyonn pointed out that traditional snakebite spe-
cialists in Cambodia are called Alambay, recalling the ancient Alampayana
who is known as a toxicological expert in the Pali literature and beyond.*’
He says the snakebite healers invoke the Grudparamita (garudaparamita, i.e.,
garudasakti, “the power of Garuda”) to cure snakebite with the following rec-
ognizably Indic mantra: ARAHAM GRUDAM ARAHAM GRUDA BIS NAGARAJA
APESI. This may be translated: “Venerable Garuda, Venerable Garuda, you
make the poison of the Nagaraja disappear.”

Conclusions

This brief overview of Garuda mantras from Sanskrit and Middle Indic
texts as well as modern oral traditions has barely scratched the surface of
either domain. Literally hundreds of snakebite mantras occur in the sources
referred to here, and only the most prevalent among them were selected
for initial analysis. There is a strong tendency for snakebite mantras to be
installed on the hand, which is then physically brought into play in the
healing rituals. A theme in most Garuda mantras is the invocation of a divine
authority who has the power to intervene, although appeal to a higher
power is a feature of mantras and prayer in general. The most important
point is that mantras are, as a rule, full of meaning.
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Snakebite Goddesses

MAY THE VIDYA who is called Suvarnarekha, the one said to be an
eradicator of snakes, grant ease to me. May the mighty-looking vidya
called Kurukullz, arisen from the mouth of the Lord of Birds, always
be present on the tip of my tongue. May the one called Jhamkarini
always be present in my body. May the one named Remover of Poison
destroy the facade of the Kali Age. May Bherunda always be present
in my throat. May Trotala be present in my head. And likewise may
Suvarnarekha also always be present at my base. Let Janguli make my
speech perfect for the destruction of poison.

This litany from the Srividyarnava invokes five goddesses that were classi-
cally associated with curing snakebite. Given the prevalence of snakebite
in South Asia, and the deeply rooted traditions of goddess worship there,
it is natural that a wide variety of traditions developed around goddesses
with power over venomous snakes. Some snakebite goddesses, such as
Manasa in the Northeast and Nagattamman in the South, are quite well
known even today. Jainism has Jvalamalini and Padmavati, and in Buddhism
Mahamayri is renowned for healing snakebite. Others, such as the five
named above, once garnered widespread attention, but might now be
termed forgotten goddesses. The Srividyarnava presents them as attendants
to the main goddess of the cult, Tripurasundari. Experts in Buddhist Tantra
will recognize Janguli and Kurukulla as Buddhist visualization goddesses.
With the exception of Janguli, the Garuda Tantras also assert that these
goddesses belong to the Saiva Tantric medical tradition.

We start, then, with an enigmatic jumble of identities, with each tra-
dition claiming title to particular goddesses. This chapter is the record
of an initial attempt to unravel the origins and transformations of these
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five goddesses. Although references to them are widespread, little prior
scholarship has examined their textual traditions. By exploring the edited
as well as new unedited literature on these goddesses, one can glimpse the
larger processes affecting Indian religions during the medieval period.

Tvarita

“The Swift One” (tvarita/tirnd/sighra) is a fitting title for a goddess whose
most celebrated function was saving the lives of those bitten by venomous
snakes such as a cobras, vipers, or kraits. Tvarita was the subject of a
vast literature, and though much of it has been lost, a substantial amount
of material reaches us in manuscripts from Nepal and elsewhere. The
earliest source is one of the most widely cited canonical Garuda Tantras,
called the Trotala, already referenced as a canonical Garuda Tantra in
Vairocana’s ninth-century Laksanasamgraha.? In time, she was identified
with various goddesses of extensive renown: Kubjika, Durga, and Kali
in the wider Sakta traditions, as well as Padmavati in Jaina Tantras.?
Introducing his massive fourteen-volume edition and translation of the
Manthanabhairava’s Kumarikakhanda, Mark Dyczkowski includes an infor-
mative eight-page section on Tvarita. He points to a long and impor-
tant section of the unpublished Kulakaulinimata that discusses Tvarita at
length.* Additionally, I discovered a Tvaritavidhanasitra ascribing itself to
the Caturvimsatisahasrasamhita (i.e., the Manthanabhairava Tantra).” Many
texts know Tvarita as an autonomous snakebite goddess, but it is probable
that most or all of these derive from the aforementioned Trotala.

Tvarita in the Trotala Tantra

Two texts surviving in Nepalese manuscripts ascribe themselves to the
Trotala Tantra: the 700-verse Tvaritamilasitra and the 200-verse Tvar-
although the latter is listed as a separate scripture in the canonical lists.
The Tvaritamulasiitra positions itself as an extraction from the (presumably
mythical) version of over 100,000 verses. Due to their goddess-centric
(Sakta) character, Alexis Sanderson expressed doubt about whether these
texts are actually pieces of the original Trotala, or rather inspired by it.°
While it is admittedly odd that there is so little focus on snakebite in these
texts, the original Trotala could conceivably have been broader in scope than
we might now suppose.
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Tvaritad’s iconography is typical for a deity who is supreme over snakes:
she is adorned with them from head to foot:

Tvarita is mounted on [her lion] with her left shank hanging down
and the right folded in so the sole of her foot touches her leg. The nails
on her feet sparkle like twinkling stars, are lotus red and marked with
lotuses. The soles of her feet are beautiful with long and symmetrical
toes. She has well-rounded thighs and fleshy calves, and her buttocks
and hips are broad. She has a deep navel, a belly with three folds, and
is beautified by a streak of abdominal hair, broad hips, and breasts like
golden pitchers. She has a shell-like neck, lips like the Bimba fruit,
eyes like blue lotus petals, a beautiful nose, curved bow-like brows,
attractive ears, and she glows with a crown. She shines with snake
earrings and a necklace consisting of the king of snakes, brilliant with
a thousand hoods and radiant with glittering jewels. The goddess’s
arms shine, beautified with snake bracelets, and likewise the girdle
on her hips, frightening because of being made of a great serpent. On
the feet of the goddess are two terrible snake anklets, and her left foot
is placed in the middle of a thousand-petalled lotus. One garment,
adorned with flowers, looks like forked lightning in the sky. Another
garment is like a rainbow draped across her breasts. It is studded
with numerous flowers, and tied tightly with a great serpent. The
goddess’s hands carry weapons and the tips of her shell-like nails
are sharp. On the right she holds a vajra, staff, sword and discus, a
mace, a shining spear, arrow, and javelin, and she displays the gesture
of granting boons. On the left she holds a bow, noose, sword, bell, a
threatening finger, a conch and a goad, and she also displays a gesture
of goodwill and holds a lotus.”

In many ways, this eighteen-armed Tvarita resembles Durga—long the most
famous warrior goddess—but it is not at all given that Tvaritd’s iconography
is based on Durgd’s; the opposite may even be true, or both could model an
archetype of the warrior goddess.?

The origin story of Tvarita in the first chapter is a rather grand tale in
ninety-four verses.’ It is framed by a description of Garuda’s aeons-long
penance to win the boon of esoteric knowledge. Brahma finally directs
him to Siva, seated on the peak of Mt. Kailasa, who agrees to teach him
the desired knowledge. Siva begins to narrate Tvarita’s origination story to
Garuda: a band of yoginis, themselves originated from Siva’s Bhairava form,
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approached Siva and requested that he preside over their caru ritual, which,
the context implies, involved sexual rites. When Gauri learned that Siva was
engaged in this ritual, she became dreadfully angry and generated herself as
Tvarita by uttering the nine-syllable Tvarita vidya.

Tvaritd’s principal spell usually consists of three triads of syllables,
which the text links with the goddess’s nine pairs of arms: HOM KHE CA CCHE
KSAH STRIM HOM KSE PHAT, and often it is prefixed with om. This is the form
with a versified enumeration in the same text’s twenty-fourth verse.!!
In the Tvaritamilasiitra’s second chapter, the syllables of the malavidya
are given in a simple code based on the standard layout of the Sanskrit
alphabet:

The last of the heated group with a dot and mounted by the sixth
vowel (H + U + M = HOM). The first seed syllable of the basic spell
has been told, O Lord of Birds. Now, the second of the [soft-]palatal
class joined with the eleventh vowel (kH + E = KHE). The first vowel
in conjunction with that of the tongue-palate class should be alone
(c + A = cA). Beneath that same one, one must use the second of that
class with the eleventh vowel (C 4 CH + E = CCHE). Now one must join
the second of the heated class beneath the first of the [soft-]palatal
class, together with the sixteenth vowel (K + $ + AH = KSAH). One
must use the first of the tongue-teeth (T) below the third of the heated
(s) and the second of the mixed class, again combined beneath with
the fourth vowel (s + T + R 4+ I = STRI). One must use the second of the
heated joined beneath the first of the [soft-]palatal class combined
with the eleventh vowel (k 4+ s + E = KSE). The last of the heated
class with a dot and mounted by the fifth vowel (H + U + M = HUM).
And the second syllable of the labials is another to be joined to that
which is first when the tip of the tongue touches the palate; this is to
be extracted with a half-vowel (PHA + T + A/2 = PHAT). This is the
Exalted Spell-Goddess Tvarita who grants all success. She should be
prefixed with om and should always have “homage” (NAMAH) at the
end. For fire rites, she ends in SVAHA.'?

Thus, the vidyd given here is:

(oM) HOM KHE CA CCHE KSAH STRI KSE HUM PHAT (TVARITAYAI
NAMAH/SVAHA)
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This differs from the Tvaritdjfianakalpa version in several respects: the
syllable sTRI lacks anusvara, the syllables kSE and HUM are reversed, and
the syllable HUM in the eighth position has a short vowel. These may seem
like insignificant differences; however, mantras and vidyas had to be uttered
with absolute precision to be effective. On the other hand, HUM and HOM
are elsewhere generally interchangeable, with the latter occurring only
moderately more frequently than the former. Still, the fact that the author
went to the trouble to spell out that the first is with the sixth vowel whereas
the second is with the fifth vowel suggests that the difference was significant
in his tradition.

Next, the Tvaritamilasitra teaches the secret ancillary (anga) mantras
without which one cannot have success with the Trotala Tantra. There is
also a series of simpler, and less esoteric, “vidya-ancillaries” (vidyarga):

The first and second are the Heart. The third and fourth are pro-
claimed to be the Head. The fifth and sixth are taught as the Crest.
The seventh and eighth are the Armor. The star syllable (PHAT)® is
the Eye qualified with its half-syllable as the ninth."

Thus, the scheme for the vidya-ancillaries arranges the syllables as follows:

Heart HUM KHE
Head  CA CCHE
Crest  KSAH STRI
Armor KSE HUM
Eye PHAT

Next, the Tvaritamilasiitra teaches the ten-syllable spells for each of ten
female attendants (dati):

Sakra’s  Vajratunda
Agni’s Jvalini

Yama’s Sabari

Nirrti’s Karali

Varuna’s Plavangi

Vayu’s Dhiinani
Kubera’s Kapila

Rudra’s  Raudri

Visnu's  Cakravega
Brahma’s Brahmavetalini
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Their vidyds are characterized by beginning and ending with the respec-
tive syllables of Tvaritd’s vidyd, thus each syllable represents one of the
female attendants—PHAT is regarded as two-in-one, so the PHA element
is Cakravega and the T element is Brahmavetalini. The other syllables of
the attendants usually include their name in the vocative, sometimes alias
names, and either individual syllables or imperatives appropriate to each.
Thus Jvalini, the attendant of Fire, is told “BLAZE!” and Manoveg3, the
attendant of Wind is told “co!” The first eight attendants clearly correspond
to the eight compass points, starting in the east, and they are placed in
this configuration around Tvarita in many of the rituals taught in the
Tvaritamilasitra. For example, in the eighth chapter there are instructions
for making a “Thunderbolt” (vajrargala) diagram, here for the purpose
of killing an enemy, using a circuit of the first eight female attendants
surrounding Tvarita on the petals of a lotus.”® The Thunderbolt is Tvarita’s
signature mandala. It is the same one that Siva was presiding over with the
yoginis in the narrative framing the first chapter, and that which all the
terrified gods persuaded Tvarita to enter.

The Tvaritamilasitra’s third chapter teaches how to install her weapon
mantras on the hands and body of the mantra practitioner, which affords
him invulnerability from gods, demons, or any evil influences. Its fourth
chapter is on mudras—hand gestures used in the worship of Tvarita and ritu-
als involving her. Twenty-eight mudrds are described, many corresponding
to the eighteen weapons and gestures in Tvarita’s hands.

The initiation ritual described in the fifth chapter begins with an
elaborate worship of Tvarita in the Thunderbolt mandala, with her mounted
on a five-faced Siva acting as her throne. This pose expresses her superiority
to Sadasiva, the prototypical five-faced Siva of the Siddhanta Tantras. The
initiation also involves ritual generation of fire in a vulva-shaped pit, and
offering grains and ghee into it while reciting the basic vidya and the
ancillary spells. At one point the text boasts: “And he becomes initiated
by just one oblation, O Bird; in this way he would be authorized. Now
listen further concerning liberation.”*® Although this appears to depart
significantly from the Saiva norm, where the most basic initiation grants
liberation and further initiation is required for those seeking powers,
the opening of the chapter calls the initiation both power-granting and
liberation-granting. Many benefits of initiation are listed, such as obtaining
a kingdom and sons, success with mantras, and destruction of poverty. At
one point there is a choice to either dismiss the goddess and dismantle the
mandala or, for those who are authorized, to continue with offerings that
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include animal and human blood. The goddess is praised as present in a long
list of deities, in fact, as all-pervasive. The chapter closes with a fascinating
discussion of who may be initiated and who is unqualified. The briefer sixth
chapter gives instructions for locating a site on which to practice, ranging
from a dreadful cremation ground to predominantly Saiva cities, towns, or
villages. It also describes various rituals.

Chapter seven begins and ends on the topic of different extractions of
the syllables of the vidyd for various purposes, but most of the chapter is
rather a detailed description of the creation of various deities culminating
in Tvarita’s appearance. The details of this creation story deserve more
detailed and comparative analysis, but this is beyond the scope of the
present study. Its basic image is one of chaos in the universe, with various
exceedingly powerful forces coming into existence and clashing. A battle
between Garuda and Visnu ends with Visnu being vanquished and leaving
the egg of Brahma. The chaos does not come to an end until Trotala, Tvarita’s
nom de guerre, is established as the protectress (trayaka) and terrifier (trasaka)
of the world. This repeats the alliterative etymology of her name given
in the first chapter, although it leaves out the correlation of tala with the
seven underworlds. Tvarita’s creation story in the first chapter has little in
common with the one here; the text rather preserves two distinct accounts
of her creation.

Various practical applications (prayoga) of the vidya are the subject of
the long eighth chapter of the Tvaritamulasitra. It gives instructions for
making magical diagrams (yantra) on funerary cloths, skulls, or, less grim,
walls and leaves. Goals include standard black-magic rites like killing an
enemy, sowing dissension, driving a rival out of town, or controlling women;
white-magic rites, such as creating peace and well-being; royal work like
defeating an enemy army; and more specialized rites like destroying pos-
sessing demons and fevers. Also present, of course, are several rituals
for destroying poison and healing snakebite victims. The ninth and final
chapter describes techniques of yogic meditation on the movement of the
breath through channels of the body, and visualization culminating in a
vision of Tvarita.
numerous verses with the Tvaritamilasitra, but is abbreviated at only
200-verses in extent.!” More research is needed to determine if the kalpa
depends directly on the malasiitra or is an independent tract. Of three
Nepalese manuscripts, the earliest is paleographically similar to manu-
scripts from the eleventh or twelfth century. The colophon places it as the
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is notable for its diverse applications (prayoga) of Tvarita’s basic syllables,
sometimes using only a few of them, and sometimes more. These applica-
tions feature snakebite cures much more centrally than the malasitra.

Borrowings

Many other texts include Tvarita material, but little of her grandeur in
the Tvaritamulasiitra carries over in subsequent literature. The Agni Purdna,
for example, has several brief chapters on Tvarita that appear to condense
verses from the Tvaritamilasitra. As the following chart demonstrates,
the Agni Purana excerpts eleven lines from a series of forty-two verses in
the Tvaritdmilasitra. Such a cut-and-paste strategy of text construction is
typical for many Puranas, a topic taken up further in the next chapter of

this book.

Tvaritamilasitra 1

astadasabhuja devi

dharmasimhdsanasthita (41).

tvarita tatra caridha
vamajanghd pralambita.

daksina dviguna tasyah
padaprsthe samarpita (45).

vajradandasicakram ca
gada siillam mahojjvalam.
Saram Saktis ca varadam
daksinena krtayudha (55).
dhanuspasadharam ghanta
tarjani $arikham ankusam.
abhayam ca tathd padmam
vamaparsve krtayudha

yas tu pijayate bhaktya
grhe nityam svasaktitah.
Satravo vilayam yanti

istasattvaparanmukhah (66).

jayate pararastrani
lilaya pujita tu sah.

Agni Purana 310

astadasabhujam simhe

vamajanghd pratisthita.
daksina dviguna tasyah
padapithe samarpita (3).

nagabhtisam vajradande
khadgam cakram gadam kramat.
Stlam Saram tatha saktim
varadam daksinaih karaih (4).
dhanuh pasam saram ghantam
tarjanim Sankham ankusam.
abhayam ca tathd vajram
vamaparsve dhrtayudham (5).

pujanac chatrunasah syad

rastram jayati lilaya.
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vibhitayas ca vipulam dirghay rastrabhitih syad
arogyam dirgham ayusam (67).
sidhyanti sarvakaryani
divyadivyany anekatha. divyadivyadisiddhibhak (6).
taleti saptapatalan taleti saptapatalah
kalagnibhuvanantikan kalagnibhuvanantakah.
omkaradi svar arabhya omkaradisvararabhya
yavad brahmanda-vacakam (82). yavad brahmandavacakam (7).
omkarat trayate sarvams takarad bhramayet toyam
trasate caiva sarvatah.
trotala tena akhyata totala tvarita tatah.

tantrartho 'yam pratisthitah (83).

This scheme continues, with the next line in the Agni Purana (310.08cd)
picking up Tvaritamilasatra 2.1. The skeptic can further compare Agni
Purana 310.10-18 with Tvaritamilasiitra 2.11-20ab, provided in note 12
of the present chapter. It is mostly word for word except in lines like
Tvaritamulasitra 2.11 where the vocative “O Lord of Birds” (khagesvara)
did not fit the agenda of the Purana and the line was simply dropped. In
several cases, the redactor sought to clean up nonstandard Sanskrit forms
like dismanasya by changing it to éismanas ca, but he occasionally corrupted
the sense even further. For example, the phrase “mounted by the fifth
vowel” (paficamasvara-m-aradham) is changed to “mounted by five vowels”
(paficasvarasamaridham). M. N. Dutt’s English rendering of the passage in
Joshi’s edition reflects the confused state of the text and notably altogether
skips this and several other verses in the chapter.

The broader parallels between the Purana and the Tantra may be
summarized as follows:

Tvaritamulasitra —  Agni Purana

1-4 310
5-6 311
7-8 312

Agni Purana 309 and 314 are also on Tvarit3, but appear to be unrelated
to the two surviving texts described above. Most of the former is parallel
with Narayana’s Tantrasarasamgraha 22, starting with verse 47 and going
to almost the end of the chapter. ISanasivagurudevapaddhati 22 also has
some parallels with this chapter. These three compendia may independently
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copy from the same source(s), but it is also conceivable that the Agni
Purana compiler drew directly on the Tantrasarasamgraha. It appears to use
Narayana’s work in chapter 294, unrelated to Tvarita but of interest because
it is about classifying snakes.

These identifications of parallels just scratch the surface of what remains
to be discovered by careful textual work taking into account the treasury
of unpublished sources. Many other Tvarita texts await future study: the
aforementioned Tvaritavidhanasitra,'® Paramesvarimata 39—which describes
itself as drawn from the Trotalottara—and Saradatilaka 10 (up to around
verse 50), with Raghavabhatta’s useful citations of several additional Tvarita
texts.!?

Incorporations of Tvarita

Unlike the Agni Purana passages, much of the Tvarita material in other tra-
ditions cannot at present be attributed to direct borrowing from the Trotala
corpus. Tvarita’s appearance is a good case in point. Mark Dyczkowski lists
three important features common to most of her visualized forms: that she
is a tribal woman ($abari), that she is adorned with snakes, and that she is
associated with peacocks.?® These criteria agree with her appearance in Agni
Purana 309; however, the Tvaritamilasiitra visualization mentions nothing of
her being a tribal woman or associated with peacocks, and so these features
are absent in the chapters drawn from that work (310-312). Marie-Thérése
Mallmann interpreted Agni Purana 314 as a third unique visualization of
Tvarita in that text—as two- or eight-armed—but details of her visualization
are not given and the eleven attendants match those in chapter 309 and
so it is likely coming from the same tradition.”’ What tradition might
that be?

In Kulakaulinimata 3, the main form in which Tvarita is visualized
agrees with Dyczkowski’s attributes, but it also mentions an alternative
eighteen-armed form for use in magical rites.”” This may be a reference
to the Tvaritamilasiitra version. Concerning the provenance of this chapter,
Dyczkowski notes that it does not mention Kubjika at all, but identifies her
as Tripura, and that he suspects this entire chapter was drawn from a Tantra
of another school.”® Most likely, this other school would be some early form
of the cult of Tripurasundari.

Therefore, early Tvarita literature might be classified into two camps:
the Trotala corpus and its borrowers, on the one hand, and the texts
apparently derived from an early or proto-Traipura tradition, on the other.
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Examples of the latter generally share the following features not present in
the Trotala corpus:

o Tvarita is visualized as a tribal woman with leaf-clothing, peacock
feathers, and parasol.

o She is accompanied by eleven attendants plus two door guardians.

o The Tvarita gayatri mantra is present.

e The core vidya is enhanced by the addition of two HRIM syllables.

It appears likely, then, that the origin of Kulakaulinimata 3, Agni Purana 309
and 314, Narayana's Tantrasarasamgraha 22, and I$anasivagurudevapaddhati 22
all may lie in the early Tripura cult. This furthermore appears to be the form
of Tvarita in which she was adopted into wider pantheons in the form of a
Nitya, yogini, matrka, or $akti in the retinue of another goddess. For example,
in later Traipura scriptures like the Jiianarnava and Srividyarnava, Tvarita
features as an attendant (here nityd) in the retinue of Kame$vari, a synonym
of Tripurasundari, and her vidya is the twelve-syllable version enhanced
with two HRIMs.

This Traipura Tvarita was also closely associated with the Jain goddess
Padmavati. The Bhairavapadmavatikalpa—an important Jain Tantra from the
eleventh century with significant dependencies on Saiva tradition—opens:

Totala, Tvarita, Nitya, Tripura, Kamasadhant: these are names of the
goddess Padma, and so is Tripurabhairavi.*

In his seminal article “The Saiva Age,” Alexis Sanderson pointed to this verse
as one among many pieces of evidence that the Bhairavapadmavatikalpa drew
on Saiva sources, in this case, he asserts, the Sakta cult of Tripurasundari.?®
The evidence garnered here on the widespread presence of Tvarita in
Traipura sources both supports and is supported by Sanderson’s thesis.

The connection between Padmavati and Totala/Tvarita must have been
an easy one, since Padmavati was closely associated with snakes through
her previous life’s role as snake protectress of Par§vanatha, the twenty-third
tirthamkara in Jainism, who was also associated with curing snakebite. She
remains an important goddess in Jainism even today, often pictured with a
series of cobras with flared hoods shielding her from above.

The key question is whether Tvarita ultimately emerges from the
Trotala corpus or that of Tripurasundari. Although a case could be made
that a simpler visualization of Tvarita as tribal snakebite goddess was the
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source of the more complex and encompassing eighteen-armed Tvarita,
it is not the only reasonable scenario. The cult of Tripurasundari was
intentionally cleansed of the ferocious hordes of prior Sakta pantheons
and was set to be incorporated into mainstream, exoteric religion; the
orthodox public wanted powerful, yet nonthreatening, deities, and the more
elaborate and fierce Tvarita of the Trotala may have been toned down for
popular consumption. It is less likely that a goddess originally attendant
to Tripurasundari was spun off as an independent snakebite goddess in the
early Tantric period. A third model is also conceivable. Perhaps there was an
original Tvarita cult attached to an early Trotala scripture wherein Tvarita
had a more humble appearance that was adapted to be more Durga-like as
the cult grew in prominence, as in the Tvaritamilasitra. At this point no
firm conclusions can be drawn, but perhaps these speculations will be useful
avenues for future research.

Kurukulla

The goddess Kurukulla is best known as a Tantric Buddhist goddess, and is
often identified with Tara. Her Buddhist identity is so well known that one
distinguished scholar mistook the ninth-century Saiva physician Mahuka’s
invocation of her as a reference to the Tantric Buddhist goddess.?® He backed
this statement up with nearly twenty references to her in the secondary
literature.?” What he did not know, and what the scholars he cites did not
know, is that Kurukulla is also claimed by several Saiva traditions. Whether
the goddess originally sprang from Buddhist or Saiva roots cannot be easily
determined, but here I demonstrate the complexity of her identity.

Saiva References

In Saiva/Sakta literature, it is useful to distinguish between two Kurukulla
identities: the first as a goddess who heals snakebite and keeps a home safe
from snakes and harmful influences, and the second as a subsidiary goddess
in various other goddess traditions, usually not associated with snakes or
poison, and often featured in the same lists as an attendent goddess (Nitya,
etc.) like Tvarita.

The earliest datable Saiva references come from the ninth century. In
the opening verses of his Haramekhald, Mahuka cites the power of Kurukulla
and Bherunda. This is, however, extremely brief; on the former, he only
says: “Kurukulla drives away snakes when inscribed at the threshold of
the house.”?® The anonymous commentator fleshes this out somewhat by
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FIGURE 6.1 A Kurukulla yantra according to commentary on Haramekhald 1.5

telling us that “threshold” means a certain part of the door—perhaps the
lintel in conformity with the practice in modern Nepal for the Nag Paficami
festival—and that one is to post a yantra there on birchbark which has been
inscribed with the syllables of the Kurukulla vidyd on the six corners of two
interlocking triangles, (Figure 6.1).

Judging from the widespread references to it, the apotropaic practice of
hanging this yantra in one’s house may be the core of Kurukulla’s fame in
the early Saiva tradition. Sankuka’s Samhitdsara also mentions this practice
in his section on Kurukulla as a Garuda goddess. This text is roughly
contemporaneous to the Haramekhala (both c. ninth century), and at only
six verses, it appears to be the longest surviving passage on the early Saiva
Kurukulla. These verses also show that the Garudika mantra practitioner
would install the syllables on his body and be able to carry out various
magical acts just like Garuda, such as incanting a string with the vidya and
ritually placing it on a patron to ward off snakes, and incanting gravel to be
thrown in a house to drive out nagas.?’
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The Kriyakalagunottara is also brief, but offers a few more specifics:

OM KURUKULLE SVAHA. This vidyd is to be written on a sheet of
birchbark on the door of a house, facing out. She drives off a snake.
By facing inward, it would enter again.*

Dalhana gives us several more references to this Kurukulla in his
twelfth-century commentary on the Susrutasamhita. Regarding a passage
on kings avoiding poisoned food, he says that the mantras used to purify
food refer to infallible mantras that render the poisoned food harmless,
such as those of Kurukulla and Bherunda.** Commenting on a later passage,
he again mentions these two as exemplary of antivenom mantras that he
thinks the root text is referring to, but notes that he will not give them since
they are taught in other works.>? He mentions Kurukulla a third time later
in the same section. All of this points to her prominence as an antivenom
and antisnake goddess in medieval India.

The Jain Bhairavapadmavatikalpa, mentioned above regarding Tvarit,
also includes a single verse along the same lines:

A ndga would not linger in a house where a Garudika (nagaribandha)
has written the Kurukulla vidya in the middle of a six-cornered
diagram.*

It is not significant that this is a Jain text—one need not posit a separate
Jain Kurukulli—because much of this text is drawn from Saiva sources.
Other sources that refer to such a yantra include Uddamaresvara Tantra
15.1, verse 121, in the unpublished Yogaratnavali of Srikanthasambhu, and
Saradatilaka 24.8.

All of these references from texts from the ninth century up to the
sixteenth know Kurukulla as an independent Saiva goddess whose vidya
may be used against snakes and poison. But this is not her only Saiva
identity. Like Tvarita, she is also found in many texts as an attendant goddess
to another deity. That the situation was complex is evident considering
Saktisamgama Tantra 3,14, where the text emphasizes that the Kurukulla
it teaches is different than the one in the Srividya tradition. There she is
only an ancillary (ariga) of Kali, but here she is one of her Mahavidyas and
Nityas.** Here Kurukulla has no associations with snakes or poison, but is
rather used predominantly for love magic. Going back to the older Srividya
text Tantrardja Tantra, one finds a 101-verse chapter (22) on Kurukulla that
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focuses predominantly on love magic. However, it also mentions the yantra
to drive off snakes and a few other antivenom-type usages, which suggests
that her other identity had not yet been forgotten.

Buddhist Kurukulla

The Kurukulla of the Saiva Tantrardja Tantra 22 appears to be inspired by
Buddhist sources. Her encoded ten-syllable vidya there—oM TARE TUTTARE
TURE SVAHA—is identical to that of Tara and Kurukulla in a number of early
Buddhist Tantras such as the Kurukullakalpa and the Guhyasamdja, but it does
not occur in other Saiva sources.

The early Buddhist Sammitiya sect had a subdivision known as Kurukul-
laka as early as the second century AD; however, it bore no resemblance to
Mahayana or Vajrayana Buddhism and may have even burned the latter’s
scriptures in the medieval period.>® According to Wiesiek Mical, there are
sources that link the name of this sect to a mountain, as well as other sources
linking the goddess herself to a mountain in Gujarat.*

The main source for the Buddhist Kurukulla cult was the Kurukullakalpa.
It seems to be the root of several Kurukulla meditations in the Sadhanamala,
and may predate the Hevajra Tantra, which teaches her mantra and a brief
version of her visualization that it describes as taught extensively in a dozen
prior Tantras.”” The Kurukullakalpa describes using Kurukulla for healing
poison and for love magic. Like the Saiva sources, it also describes placing
her yantra over a door to drive out snakes.*® This important early work
merits further study. For now, the question of Kurukulld’s roots is far from
solved and depends heavily on relative dating of various texts and traditions
on both the Buddhist and Saiva sides. It is possible that the influences
went both ways, in which case the relevant question is how the traditions
influenced each other and not which came first.

Bherunda

The name of the goddess Bherunda immediately conjures avian imagery.
According to ornithologist K. N. Dave (1985:397-399), the bherunda bird was
either a bearded vulture, an adjutant stork, or a dodo. The first two seem
plausible because of their enormous size and striking fierce appearance.
The bearded vulture, also known as lammergeier, can have a wingspan of
up to ten feet, and the adjutant stork over eight feet. Hemacandra’s lexical
Anekarthasamgraha indicates that it may have referred to both of these birds:
“The word bherunda refers to two fierce birds, [while] bherunda is a specific
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deity.”® The seal of the state of Karnataka features a mythical two-headed
bird named Gandabherunda, which is associated with Visnu’s Narasimha
incarnation, although it has no clear connection with the goddess in
question.

As with Tvaritd and Kurukulla, it is useful to distinguish the stand-alone
snakebite goddess of the Garuda Tantras and dependent literature from
her identity as an ancillary goddess in other Sakta sources. I have already
mentioned several texts in connection with Tvarita and Kurukulla that
also feature Bherunda: the Samhitasara, Haramekhala, and Dalhana’s com-
mentary to several Susrutasamhita passages all seem to refer to the inde-
pendent snakebite goddess. We also have references to her in the Rasarat-
nakara’s toxicology (visacikitsa) section, Yogaratndvali 122, Vidyanusasana
10, and Bhairavapadmavatikalpa 10.12. Without exception, the passages are
brief—sometimes only half a verse. They say that the Bherunda spell should
be chanted in the ear of a bite victim to free him of the venom. With
the exception of Dalhana, who declines to give the spell directly, all of
these sources or their commentaries teach a Prakrit spell for Bherunda.
The longest version is that following Samhitasara 151, which amounts to five
printed lines in my edition. The others are briefer; the Rasaratnakara version
is only one line, but clearly based on the same Prakrit spell. All of these
sources for her spell require editing, however the version included in the
Haramekhala commentary is more coherent than the others:

OM to Yoga Mother Bherunda whose basket is filled with spells, listen to the
mantral As you cry out, screech, you destroy the poison, be it from a plant or
animal—terminate it! Destroy it! Make it fail! Go! RE! Go! RE!*?

Many other texts incorporate Bherunda as an attendant goddess. The
Tantrardja Tantra has her as a Nitya alongside Tvarita and Kurukulla, and
gives a coded spell consisting of nine seed syllables working out to: om
KROM BHROM KROM JHROM CHROM JROM SVAHA.*! Although it is completely
different from the Prakrit vidya of her independent identity, here too
she is said to be able to destroy the three types of poison. Rather than
chanting in the ear of the patient, the initiate need only call it to mind. The
Tattvacintamani has a similar series of syllables for its Bherunda Nitya.*? In
the Brahmanda Purdna, the Visvasara Tantra, and the Matsyendrasamhita, she is
listed as one of fifteen or sixteen Nitya goddesses, but no details on her form
or mantra are given. In the Matasara, Bherunda is one of eight Goddesses of
Speech (vagesvari).*
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Other Vidya Goddesses

Other medieval snakebite goddesses that surface in Sanskrit texts include
Jhamkarini, Janguli, and Suvarnarekha. Of these three, the most information
is available about Jhamkarini, owing to a passage in Sankuka’s aforemen-
tioned Samhitasara.**

Jhamkarini is the female embodiment of a spell consisting of syllables
representing five male deities; the syllables JHAMKARINI DHVAM are identi-
fied with the five so-called Brahma mantras: Sadyojata, Vamadeva, Aghora,
Tatpurusa, and I$§ana, respectively. They are assigned colors, but these differ
slightly from the colors of these gods in Saiva Siddhanta sources. They
are installed on the fingers of the hand just as the Vipati and Nilakantha
mantras are. The practitioner then visualizes the first syllable of the bite
victim’s name and rubs it between the consecrated little finger and thumb
to instantly destroy the poison. The other fingers are likewise rubbed with
the thumb for varying effects. Each finger is simultaneously visualized as the
syllable of the vidya, a specific color, and the corresponding Brahma-mantra.
The spell system is said to be useful for various types of poison as well as for
curing demonic possession—yet another case of overlap between these two
early Tantric medical specialties.

Like the Vipati, the Jhamkarini spell is also installed on the practitioner’s
body, in this case effecting transubstantiation into Rudra. The identification
with Rudra makes sense when considering the identity of the syllables with
the five Brahma mantras, but the femininity of the spell is somehow lost
and the commentator makes no attempt to explain why installation of a
vidya results in possession by a god and not a goddess. There are several
poetic verses describing the unique grandeur of a practitioner in such a
state, and several more on specific uses of the spell, such as erecting a pillar
empowered by it in a town to keep away malevolent snakes and demons, and
playing various musical instruments with the empowered hand in order to
destroy any poison within earshot.

Janguli is a another goddess almost universally known from Buddhist
sources, but several sources attest to a Saiva identity. The origin of the
name Janguli is not clear, but since as far back as the Arthasastra, poison
doctors have occasionally been referred to as Jangulika. Lexical sources say
that jangula means poison, but this is rarely, if ever, attested in actual use.
The most important Saiva source I have discovered is a manuscript passage
called Jangulividya from the Asha Archives collection of Kathmandu.*® The
manuscript begins with a long spell to Janguli in which she is visualized as



106 EARLY TANTRIC MEDICINE

FIGURE6.2 A Suvarnarekha yantra

a fierce Saiva goddess adorned with snakes, as a consort of Bhairava, and
as capable of eating poisons, scaring off demons, and removing sins and
nightmares. At the end of the long vidya, her six ancillary mantras are given,
followed by seventeen verses detailing the use of the vidya. One use that
is not commonly mentioned for snakebite goddesses, though it is common
in ndga worship, is that a barren woman can wear a Janguli amulet on a
necklace and become fertile. One verse emphasizes that no mandala, gesture
(mudra), visualization (dhyana), nor ritual is required for the spell to work;
it need only be recited. These facts suggest that this particular Janguli spell
was in common use among women who were not trained as ritual specialists.

References to the snakebite goddess Suvarnarekha are seen occasionally,
but the passages are consistently brief.*® According to the lists of canon-
ical Garuda Tantras, there is one named Suvarnarekha; is it possible that a
whole scripture is condensed to only a few verses in all surviving testimony?
According to the Sambhitasara, which has three verses with commentary on
her, the vidya consists of seventeen syllables: OM SUVARNAREKHE KUKKUTA-
VIGRAHARUPINI SVAHA. These are arranged two by two on the petals of an
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eight-petaled lotus with om in the center, as in Figure 6.2. The syllables are
installed on the hand and body of the practitioner and visualized like cooling
snowflakes covering the burning body of the bite victim.

Conclusions

All of these Garuda goddesses have multifaceted identities in the Saiva and
Sakta literature. They have separate literature, visual forms, spells, and
identities in the early Garuda Tantra material and several of them find a
prominent position in the early Tripurasundari literature. Which came first
is difficult to prove, but the fact that the Garuda Tantras give no hint that
the goddesses are borrowed from another system is suggestive. On the other
hand, the Tripurasundari literature, and later Sakta systems that drew on it,
frequently mention the ability of these goddesses to heal poison and drive
away snakes.
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IF WE THINK of the advent of the Garuda Tantras as the sounding of a
great drum, we can speak of its repercussions echoing down the centuries
in South and Southeast Asian textual and artistic traditions, creating rever-
berations that the trained ear can still “hear” today. This chapter traces the
impact that the Garuda Tantras had on Ayurveda, the Puranas, Buddhism,
Jainism, and art and architecture, especially in the Himalayas. Prior research
in these fields typically misunderstood references to Tantric medicine
because the researchers were unaware of its existence. Chapter 2 discussed
the early, pre-Tantric, phases of Ayurvedic and Buddhist medicine, and
now we turn to the evidence of how these textual traditions came to be
influenced by the Garuda Tantras after the seventh century AD.

Impact on Ayurvedic Medicine

Caraka and Su$ruta, the putative authors of the famous Ayurvedic classics,
clearly predate Tantric medicine. They show evidence of influence by
religious medicine and even mantras, but nothing in them suggests the
existence of the Garuda Tantras. These two form the base of the so-called
Great Triad (brhattrayi) of Ayurvedic classics. The triad’s apex is Vagbhata’s
seventh-century “Heart of Medicine” (Astangahrdaya), a work in which
traces of Tantric medicine appear regarding treatments for snakebite,
demonic possession, and early childhood illness.!

The case for Vagbhata’s dependence on the Bhiita Tantras is moderately
strong. The earlier compendia of Caraka and Su$ruta included pantheons of
eight and nine types of demonic agents, respectively, as discussed in Freder-
ick Smith’s landmark book The Self Possessed. Smith notes that the demonic
pantheon expanded since Su$ruta’s day, and attributes this to incorporation
of a folk tradition.? It is more likely that Vagbhata drew on the Bhita
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Tantras, whose existence is a certainty by the sixth and seventh centuries.?
Evidence in support of this theory is that the number of demonic beings
(eighteen) matches exactly Tantric sources like the Kriyakalagunottara, the
descriptions of most of them are identical in meaning, though not word for
word, and the causes of possession are described with technical vocabulary
similar to that used in the eighth-century Netra Tantra’s exorcism chapter.*
While it is possible that both Vagbhata’s account and the Bhata Tantras
ultimately derive from a common vernacular source, the Bhiita Tantras had
famous and elaborate systems for curing possession at this point in history,
which suggests that Ayurveda borrowed from it directly.

The evidence that Vagbhata knew the Garuda Tantras is weaker, but he
calls one antidote garuda and says that it works “just like Garuda” when
administered:

vari, gufija fruit, and usira ground with water [makes] a garuda
ointment which works just like Garuda in the eyes of one suffering
envenomation.®

Vagbhata repeats the phrase “just like Garuda” in a recipe for a medicated
ghee against rabies.® While Garuda’s association with snakebite medicine
predates Tantric medicine, extending the category Garudam to rabies is
otherwise unique to early Tantric sources. Another antidote recipe that
Vagbhata attributed to Kasyapa is very similar to one found in the Garuda
Tantra-inspired Kasyapa Samhita.” Additionally, the use of plant poison to
cure venom is a hallmark of the Nilakantha system of the Garuda Tantras. It
has no place in Su$ruta or Caraka, but Vagbhata devotes a whole chapter to
the subject in his Astangasamgraha.®

Evidence of Tantric influence is firmer with the Ayurvedic Haritasamhita,
probably written soon after Vagbhata’s lifetime.’ Its fifty-sixth chapter is
entitled “Treatise on Poison” (visatantra), and although short, it presents
several mantras that correlate with titles of the Garuda Tantras: in the section
on plant poisons, there is a mantra to Nilakantha that may be drawn from the
canonical Garuda Tantra of the same name. The following section on animal
poisons teaches a mantra for binding poison that is directed to Sugriva—not
the monkey famous from the Ramayana, but rather used as a name of Siva
akin to Nilakantha. This mantra was probably drawn from the lost Garuda
Tantra called Sugriva, which is mentioned in the early canonical lists.'

The Haramekhald of Mahuka is a Prakrit medical text probably written in
the ninth century.!® As mentioned in the previous chapter, the opening
makes reference to the goddesses Kurukulla and Bherunda, famous in
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the Garuda Tantras for healing snakebite and keeping snakes at bay. The
Haramekhala also refers to a hyena-tooth amulet fashioned into the shape
of Garuda that many Tantric and postclassical Ayurvedic sources mention
as well."2

In the fifteenth century AD, a Jain doctor named Srikanthapandita wrote
an Ayurvedic medical text called “Wholesome Instruction” (Hitopadesa),
sometimes suffixed with the adjective vaidyaka (medical) to distinguish
it from the famous children’s story collection of the same name. Most
of the verses in his chapter on curing spider-bite envenomation line up
precisely with the spider-bite chapter of the Kriyakalagunottara. Spider
bite does not feature in most other medical texts, with the exception of
Susruta’s compendium, whose approach to spider bite is quite different.
The Hitopadesa’s sections on fever and jvalagardabha also bear a resemblance
to those sections in the Kriyakalagunottara, but to a lesser degree than the
spider section. The author of the Hitopadesa should not be confused with
the Srikanthapandita who compiled the Yogaratnavali, a Tantric medical
compendium that also draws on the Garuda and Bhita Tantras.

The Ayurvedaprakasa of Madhava, dating to the second half of the
seventeenth century, is what Meulenbeld calls “a comprehensive treatise
on alchemy in the service of medicine.”? Its fourteenth and final chapter
is called “Mastering Major and Minor Poisons.” The first part appears to be
copied directly from a Garuda Tantra addressed to the Goddess, judging by
the style and the vocatives used. It provides an account of the origin of poi-
son from the famous primordial scene of the gods and demons churning the
ocean for the nectar of immortality. One passage is attributed to Vagbhata,
but the tone quickly changes and the next words would not be encountered
in any work of Vagbhata, though they are common in Tantric medicine: “for
the benefit of religious aspirants” (sadhakanam hitarthaya)."* Then comes a
mantra to a goddess “Srighona” for quickly destroying poison, followed by
some intervening Tantric verses, and another mantra to “Pracanda Garuda.”
One other passage entitled “Garutmatam” is about emeralds, gemstones
reputed to be able to destroy poison and drive off demons.*

In Kerala, the traditional form of snakebite medicine called visavaidya
considers itself abranch of Ayurveda. It traces its roots to Vagbhata and sev-
eral medieval Malayalam and Manipravalam texts, most of which originally
had extensive Tantric components drawn from the Garuda Tantras. But, the
last 150 years have witnessed a systematic cleansing of mantras and other
religious aspects from published editions of these texts, largely due to the
influence of the college-educated and “scientifically inclined” Cochin royals,



Impact 111

whom the British Raj heavily patronized.'® The tradition’s use of the Vipati
mantra from the Garuda Tantras was discussed in Chapter 4.

These few examples should suffice to demonstrate Tantric medicine’s
influence on postclassical Ayurvedic medical literature. In his 3,000-page
survey A History of Indian Medical Literature, Jan Meulenbeld wisely makes
no attempt to separate Ayurvedic from other medical texts. To delineate
Ayurveda, one can point to the canon of the big three (brhattrayi: Caraka,
Su$ruta, and Vagbhata) and the lesser three (laghutrayi: Madhava, Sarngad-
hara, and the Bhavamisra), but these are a drop in the bucket set next to
the approximately 5,800 Sanskrit medical texts surveyed by Meulenbeld. In
accordance with medical pragmatism, I suspect that the majority of these
have no qualms about blending classical Ayurveda with other systems like
Tantric medicine and alchemy.

Impact on the Puranas

The Puranas are vast and varied; some are rather predictable in their
concern with ancient myths, histories, mainstream religious worship, and
so on, while others deal with a far more encyclopedic range of topics,
such as medicine, aesthetics, law, and esoteric magic including snakebite
medicine. No single guide to the Puranas serves the valuable function of
Meulenbeld’s History of Indian Medical Literature for traditional medicine.
Such a task would be immense, because the Puranas are massive in extent
and their original editors and redactors put less effort into organization by
topic than those of medical traditions. Chapters 4 through 6 have already
noted Puranic passages dependent on the Garuda Tantras. Here, those
findings are summarized and completed with further evidence of Tantric
medicine in the Puranic literature. Of the classical eighteen great Puranas,
the Garuda Tantras most impacted the Garuda, Agni, and Narada Puranas.

The Garuda Purana

The Garuda Purdna bears less connection to the Garuda Tantras than the
name might suggest. Whereas the Garuda Tantras were Saiva scriptures,
this Purana shows strong Vaisnava affiliation; for example, it is framed
as a conversation between Garuda and Visnu, and casts the former in the
role of Visnu’s supreme devotee. Nevertheless, the Garuda Purana has much
material on snakebite medicine, and most of it is drawn from Saiva Tantric
sources. Such a statement should not be controversial, for the text itself
usually cites the material as “so said Siva” (sivoktam) or a synonymous
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variant referring to Saiva scripture. The material of interest that is not of
Tantric origin, on the other hand, derives from Ayurvedic sources.

The nineteenth chapter of the Garuda Purana, in thirty-two verses,
is a sort of Garuda Tantra digest hypercondensed to the point of being
virtually unintelligible without access to the longer passages that each bit
is excerpted from. 1t is usually referred to in the colophons as pranesvar-
avidya, the spell of the Lord of Vital Breath, presumably an epithet of Garuda.
In the opening verse, the bard says, “I now teach the Lord of Breath and
[other] garuda [material] taught by Siva.”'® Much of the chapter is parallel
with chapters four and five of the Kriyakalagunottara, which are much longer,
but rather than drawing directly on this, they both may draw on older
Garuda Tantra sources, because the Purana includes some material that
is not found in the Kriyakalagunottara, and the Kriyakalagunottara is clearly
based on older Tantras. The chapter succinctly teaches Saiva mantras and
rituals to the snakebite goddesses and the Vipati mantra. The next chapter,
Garuda Purdna 20, is about weapon mantras and, like the previous chapter,
it also opens with the phrase “taught by Siva” (Sivoktam). The mantras
are described as being useful for several purposes, but the predominant
theme in this chapter is using them to destroy or drive away bhiitas and
poison.

The Garuda Purana’s short twenty-seventh chapter consists of the Skan-
damekhala vidya and a tag phrase about its use for removing poison. The
primary use of this spell, however, is to protect children from demonic
attack, the realm of the Bala Tantras. A closely parallel version of the spell
is found in the Raksapatala of the Kriyakalagunottara and in chapter 41 of the
second division of the I$anasivagurudevapaddhati. The chapter ends with a
version of the Meghamala vidya also found in Kriyakalagunottara 7 and in the
Yogaratnavali. Chapter 66 in the Purana also has some parallels with obscure
astrological material in the Kriyakalagunottara.*®

The final section of note in the Garuda Purdna is a series of seventy-four
chapters (146-219) that Meulenbeld observes is a self-contained medical
treatise sometimes called Dhanvantarisamhita.”® In general, the chapters
are narrated by the semimythical physician Dhanvantari, but the Tantric
medical chapters (175-197) switch this narration in a manner that betrays
clumsy redaction:

Rudra spoke: “Thus Dhanvantari, who is Visnu himself, spoke to

Su$ruta and the others. Hari speaks again to Hara about various

medicines that destroy disease.”?!
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It is awkward to have the verse be the speech of Siva and yet also refer to
him in the third person. The switch back to Dhanvantari as the narrator in
chapter 197 is without any transition. The poor state of Purana editions is
reflected by the fact that one chapter on poisons in this section found in
the 1907 translation of M. N. Dutt is absent without note in all consulted
editions.?? Chapters 182, 189, 191, and 194 all have medicines and mantras
for nullifying snakebite, scorpion sting, and other poisons.

The Garuda Purdna’s chapter 197 is almost identical with the sixth chapter
of the Kriyakalagunottara, translated in Appendix B of the current book, and
based on my critical edition in Appendix C. The parallel begins with the
second verse, and continues through the end of the chapter, but it is not
very helpful for understanding the Tantra due to its frequent variants and
corruptions resulting in nonsensical readings. Some variants in the Purana
are mistakes, some are attempts to fix perceived grammatical errors, and,
as Harunaga Isaacson opined in our 2010 reading group, some appear to be
volitional attempts to obscure details of the mantras. I consulted several
manuscripts of the Garuda Purdna and discovered that they frequently have
better readings than the editions and that they are much closer to those of
the Kriyakalagunottara.”® Thus, one cannot rely on the current editions of the
Garuda Purana for making claims about its textual history. The chapter has
been translated in full several times, but these unfortunate translators were
all but doomed to fail because of the state of the editions.

The Agni Purana

The Agni Purana also has a wealth of material drawn from Tantric sources.?*
It has a number of scattered references to mantras and deities from the
Garuda Tantras in various chapters, but most of the relevant material is
concentrated in two blocks of chapters (293-297 and 308-315).%°

The first series of five chapters is primarily drawn from the
Visanarayaniya section of the Tantrasarasamgraha, which is itself dependent
on the Garuda Tantras. It begins with a chapter titled “Classification of
Snakes” (293), which surveys snake typology and basic snake lore. The
following chapter is dedicated to the five-syllable Vipati mantra.?® In some
instances the Purana text is so corrupt that none of the translations I
consulted successfully guessed the real meaning of the passages.?” Chapter
296 is short, with only eight verses, but mentions a mantra-deity called
paksirudra (“Winged-Rudra”), and is again probably taken from the fourth
chapter of the Narayana’s Tantrasarasamgraha. Chapter 297 is an interesting
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artifact—a slapdash compilation of verses, all of which have parallels in the
Nardyaniya Tantrasarasamgraha. It appears to condense four chapters of that
text (268 verses) down into a short twenty-one-verse chapter covering cures
for the bites of various snakes, rodents, spiders, scorpions, and gardabhas.?®
Most of the parallels are single lines of the Agni Purana, which find their
other half in the source text only after a gap of several verses. An example
of one case should suffice to illustrate the Purana’s haphazard method of
text formation: Agni Purana 297.4 is approximately equal to Narayana’s 8.2ab
and 8.12cd:

Agni Purana 297 Narayaniya Tantrasarasamgraha 8

sakrsnakhandadugdhdjyam sakrsnakhandadugdhajyam

patavyantena maksikam. patavyam tena maksikam. (2ab)
vyosam piccham vidalasthi vyosapifichabidalasthi-
nakulangaruhaih samaih (4) nakularngaruhaih samaih. (12¢d)

The first half of the “verse” is a recipe for antivenom specific to krait snakes,
whereas the second line is from a separate general-purpose recipe.

The second series of relevant Agni Purana chapters (308-315) is dedicated
to the once-popular goddess Tvarita. Chapter 6 of the present book demon-
strated that Agni Purana 311 and 312 are redacted from Tvaritamilasiitra 5, 7,
and 8. The fate of so many of these ancient deities that enter the Sanskritic
realm is assimilation as mere aspects of another well-known deity. For the
Saiva goddesses, that inevitably means becoming mere forms of Parvati, the
normative wife of Siva. Not that this is an inferior position, but the passage of
time often obscures the individuality that deities such as Tvarita originally
enjoyed.

The Narada Purana

The Narada Purana is another major anthology that draws heavily on Tantric
sources in some sections.?’ Aside from the nature of the content, its debt
to the Tantras is also acknowledged by the frequent use of the phrase
“concealed in all the Tantras” (sarvatantresu gopitam). Its Tantric influences
are more strongly Vaisnava than was the case in the Garuda Purana, which
indicates that some of the material was probably first incorporated into a
Paficaratra Tantra, and then compiled as part of the Purana.

The five-syllable Garuda mantra, elsewhere known as Vipati, features in
the context of a long chapter on Vaisnava Tantric mantras and worship
that it says are rare.®® The text says to use the five syllables of Garuda
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while sprinkling the snakebite victim with water and to visualize Visnu
mounted on Garuda during rites of removing poison. For one that worships
him with asoka flowers and leaves, Garuda will appear and grant the desired
boon.3! Chapters 71, 77, and 81 also include mantras for avoiding or curing
snakebite, respectively the Nrsimha mantra, Kartavirya’s spiritual armor,
and an expanded version of the Vipati.

A series of five chapters (87-91) focuses on goddesses, especially the
typically Saiva Nityas, and these include the snakebite goddesses Tvarita,
Bherunda, and Kurukulla discussed in chapter 6. The overall goal of the
Purana is to present these goddesses as avatars of Sri and Radha, thus incor-
porating them into the Vaisnava fold and claiming their powers to subdue
snakes as accessible to followers of Visnu. Chapter 91 has a hymn in praise
of Siva from verses that was said to be taught in the Garuda Tantras (etat
stotram ... sarpatantraprakasakam).’? The hymn itself has little connection
with issues of poison, only once calling Siva “eater of poison” (visasandya),
in reference to his feat of swallowing the poison in the primeval story of
churning the ocean. It is, however, significant because it further associates
Siva with these Tantras and suggests that the Saiva Garuda Tantras may be
the source of some of the Vaisnava material on healing poison.

Other Puranas of Note

Several chapters of the Bhavisya Purana rehash core tenets of the Garuda
Tantras, such as types of snakes, specific venomous fangs, incurable bites,
omens regarding the snakebite victim’s messenger, and astrological con-
siderations.*®* These parallel such topics in many other sources, such as
Kriyakalagunottara 2-7. For the types of fangs, the Purana preserves more
detail than other surviving sources, so it is useful beyond providing parallels
for comparison.

Story cycles on the popular snakebite goddess Manasa may be found
in the Devibhagavata Purana and Brahmavaivarta Purana.’* In the latter, a
number of characters are meshed together into one story about snakebite
medicine: Dhanvantari, Manasa, Garuda, Siva, and the ndgas. Notably,
Garuda is described as a student of Siva, in line with the story in the first
chapter of the Tvaritamilasiitra. These Puranic passages were both used
popularly as protective devices against snakebite, according to the final
verses listing the benefits of hearing or reciting the text (phalasruti).

The Varaha Purana has a chapter on the origin of snakes. In it, Brahma
tells the snakes that they should bite only those whose time is up or who
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have offended them. In turn, the snakes need be afraid of no humans, except
those who possess mantras, herbs, and Garuda mandalas.®

The Puranic literature is very vast. My main recourse for surveying the
Puranas was reading the lists of chapter titles for any that sounded promis-
ing. Some are available as electronic texts, in which case I searched them for
keywords related to Garudam. This is an imprecise technique, but suffices
to demonstrate the impact of the Garuda Tantras on some of the major
Puranas.

Impact on the Paficaratra Tantras and Related Sources

F. Otto Schrader estimated the extent of the Pancaratra literature at 1.5
million verses.3® Most of it remains unedited, and therefore little studied,
and so my comments on this literature are necessarily tentative. Garuda is
currently known almost exclusively by his association with Visnu, so it may
come as a surprise that the Visnu-focused Paficaratra Tantras do not seem to
be a major source for the study of his snakebite medicine. The only samhita
of this corpus of great importance is the Kasyapa Samhitd, and its opening
states that it is a retelling of Saiva Garuda material.’’ It is indeed a valuable
source, being the only long text to survive that is solely devoted to the topic
of curing poisons and envenomation. I refer to many specifics of the text in
Chapters 4 and 5 on the Garuda mantra systems.

Short sections of interest and stray references can also be found in other
scriptures of the Paficaratra. Only those easily accessible were consulted for
this survey. The Padmasamhita, in the context of a chapter on worshipping
Garuda as a devotee of Visnu, refers to the Garuda’s five-syllable mantra
(the Vipati). Here it is not linked with curing poison, but elsewhere in
the text it is.’® The Jayakhyasamhita makes similar sporadic use of Garuda
mantras for snakebite and refers to installing it on the hand, as in the
Saiva ritual discussed in Chapter 4.* Its thirtieth chapter includes a section
on a Garuda mantra which involves mantra installation, visualization, and
worship of Garuda. One then chants the mantra four hundred thousand
times on the peak of a mountain and makes three hundred thousand
offerings into fire to propitiate Garuda. The practitioner then effectively
becomes Garuda: no snakes are to be found in regions where the mantra
master resides, nor spiders and skin diseases. As is so often the case,
this section is preceded by a corresponding section on exorcism mantras,
which indicates the pairing of the Garuda and Bhiita Tantras in Saiva
scripture,*
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Impact on Jainism

The antiquity and originality of Jain Tantra is a subject of some debate, but
it is clear that a Jain tradition of reciting mantras and vidyds has ancient
origins. One of our most important sources is M. B. Jhavery’s 1944 tome
entitled Comparative and Critical Study of Mantra Sastra. Despite Paul Dundas’
criticism of some weaknesses of Jhavery’s work, there is nothing in the
secondary literature that attempts to understand Jain Mantra Sastra as
boldly and as broadly as Jhavery did in his over 300-page introduction to
the Bhairavapadmavatikalpa and ancillary texts.*! Jhavery would have us see
the origins of Jain Tantra in the lost Parva literature, whose tenth book was
supposed to have been dedicated to mantras and vidyas (spell goddesses).
This claim echoes the opening of one of the texts discussed below, the
Vidyanusasana, which presents its 7,000 verses as a mere fraction (amsa) of
the legendary tenth Piirva of Jain antiquity. There is no sound rationale for
doubting that Jains had a mantra tradition in the late Vedic period, although
its continuity with surviving sources is certainly suspect. Jhavery points to a
list of forty specifically named vidyds found in the Satrakrtanga, a text which
Dundas dates to the fourth or fifth century Bc, “if not slightly earlier.”*? The
context is that use of these spells is forbidden, but the very existence of such
a ban implies that spells were in use.

Whatever the character of this ancient mantra tradition might
have been, three Jain Tantras originating in the Digambara community
of Karnataka in the tenth and eleventh centuries AD show marked
influence from the Saiva Tantras, including the Garuda and Bhiita Tantras:
Indranandi’s Jvalamalinikalpa, Matisagara’s Vidyanusasana, and Mallisena’s
Bhairavapadmavatikalpa.** The former and latter are of modest length, but
the Vidyanusasana is a massive tome of 1,000 pages.

According to Jhavery, the Jvalamalinikalpa is a source text of the Vidya-
nusdsana, itself a source text of the Bhairavapadmavatikalpa.** It has several
points of interest for those studying the Garuda Tantras, and even more
concerning the Bhiita Tantras as exorcism is a theme in the text that
is sometimes mixed with curing poison. The following verse exploits the
similarity of the the words visa (“poison”) and visama (here, “wicked”) to
show that the mantra in question works for both possession and enven-
omation: visaphanivisamasakinivisamagrahavisamamanusah sarve. nirvisatam
gatva te vasyah syuh ksobham eti jagat.*> Although the text literally says that
venomous snakes and various wicked beings become nonvenomous and
subservient, the implication is that it is used for patients who have already
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been affected by envenomation or possession. The author’s dependence on
the Garuda Tantras is explained very practically a few verses later, where
he says:

Whatever rites are not taught here are taught in full in the Garuda
Tantras. The mantra-reciter who finds a difference should know that
whatever words one says become a mantra.*

In other words, one should be flexible about borrowing mantras from
another tradition. The fifth and sixth chapters of the Jvalamalinikalpa
instruct readers to use the Vipati mantra for consecrating medicinal oils
and magical diagrams (yantra).*” The text also makes frequent reference to
the Saiva exorcism deity Khadgaravana, famous from his eponymous Bhiita
Tantra.*®

Asnoted in the last chapter, the opening verses of the Bhairavapadmavati-
kalpa identify Padmavati as the true goddess who is famous under names
such as Total3, Tvarita, and Tripura. These goddesses are probably men-
tioned here because, as Jhavery notes, the author Mallisenasiiri was an
expert in Garuda Tantra. In that light, it makes sense for him to acknowledge
the similarity between Padmavati and Tvarita. He describes Padmavati as
“snake-crested” (phanisekhard) several times in the text, so in that respect
she resembles Tvarita/Trotala, who is similarly adorned with snakes. The
tenth and final chapter of the Bhairavapadmavatikalpa is a concise summary
of the major Garuda rituals in fifty verses. In addition to an in-depth
treatment of the Vipati mantra, Mallisena also teaches the three syllables
of the Nilakantha mantra. The other two Jain Tantras in question also have
these syllables, but only the Vidyanusasana calls it Nilakantha. The others
simply say it is a mantra to be used for swallowed poison, in an apparent
attempt to hide its Saiva origin. No attempt is made to hide the connection
with trans-sectarian Garuda—all three Jain Tantras refer to the Garuda
Tantras as a preexisting Sastra.

The principal goddess of the Bhairavapadmavatikalpa is regarded as the
attendent to Par$vanatha, the twenty-third Jain “Ford-Maker” (tirthamkara)
and immediate predecessor to Mahavira. Like her, he has an intimate
association with snakes and curing snakebite. According to tradition, he
compassionately saved two snakes from being burned in a fire and they
became his servants in their next birth: Dharanendra and Padmavati. The
Uvasaggaharam Thottam (Skt: Upasargaharam Stotram) is a short and very
popular hymn to Par$vanatha traditionally attributed to the fifth-century
BC personage Bhadrabahu, but probably of more recent provenance. In it,
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Par$vanatha is called both remover of poison (visahara) and destroyer of
poison (visaninndsa), and an antipoison mantra is mentioned, but it is not
clear if the referent is the hymn itself as mantra, or an external mantra.*

A related ritual text of the Tapa Gaccha called the Uvasaggaharam
Mahapiijana has some fascinating parallels with Saiva Garuda mantras.*® The
tive syllables of the Vipati mantra are installed as a full-body consecration,
although no specific mention is made of their association with Garuda and
curing poison. A large part of the text is on the construction of an intricate
diagram (yantra), and its third circuit is inscribed with the following mantra:
HRIM OM HRAH DEVA TRASAYA TRASAYA OM HRIM JHVIM HAM SAM YAH
YAH YAH KSI PA OM SVA HA HRIM KSAUM NAMAH. The Vipati syllables are
recognizable in the latter part, and the first part seems to be a corrupt
invocation of Devatrasa, a mantra deity invoked to cure poison in the
Kriyakalagunottara and the presumed subject of the unrecovered canonical
Garuda Tantra of the same name.’!

One final noteworthy Jain text is Mangaraja’s fourteenth-century Kha-
gendramanidarpana (“The Mirror of Garuda’s Gem” or the “Jewel Mirror of

”),%? composed in Kannada during the Vijayanagara empire. Inability

Garuda
to read old Kannada prevented me from investigating the text closely;
however, 1 did note that the Vipati mantra features among the many

snakebite mantras taught in this work.>

Impact on Buddhism

Buddhism’s relationship with early Tantric medicine is complex and will
require further research. Chapter 2 noted several precursors to Tantric
medicine in early Buddhist literature, most remarkably spell goddesses like
Mahamayiiri and Mahasahasrapramardani. Chapters 3 and 4 touched on the
influence of an early stage of the Garuda Tantras on the Mafjusriyamilakalpa,
the references to Garudam in the Bodhicarydvatara of about 700 AD, and
the commentary of Karnakagomin on Dharmakirti’s Pramanavarttika from
about the eighth or ninth century. In terms of impact, Chapter 4 showed
that Tibetan Buddhism incorporated ritual visualization of Garuda because
numerous exercises (sidhana) make use of the Vipati mantra. Chapter 6
called attention to Kurukulld and Janguli, snakebite goddesses typically
regarded as wholly Buddhist, but who also have notable Saiva identi-
ties. Aside from these aforementioned connections, several early Buddhist
Tantras also attest to the impact of the Garuda Tantras.

A case in point is the late ninth-century AD Catuspitha, the subject
of Péter-Déniel Szdntd’s groundbreaking dissertation (2012). This Indian
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Buddhist Tantra became influential in Tibet and attracted a cycle of com-
mentaries and ancillary texts. It includes a fascinating thirty-four-verse
tract on curing snakebite by Tantric means.>* The parallels with techniques
known in the Garuda Tantras are numerous—prognostication based on
the messenger (diita) via subtle observation of the breath, the importance
of astrological conditions including the presiding naga, installation of
mantras on the body of the bite victim, visualization of a snake-adorned
goddess, prominent use of the color white in the visualizations (the color
of soma/amrta), mantras to the nagas, and vital spots for which a bite would
be incurable. Considering these parallels, and given the presumed date of
the Catuspitha, it is likely to have roots in the Garuda Tantras. That said, the
rituals described have clearly undergone development within a Buddhist
context. Unlike the Mafijusriyamilakalpa, this Tantra presents its snakebite
rituals as thoroughly Buddhist.

The Buddhakapala Tantra, another early Yogini-tantra, presents a sim-
ilarly fascinating and uniquely Buddhist view of early Tantric snakebite
medicine.>® In his book Indian Esoteric Buddhism, Ronald Davidson translates
the frame story, which features the Buddha reciting a mantra that began
destroying the divine nagas. The ndgas subsequently request help which
results in this unusual Buddhist scripture emerging from the Buddha’s
skull.*¢ 1ts fourth chapter is wholly devoted to Tantric snakebite medicine,
and along with Abhayakaragupta’s twelfth-century commentary, forms a
fairly detailed account. The chapter is particularly concerned with the most
difficult type of patient called kaladasta—essentially a fatal case that most
Garudikas refuse to treat:

All of the Garudikas give the patient up for dead and say “fatal case.”
That is when a great yogi should begin treatment. Having become
Heruka accompanied by the eight Yoginis, the wise one should offer
them food (bali) and recite the previously mentioned mantra. Then
he should make a mandala and worship the nine places. The wise
one offers pija with the aforementioned mantra. Then, with a fully
concentrated mind, he should begin treatment. He sends rays of
light to wherever the great nagas might be, burning their hearts and
making them say “what should we do?”%’

The opposite sorts of rays are sent toward the snakebite victim in a passage
that follows. Instead of the hot, fiery solar rays directed at the snakes, the
victim is healed by cool lunar rays which have been associated with healing
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nectar since Vedic times. The practitioner visualizes a white moon on his
hand, in a similar manner to the ritual for Suvarnarekha mentioned in the
last chapter, or the Tarksyahasta described in Chapter 4.8

Rolf Giebel has begun groundbreaking work on two Chinese translations
of Sanskrit Tantras that appear to date to the eighth century: “The (Garuda)
Avesa Rite Explained by the God Mahes$vara Which Swiftly Establishes Its
Efficacy” (Suji liyan Moxishouluo tian shuo [jialouluo] aweishe fa) and “Scripture
of Mantras of Garuda and Gods” (Jialouluo ji zhutian miyan jing).>® The latter
was translated into Chinese by a Buddhist monk from Kashmir named
Prajfiabala and titled Tripitaka for his mastery of Buddhist scripture. As
Giebel notes, abiography mentions a Kashmirian Tripitaka of the same name
who arrived in China in 758 AD;% if this is the same Prajfiabala, as it appears,
it allows us to push back the presence of the Vipati mantra at least to the
eighth century—an exciting development.

Although it is included as part of the Taisho Buddhist canon, the first text
is unabashedly Saiva, as the words “Explained by the God Mahe$vara” in its
title indicate. Its ritual causes deity possession in a group of virgin children
selected for the purpose, and the effects that it can supposedly accomplish
are a typical array of magical acts: subjugation, healing, love magic, and
so on. No special focus on medicine is prominent; however, Garuda does
feature in the mantras and invocations to a greater degree than one would
expect if it was not from the Garuda Tantras.

Of more interest is the latter translation, the Jialouluo ji zhutian miyan
jing. 1t is four to five times as long and is essentially a collection of Garuda
Tantra rituals. Even so, it is unusual in many respects. It presents Garuda as
the co-creation of Brahma, Visnu, and Siva—an unexpected gesture toward
unity among these otherwise divisive groups. That this ecumenical framing
is secondary is suggested by examining the mantras themselves, which
are primarily addressed to forms of Siva, Garuda, and various goddesses.
The first several sections describe Garuda as formed of the five elements,
which is precisely what we have seen in the Vipati mantra system described
in Chapter 4. The Vipati itself figures shortly thereafter, and the ritual
visualization involves deposition of the syllables on the hand and body,
precisely as is done in Saiva versions. The bite victim is protected by
visualizing the syllable THA encircling his heart, just as in the jivaraksa
procedure described in Kriyakalagunottara 7.7-10. The text frequently refers
to the practitioner’s ability to exorcise demons, which is fitting in the
context of early Tantric medicine, where the Garuda and Bhiita Tantras are
often linked together.
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Impact on Himalayan Art and Architecture

The total impact of the Garuda Tantras on Buddhist literature remains
to be measured. Their influence on art and architecture is also largely
unsettled, but Garuda’s ubiquitous presence as a protective finial over
temple doorways (torana) in the Himalayas could possibly be a spin-off of his
popularity as a protective snakebite deity. In Nepal, for example, it matters
not whether a piece of art or architecture is Saiva, Sakta, or Buddhist: it is
extremely common to see Garuda at the top and center of the rounded and
intricately carved or cast arches over doorways or on temple struts, or in
these positions in paintings and sculptures.

In Bhaktapur, Nepal, an ornately carved “Golden Gate” (sundhoka) marks
the entrance to the shrine of the tutelary goddess of the Malla dynasty,
Taleju Bhavani. The arched torana includes a small image of the goddess
with two Garudas: an enormous one top and center over her that dwarfs
the goddess herself in size, and a small Garuda kneeling in devotion beside
her. In this Saiva/Sakta artwork, Garuda bears no connection to Visnu—he
is rather viewed as an independent deity who, in this case, is devoted
to Taleju.

At Kathmandu’s famous Buddhist Svayambhi Stiipa, several Garudas
adorn and protect shrines, doorways, and stairs. The south-facing shrine
to the Buddha Ratnasambhava, for instance, features an exquisitely cast
architrave with a very prominent Garuda at the peak feasting on snakes.
This is an architectural position long dominated by the figure most com-
monly called Kirtimukha (“Face of Glory”), or Chepu in Newari, whom
locals explain is Garuda’s brother. His iconography varies. In some contexts
he is portrayed as swallowing his own arms, but in Nepal, he is typically
portrayed swallowing two snakes, one held in each hand. The iconograph-
ical similarity of Kirtimukha and Garuda led to a hybridization, which is
also visible in the Svayambhii complex: the inner entrance to the Tantric
shrine of Santipur has a hybrid figure that combines the iconographical
features of Chepu/Kirtimukha with Garuda. The figure’s face and nose recall
Kirtimukha, whereas it is winged, eats snakes, and has a feather crown. In a
recent article, Gautama Vajracharya laid out his theory on the evolution of
Kirtimukha in this position, and his transformation into Garuda.®! He locates
the beginning of the hybridization in the post-Gupta period,** precisely
when the Garuda Tantras were growing in popularity. Vajracharya presents
Kirtimukha and various related artistic figures as symbols of the sky, and
Garuda as a natural extension of this symbolism. Vajracharya’s study is
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largely insightful and convincing, but it does not address the protective
function that Garuda was probably understood to play.

At the other end of the subcontinent, at least one prominent snakebite
doctor in Kerala has an image of Garuda over the door of his home.®® In
all of these contexts, Garuda seems to function as a figure that protects
the deity or humans inside from evil influences, symbolized by snakes.
He is the guardian of controlled space, extending a safe sphere of Aryan
domestication wherever he is placed. Such an interpretation is not mere
rhetoric. Consider the following verse from the Susrutasambhita:

Poison does not overcome [a person] in a region inhabited by Garuda,
devas, Brahman seers, dryads, or perfected beings and provided with
antivenom herbs,®

This book has noted many protective measures people would take involving
Garuda or a Garuda goddess, such as the Garuda image carved from the tooth
of a hyena recommended in several texts. Doorways are potent symbols
of boundaries between the controlled domestic space and the dangerous
public sphere. Recall the placement of a Kurukulla yantra over doorways
to drive out snakes discussed in Chapter 6. Related to this is the practice
of hanging offerings for malignant spirits over doorways and windows,
usually consisting of hot chilis and lime. This is common throughout Nepal
and India. Another example of protective doorway charms is the nagapasa
images put up on the summer holiday called Nag Paficami. These images
often have pictures of snakes, spiders, scorpions, and centipedes with a
protective verse. These examples support the claim that Garuda’s protective
function on doorway toranas is an extension of practices that likely extend
back to antiquity.

Another artistic context in which Garuda frequently appears, without
any link to Visnu, is in Nepalese, Tibetan, and Mongolian Buddhist paintings,
carved manuscript covers, and statuary. Often the paintings merely reflect
his position on architectural finials. For example, he adorns an arch over
a Lama of the Karma Kagyu Order in a Thangka painting from eastern
Tibet dated to the first half of the seventeenth century.®® Similarly, a
thirteenth-century carved wooden manuscript cover from central Tibet has
Garuda in a protective posture over a Buddha image.%® The torana position is
not the only context in which Garuda figures in Buddhist art; in one statue
from around 1000 AD, he is instead present in a devotional pose underneath
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the main figure, whom Pratapaditya Pal identifies, with some reservations,
as Amoghasiddhi.®’

Thangka art reflects actual visualization practices (sadhana) of Bud-
dhists from the Himalayan and central Asian regions. One such image
is a Mongolian painting from the eighteenth century of a deity called
Vajrapani-Hayagriva-Garuda, an amalgamation of these three gods who
elsewhere appear separately. It shows Garuda perched upon the top of
Vajrapani. However, one can also find images of this deity where the Garuda
element is portrayed via the main figure being winged. A case in point is
a woodblock from the Narthang pantheon that shows a Hayagriva figure
with “Garuda wings.”®® While wings do not necessarily make a figure the
deity Garuda, and some might object that Garuda just means an eagle
generically, the texts and context indicate otherwise. Tibetan tradition
did of course envision multiple Garudas, but they were understood to be
divine and were marked as such by certain iconographical features: the
crescent moon and dot, hands in addition to wings, and coloration. There is a
Vajrapanihayagrivagaruda sadhana accessible through the English translation
of Dhondup (2001): “Meditation and Recitation of the Threefold Wrathful
One.” The purpose of the meditation is to protect oneself from harmful
influences. Hayagriva is a deity found across sectarian divides; there are
Vaisnava, Saiva, and Buddhist versions. Hayagriva is also the name of a
canonical Bhiita Tantra, though no manuscripts of it have yet come to light.

Human Impacts: Portrait of a Garudika

This book is primarily based on texts, and with such a focus it is easy to
lose sight of the human agents who produced and used these texts. The
snakebite victims treated by these methods also deserve attention, although
they are difficult to know through these proscriptive textual sources. As
for the Garudika practitioners, several questions can guide our attempt to
know them. Did they have to be male or from a certain class or caste?
What role did they play in society? Were they sedentary or nomadic? What
were some features of their practice that have not yet been discussed?
What other functions did they fulfill? Although these questions cannot be
answered with a great deal of precision, we do have evidence that offers
some clarification.

First of all, who could become a Garudika? Most references are to
male practitioners, but the devotional narrative poem Camatkaracandrika
presents evidence that women were also sometimes involved. In this
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Vaisnava tale, the gopi Radha is bitten by a cobra and refuses to be seen
by a male practitioner because it would involve being touched by a man
other than her divine love Krsna. Her mother-in-law goes to a female mantra
practitioner who refers her to another female who learned snake mantras
from her father.%® This lady named Vidyavali is actually Krsna in disguise.
Although the story is fictional, one gathers that female practitioners would
not have struck the audience as odd, even if the normative expectation was
that they depend on a male lineage for knowledge and did not teach the
profession independently. A real-life example, to back this up, is the fact
that the well-respected Nampiitiri Brahman interviewed by Yamashita and
Manohar reported that he had taught his knowledge of visavaidya to seven
disciples, including his own daughter.”

Regarding social class, both of these examples involved Brahmans. A bit
of argument in the Camatkaracandrika story suggests that Brahmans were
not the only practitioners. When Radha’s mother-in-law requests Vidyavali
to come with her to attend to Radha, Vidyavali feigns offense, saying,
“I am a woman of good family, wife of a Brahman, what am I in your
mind, a Janguliki?””! Maharaja translates janguliki as “knowledgeable in the
uncivilized art of snake charming,” but it would not make sense for her
to deny her knowledge when she is about to consent to go tend to Radha.
Rather, the text seems to be making a distinction between the high-class
occupation of the Garudiki who remains in her home while patients are
brought to her and a lower-class Janguliki who will travel to the patient
to give treatment. It would indeed seem odd in the Indian context for
an upper-class doctor, especially a female one, to travel to her patient
who may be of any class, or for an upper-class patient to be carried to a
lower-class doctor as the case may be. If Jangulika does refer to a lower-class
practitioner, that could account for the scarcity of this word in Sanskrit
discourse.

No texts recovered in the course of this study explicitly exclude any class
from practicing. In the beginning of Sankuka’s Samhitasara, a single arya
verse describes the qualities of a potential Garudika:

Those men of stable minds, raised in the house of a guru, and
devoted to the pure path always become fit recipients of success
in all rites. With this [verse] he describes who is entitled [to seek| the
rewards to be obtained that are taught in this text; to explain he says “those
of stable minds,” by which he indicates that they have correctly received the
descent of power ($aktipata). Indeed, without the Supreme Lord’s excellent
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descent of power, there is no stability of mind, which is the source of all
success, nor a lack of negative mental activities such as doubt. With the
phrase “raised in the house of a guru” he conveys that they serve the
guru, worship Siva, study the scripture, and have concentration and correct
conduct. Likewise, with the phrase “devoted to the pure path” he conveys
that [these entitled students should] have correctly carried out the range of
ritual duties, such as those of a putraka initiate,”” immediately after getting
initiation, since the pure path consists of being intent on the performance
of daily and occasional rituals without any desire [for rewards|, service
to the guru, etc. through being solely intent on propitiating the mantra,
and the ritual [duties] of putraka initiates, sadhaka initiates, etc. Doing
[all of] that out of a desire for reward or for controlling others, etc. is the
impure path. With the phrase “these kinds of men become fit recipients
of success in all rites,” he is saying that (ity uktam) only a man who has
the full set of characteristics of one entitled always becomes a recipient of the
aforementioned rewards for all the particular rituals taught in this text ...”

Therefore, social class or caste is not an explicit requirement, only stable
mind, Saiva training, and devotion to following a pure path.

Further clues about the Garudika’s lifestyle may be found in sections of
the Tantras dealing with omens. These omens generally involve a messenger
(dita) who goes ahead to report the case to the Garudika. Whether he will
decide to see the bite victim depends on the circumstances of the bite and
omens surrounding the arrival and behavior of the messenger. One passage
indicates that sometimes the doctor will travel to the patient, although the
context suggests that the doctor has a fixed homebase, as is common in
contemporary practice in Kerala and elsewhere.”

None of this is meant to suggest that sedentary Garudikas were the
only students of Garuda Tantra and other systems of treating snakebite.
The same texts also mention snake charming as an activity that the
practitioner can perform. No academic history of snake charming in India
exists, though it would be a wonderful project to take up in light of the
many unpublished references to it uncovered in the sources used for this
study. It is likely that the snake-charming profession requires a nomadic
lifestyle, or at a minimum, residing in a large city with a high turnover
of pilgrims—a small village would have little means to support an enter-
tainer and his family. Not that a snake charmer is purely an entertainer;
he would need to be well versed in healing snakebites and controlling
snakes to be able to ply his trade. It would be fascinating to know more
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about the knowledge transfers that went on between high-class text-based
Garudikas and itinerant snake charmers who handle the snakes themselves
everyday.

The “hand of Garuda ” (tarksyahasta) analyzed in Chapter 4 is akin to the
snake-charmer’s “hood-shaped hand” (bhogahasta). The Kriyakalagunottara’s
final chapter, titled “Snake-Charming” (ndgakrida), opens with instructions
for using this hand, cupped like the hood of a cobra, for three purposes:
inspiring belief among people, showing the power of the mantras, and
for entertainment (lokanam pratyayartham tu mantranam baladarsanam ...
kautukarthe). According to the mantras that follow, the hand is possessed
by the nagas Vasuki and Ananta, as well as other deities to tame the snakes
and cure bite victims. The same chapter includes instructions for putting
up the yantra of Kurukulla above the door of a house to drive out snakes.
So, a picture emerges of an alternative type of practitioner who travels
around showing snakes, curing bites, and perhaps going door to door to
sell protective yantras to households. The fifth chapter of the Narayaniya
Tantrasarasamgraha also gives us some tidbits of information on how the
snake charmer operated. In addition to describing a similar bhogahasta, it
instructs the snake charmer to extract the snake’s two deadly fangs, to use
a wavering peacock feather to hypnotize the snake, and to smear the hand
with powerful antivenom herbal extracts before charming the snakes.”
That the snakes were sometimes drugged is evinced in the Kamaratna, where
the charmer uses datura to stupefy the snake. While snake charming is
currently illegal in India due to animal rights concerns, snake charmers still
exist and operate in the shadows of the law.

Another aspect of the Garudika’s function was pointed out by Alexis
Sanderson.”® Drawing on the Jayadrathayamala, he shows the strong connec-
tion between weather magic, protection of crops, and the more expected
functions of the Garudika such as driving out snakes and treating snakebite.
The fourteenth chapter of the third quarter section is on ritual propitiation
of the goddess Matacakre$vari. Some effects of note are described at
some length in one part of the chapter: crop protection (sasyaraksana),
controlling nagas (naganigraha), and destruction of poison (visanasana).””
For the first function, crop protection, he fashions a sharp trident out of
iron, consecrates it with the five precious minerals and menstrual blood,
and then proceeds to visualize and worship the goddess on the tip of the
trident. This enlivened substrate (miirti) is then installed in the field to ward
off thunderstorms and lightning. Our practitioner is told to roam the fields
silently reciting the spell to the goddess in order to protect the field as well
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as ritually staking off its boundaries. This whole procedure frightens the
ndgas who then flee the power of the trident.

That this conjunction of weather magic, crop protection, controlling
the nagas, snake charming, and curing poisons was not a unique profes-
sion imagined in the Jayadrathayamala is evinced by another passage that
Sanderson called attention to.”® Ksemendra’s eleventh-century satirical
poem Narmamald contains a description of a low-caste leather worker whose
social aspirations finally lead to him becoming a lord (bhatta).” He does it
by climbing the social ladder, first becoming a dancer through association
with his sister who dances and then by landing a job as a protector of crops
because he knew the Garuda Tantras (garudakalpajfia). Thence he becomes
guardian of a village Ganesa temple, then a servant of a city official, and
finally he becomes a nobleman. The passage is a valuable reference that
substantiates the Jayadrathayamala’s account of the overlap of these roles, as
well as an independent log of the social level at which one type of Garudika
may have operated. The fact that other surviving Garuda Tantra material
never mentions crop protection, weather magic, or directly threatening the
ndgas suggests that they were popularly adapted to uses other than those
directly intended, or that the texts teaching these other topics failed to
reach modernity.
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Conclusions and Prospective

THE MAIN OBJECTIVE of this book has been to introduce the Garuda
Tantras to the academic community and the wider intellectual world. Prior
scholarship was split between knowing the contents of the Garuda Tantras,
but not the context, or vice versa. Much work on South Asian medicine
has relied on theoretical approaches that did not lend themselves to an
accurate portrayal of religious elements, whereas Religious Studies scholars
have been hesitant to take on the difficulties of working with unedited and
technical sources. My survey of the Sanskrit and Middle Indic literature
established that the Garuda Tantras had widespread influence and that
the theme of snakebite medicine can be fruitfully studied through several
millennia of the textual record. The Garuda Tantras were drawn on by
the authors of scores of texts from the Puranas, Ayurvedic works, and
postcanonical Saiva compendia to Vaisnava, Jain, and Buddhist Tantras.
Close analysis of the mantra and vidya systems has shown that they
were quite complex and changed a great deal over time, but were always
full of meaning and significance that can be drawn on to reach a close
understanding of a fundamentally different worldview. The Vipati itself
appears to have been based on an older system of element visualization
and identification with Garuda that did not rely on the five syllables. The
Vipati mantra was integrated into a complex system of internal worship and
visualization that involved deposition of mantras on the hand, heart, and
the body. Several other mantra systems of the period also relied on installing
mantras on the hand, such as Nilakantha’s mantra or the naga-centered
bhogahasta. 1 also emphasized the modern influence of the Vipati mantra:
it is recited by visavaidya practitioners in south India, by women on
internet forums looking for solutions to infertility, and by Tibetan Buddhists
in Berkeley who chant it while visualizing Garuda for purification and
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well-being. The snakebite vidyds appear to be less influential today than
they were in the past, but now much more is known about their origins
and their development in other Sakta contexts. They tended to require less
technical training than mantras, and were thus more accessible to the wider
populace.

The scope of Garuda’s identity ought to be reevaluated in light of the
evidence I presented in this book. In Vaisnava contexts, he is certainly the
mount of Visnu, but Garuda bore no such affiliation in many other traditions
throughout Asia. He was rather a protective figure who graced, and still
graces, the art and architecture of many religious traditions. I advanced
several questions about the identity and status of the practitioner of the
Garuda Tantras, the Garudika or Vatika, but much more work remains to
be done to come to definitive conclusions. Similarly, I opened the door for
future work on snake charmers, whose tradition parallels and occasionally
overlaps with that of the Garudika.

Many important texts I have referred to have not yet been properly
studied. Therefore, future researchers may wish to delve deeper into some
of them. The most interesting texts that I would prioritize are the unedited
Yogaratnavali, the many unedited Tvarita texts, the unedited two-thirds of
the Sambhitasara, the Jain Jvalamalinikalpa, Vidyanusasana, and Khagendramani-
darpana, and the Keraliya visavaidya classics like the Jyotsnika, Visacandrika,
and Laksandamrta. With this book as a background, one could explore the
origins of the Keraliya tradition and try to trace specific recipes and mantras
through time and texts. I have no doubt that many more exciting discoveries
will be made in South Asian archives. Finding a manuscript of the original
canonical Paksirdja, Sikhdyoga, or Bindusara, for example, would profoundly
improve our understanding of the Garuda Tantras and Saiva Tantra in
general. In other words, a lifetime of work awaits scholars interested
in these fascinating texts. My first priority will be to finish editing and
translating the Kriyakalagunottara, which could take several years to do
properly.

One person would be hard pressed to learn all of the languages in which
Garudam-related works are written, and in which living traditions still exist.
I look forward to more scholarship from specialists in languages other than
Sanskrit and Middle Indic. As mentioned before, I know of relevant material
and living traditions in Tibetan, Bengali, Tamil, Malayalam, Kannada, and
Telugu literatures, and those of many other languages—not to mention
Southeast Asian languages and oral traditions. More original work in these
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regional languages can only improve our understanding of early Tantric
medicine.

Even limiting oneself to the Sanskrit works discussed here, this book only
scratches the surface of potential research into early Tantric medicine. One
promising project that future research could take up is a concordance of
the herbal ingredients and remedies used in Garuda Tantras and Ayurvedic
texts. The main difficulty of such a project is correlating Sanskrit names
with their Latin equivalents in a context where many plants have various
names, some may no longer be in use, and some names may refer to
more than one plant, depending on the region. Though a time-consuming
project, it would be worthwhile and would be of interest to modern scientific
researchers who are investigating the efficacy of plants used in traditional
medicine. The past two decades have witnessed a rapid increase in such
studies, with dozens of peer-reviewed scientific journal articles attesting to
the effectiveness of plant extracts in neutralizing snake venom in animal
trials. For instance, Tarannum (2012) evaluated the bark of Butea monosperma
for its ability to neutralize Russell’s viper venom in mice, and it proved
to be extremely effective. This plant is called palasa in Sanskrit, and it is
recommended in two of the early Tantric medical texts discussed here as
an ingredient in traditional viper antivenom." Systematically evaluating the
materia medica of early Tantric medicine may even lead to more accessible
and less allergenic alternatives to snakebite antivenom in the future.

The future prospects of mantras for snakebite are another matter. In
the wake of the rise of science and biomedicine worldwide, the public
acceptability of religious approaches to medicine has dramatically waned.
Religious faith has become a personal and private affair, and new laws, such
as Maharashtra’s so-called Anti-Superstition law, criminalize the practice of
exorcism or promoting the use of mantras as medicine.? For the skeptic, this
is excellent news; for the faithful, it is a sign of the degraded times. At the
very least, I hope that this book will have convinced its audience that the
line between religion and medicine is often not as clear as we would like,
and that religious healing is a rational, if precarious, way for the faithful to
deal with acute disease.
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Prologue to the Translation and Edition

A MAJOR CONTRIBUTION of this book is its grounding in sources pre-
viously unknown to modern scholars. These sources remained unstudied
because manuscripts present many challenges to the textual scholar, not
the least of which is corruption. By corruption, I refer to variants and mis-
takes introduced into texts through long centuries of handwritten textual
transmission. Scribes often do not understand the meaning of what they are
copying, or they do understand it, but their human hands err. Small errors
become magnified by repeated copying of a text. Or, a well-meaning reader
may do further damage by erroneous “corrections.” These challenges are
only compounded by the esoteric subject matter couched in coded verses.
It is enough to deter many scholars from utilizing new material. Despite
postcolonial criticisms,! the discipline of philology offers many useful tools
for approaching unedited texts and thereby empowering new histories of
postcolonial countries. My philological training in Berkeley, Kathmandu,
and Hamburg have taught me the skills necessary to work with these texts.

One important principle of philology is to provide readers with all of
the evidence used to arrive at the edited text. Thus, critical editions are
usually furnished with a sizable apparatus of notes and variants “below the
line.” The text “above the line” is a hypothesis, a point often misunderstood
even by senior scholars, Critical editions are never definitive, as Harunaga
[saacson so elegantly clarified in his review article titled “Of Critical Editions
and Manuscript Reproductions: Remarks Apropos of a Critical Edition of
Pramanaviniscaya Chapters 1 and 2.2

The translation and edition of the Kriyakalagunottara in the following
two appendices make an important Garuda Tantra source available to a
wider readership, and supply documentary evidence for some of the major
assertions advanced in the main part of the book. The text as a whole was
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introduced in Chapter 3. For the purposes of this volume, I restrict myself
to a reproduction of the principal chapters dealing with Garuda Tantra
material, viz. chapters 1-7, 30-31, and 35. Note that chapters 12, 14, 25,
and especially 29, 32-34, and 36, also have material related to the Garuda
Tantras, and will be edited for a future publication.

The ten chapters included here have been fairly rigorously edited and
checked by myself and Harunaga Isaacson. Even so, our best efforts and
his impeccable knowledge of Sanskrit were not enough to solve some of
the obscure and elliptical passages. Chapter 6 and some of chapter 7 were
also read with Alexis Sanderson during my three-week visit to Oxford in
October 2010. Many improvements resulted; however, not everything about
the text could be clarified. In particularly difficult passages, I simply note the
tenuous state of the translation. More experience in this new field of study
will improve our understanding of the more difficult sections.

The translation aims to balance readability with fidelity to the Sanskrit.
It is neither a literary nor a literal translation. If a phrase is necessary for
the flow of the English, or is implied but absent in the Sanskrit, I have sup-
plied it without note. To improve readability, I have frequently translated
third-person optative verbs (vidhi lin) as second-person imperatives. For
example, the text frequently gives directions as “One should do this,” and
I often shorten to “Do this.” Sanskrit texts are generally terse and expect
the reader to understand elliptical constructions by context alone. Since the
target audience of the translation is a general readership, I have taken the
liberty to fill out the translation whenever necessary.?

Editorial Method

The following edition draws on three of the six Nepalese manuscripts of
the Kriyakalagunottara.® I fully explain my rationale for dispensing with the
other three manuscripts below. First, I describe the principal manuscripts
and my editorial method; readers may refer ahead to Figure A.1 to clarify
the relationships I describe here.

The palmleaf manuscript (P,.,) descends from the common ancestor
of all the Nepalese manuscripts through a line of transmission (v) that is
independent of the other two manuscripts (PR, and D, both offshoots of a
no longer extant /3). Therefore, when a reading agrees between the palmleaf
and one of the other two manuscripts, it is taken very seriously. This is not
to say that I mechanically follow the stemma to arrive at the critical text,
because in several cases I go against all manuscript evidence when higher
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criticism provides a compelling reason to do so. Note that although the
palmleaf manuscript is far older than the other two, it often has inferior
readings. This is possible because the others, though younger in material,
often preserve an older and more accurate version of the text. In the
tradition of the eminent classicist A. E. Housman, I follow few hard-and-fast
rules.® My approach is an eclectic method of evaluating each word or phrase
on its own merits in the light of available evidence. Evidence may take the
form of other manuscripts, citations in commentaries, passages included in
compendia, and parallel testimonia.

Description of the Manuscripts
Palmleaf, p,,,,

The oldest manuscript of the Kriyakalagunottara consists of 144 palmleaf
folios dating to AD 1184. Measuring 31.5 by 5.5 cm, this petite manuscript
has an average of four or five lines per folio side and approximately fifty
syllables per line. The overall condition is quite good, with only a few
damaged leaves and the occasional folio with its ink smeared. The original
scribe wrote in a script that Alexis Sanderson characterized as Nandinagari/
Pala in the bibliography to his 2007 article on the Atharvavedins. Many
scholars have taken note of P,,,,’s final colophon and the important histori-
cal information it offers.® Of particular interest is identifying the location in
which it was written, Dhavalasrotapura, and the status of the ruler “Mahasa-
manta” Ratnadeva (Ratnadiva [sic]).” The manuscript is currently held in
the National Archives of Nepal in Kathmandu, under the accession number
3/392. It was microfilmed by the Nepal German Manuscript Preservation
Project (NGMPP) on reel B 25/32 in 1970, and photographed in color by
the author in July 2006. The edition has been made on the basis of these
photographs.

Cataloguers have generally fared poorly with the script of P,,,. A few
notable features to look for include deletion of an aksara with a thin vertical
mark above it} alternating prsthamdtra and “modern” Devanagari e and o
vowel marks, and the noninitial vowel i written as an “afterthought.” A few
notable ligatures include rnn,** dhd,!* and dhye.'?

Pracalita B, Py,

The manuscript whose readings the edition has preferred most often is this
paper manuscript in the 8 transmission. It consists of 248 folios and has a
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colophon with a date of AD 1353. The date must have been copied from the
exemplar, because this paper manuscript appears to be much more recent.
Written in the Newari script sometimes called pracalita, it measures 20.5 by
6.5 cm and usually has six lines per folio side with an average of thirty-six
syllables per line. The condition of the manuscript is very good, with only
slight mold and water damage around the margins of some folios. The manu-
script is split into two parts. The first part, consisting of 164 folios and the
first nineteen chapters, is held in a private collection in Nepal and was filmed
by the NGMPP on reel E 2189/6 in 1988. The second part, in eighty-four folios
and containing the latter sixteen chapters, is held in the National Archives
of Nepal in Kathmandu under the accession number 5/4949. It was filmed by
the NGMPP on reel B 120/11 in 1971. The second part was photographed in
color by the author in the National Archives in July of 2006. The edition was
constituted on the basis of the NGMPP microfilm for the first part, and the
color photographs for the latter. For a full discussion of the colophon and
related issues see Slouber 2007: 39-40.

Devanagari C, D,

The remaining manuscript used for this edition is a paper one written in
the Devanagari script which is genetically related to, but not dependent on,
PR,. This physically large manuscript (30 by 8.5 cm) fits the entire text on
eighty-eight folios which usually have eight or nine lines per side, but can
vary from six to ten. The average syllable count per line is fifty-four. The
manuscript is in very good condition, with only slight damage from water,
mold, and rodents on some folios. It is held in the National Archives of Nepal
in Kathmandu under the accession number 5/4947, and was microfilmed
by the NGMPP on reel A 149/2 in 1971. The author took color photographs
of the manuscript in July 2006. No colophon is given, but the text ends
with a blessing and an estimation of the number of verses. Some notable
scribal features include occasional use of prsthamatra vowels, suggesting
that they were present in the script of an exemplar,!®* gemination before
certain consonants (especially t preceding y or s),}* and the sporadic use of
a special space-filler or hyphenation mark at the end of some lines."

Stemma

Figure A.1 represents the relationships of the surviving manuscripts of the
Kriyakalagunottara. Six of these, all from Nepalese archives, are more or less
complete: P,.,, PRy, D¢, D4, PR,, D;.. The first three have been utilized in the
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FIGUREA.1 Stemma of manuscript relationships with testimonia

edition because they are independent witnesses that do not copy from any
surviving manuscript. The manuscripts indicated by the Greek letters %, ~,
and (3 are hyparchetype manuscripts that do not survive, but that can be
demonstrated to have existed by the evidence in the surviving manuscripts.

The transmission between the hyparchetypes and the extant Nepalese
manuscripts may include a number of intermediaries. Therefore, the lines
connecting them are broken. Cases of direct descendants (such as D, from
P...), are marked by a bold black arrow. This means the “child” manuscript
copied directly from the “parent.” The date AD 1353 assigned to 3 is based on
that found in the colophon to PR,, which cannot possibly be this old. Pr,’s
scribe most likely copied the versified date of his exemplar, 5. The other
manuscripts cannot be precisely dated at this time.!® Note that 3 does not
represent the original written form of the Kriyakalagunottara, but is rather
the common ancestor of all surviving Nepalese manuscripts. I justify the
stemma’s purported relationships in the next section.

To the top and left of the stemma I note the earliest evidence for the
existence of the Kriyakalagunottara, namely Ksemaraja’s quotations of the
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text in his commentary on the nineteenth chapter of the Netra Tantra. The
published text of Ksemaraja's commentary has the passages he quotes with
cleaned-up grammar and sandhi, but an initial look at three manuscripts
of the Netratantroddyota suggest that most of these corrections were made
for the 1939 edition.!” The Kriyakalagunottara has been quoted in Raghav-
abhatta’s Padarthadarsa commentary on the Saradatilaka and Svarnagrama
Vasudeva’s Mantravimarsini commentary on Narayana’s Tantrasarasamgraha.
The commentaries demonstrate that the Kriyakalagunottara circulated from
Nepal and Kashmir, to Varanasi, and as far south as Kerala. Several other
North Indian manuscripts survive that excerpt only the chapters in the
Kriyakalagunottara related to childhood illness (balatantra).'®

Rationale for the Stemma Chart

~ and 3 are Separate Branches of

The most cursory survey of variants attests that the manuscripts extant in
Nepal fall into two groups: one descended from ~ and the other descended
from $. One can infer that the two branches are related by the presence of
numerous conjunctive errors.

Consider Kriyakalagunottara 7.115a, for which all manuscripts read the
nonsensical vayam vayam ca arabhya. This was a simple case of metathesis
(yavam yavam), and the fact that the error is found in all manuscripts
establishes their common origin in 3. Additionally, consider 30.5a, where
all manuscripts from both lines of descent omit a word necessary for the
context and the meter. The fact that no gap is present in any of the
manuscripts, allows us to infer that the word was also missing in their
common ancestor, 3.

Pay Descends from the Hyparchetype ~y

Proving the existence of the v hyparchetype is not as simple. Somadeva
Vasudeva often reminded me of Joseph Bédier’s epiphany that there is
an aesthetically pleasing, yet erroneous, desire for the stemma to always
branch into two. Why could P,,,, not be copying directly from 3 or X7 Is
necessary as a hyparchetype?

The existence of + is suggested, though not proven, by several cases of
syllables that are missing in P,,,,, but are present in the 5 manuscripts. In
30.16, for example, P,,,, marks a series of horizontal lines indicating illegible
characters in the manuscript it copied from. Neither PR, nor D lack the
syllables, therefore 8 must have the complete verse, and 3 would also be
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complete, assuming 3 did not improvise its reading or consult another
manuscript to fill the lacuna. Even if that were the case, we can be certain
that P,,,, is not copying from a lacunose 3, because PR, and D. independently
read a complete verse. Therefore, it is likely that these illegible syllables
reflect a manuscript that is intermediary between ¥ and P,,,,, and I refer
to that manuscript as ~. A similar case of missing syllables in P,,,, may be
found in verse 5.1.

Dy and Pr, Descend from P,

Manuscripts D, and PR, clearly descend from P,,,. This is evident in P,,,’s
countless major and minor mistakes carried through to PR, and Dy, that do
not occur in the 8 manuscripts. Take the opening words of chapter 9, for
example. In P,,,, there is a mistake: [bhiim]ye tu. The scribe of P,,,, caught
himself and deleted the extra syllable with a tiny vertical dash mark, but
D, and PR, did not understand, reading bhim ye tu (D,27"7) and bhiiye tu
(PR, 2776) respectively.

The final word of chapter 9 offers further confirmation. P,,,, reads the
hypometrical kdyet against 3’s karayet. D, and PR, further the corruption to
kayete, mistaking the virama of the line above this word in P,,,, as an extra
ekara.

That D, is copying directly from P,,,, and not through an intermediary is
evinced in the case of an eyeskip lacuna precisely equal to one line of P,
(beginning of chapter 10, D, 30", line four, skips line three of P,,,,47").

D. and Pry Descend from Hyparchetype [3
To prove the existence of the 8 hyparchetype, one needs to show that D,
and PR, share errors, and that neither is copying directly from the other.
For shared error on the 3 side, see 1.3a, where PR, and D, both read the
nonsensical tam instead of na, or 4.4, where they both read marge sthanani in
place of P,,,,’'s marmasthanani.

One can be certain that PR, is not copying from D, nor vice versa, because
often D, is missing more text in the lacunose sections of the 8 group. This
clearly demonstrates that D, is not the exemplar of PRr,. It also suggests that
D. was copying from a later, more damaged form of the 3 exemplar. Take as
an example 4.9-15,

While one might think that D. copies from a more corrupt manu-
script copied from PR, rather than 3, cases like 4.19 refute this. There,
PR, lacks a word and suggests an incorrect replacement in the margin
(puspadhiipapallair vapi) while D, preserves the correct, though nonstandard
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reading (puspahastaphalair vapi, “holding flowers or fruit”). This error in PR,
actually suggests an intermediary between it and 3, but that is not of great
consequence for constituting the edition.

D, Descends from Pr,

The final relationship to be demonstrated is that of D, and PRr,. There is a
comment written in the same hand on both D, and PRr,. In the case of the
former, it is on the final page of the (incomplete) manuscript. In the case
of the latter, it is on the first page of the latter half of the text not copied
by D,. For a full explanation, see the colophon section in the description of
manuscript PR,. For numerous shared lacunae, see D, 22" and PR, 34".

How to Read the Apparatus

The apparatus has a maximum of four levels. On the first page of each
chapter is a top level of notes stating the sources available, as well as
any opening words (incipit) that may be present. Below this, or at the
top of pages other than the first of each chapter, is the variant register.
All significant variants are referenced by verse and quarter, in the case
of metrical units, or by line number for prose. The lemma (edited text) is
cited first, followed by a right bracket and a statement of what support the
reading has (see Abbreviations, below). A comma follows, after which any
significant variants are listed with a citation of which manuscripts attest
to said variants. Below the variants register is a level of testimonia, that is,
citations of the text, textual harmonies, or other parallels that the reader
might find useful. The bottom layer, if present, is for brief comments on
the readings and grammatical notes. Usually, a lemma of the word or words
commented on precedes the comment itself. Occasionally, the lemma cites
a variant reading that the comment discusses.

Abbreviations
corr. Corrected reading (high certainty and small correction)
em. Emendation by M. Slouber (medium to high confidence)

em.H.I.  Emendation by H. Isaacson

em. A.s. Emendation by A. Sanderson

conj. Conjecture by M. Slouber (low to medium confidence)
conj. HI. Conjecture by H. [saacson

conj. A.s. Conjecture by A. Sanderson
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Syllable & is a conjecture

Syllable & is canceled by scribe

Syllable = is difficult to read and uncertain

Syllable & is written in the margin

Lemma sign separating edited text from variants
“Palmleaf,” NGMPP reel B25/32

“Pracalit B,” NGMPP reels E 2189/6 and B 120/11
“Devanagari Manuscript C,” NGMPP reel A 149/2

PR, and D,

All manuscripts, i.e., Py, PRy, and D,

Mantravimarsini, for parallels in Kriyakalagunottara chap. 5
Garuda Purana, for parallels in Kriyakalagunottara chap. 6
Yogaratnavali, for parallels in Kriyakalagunottara chap. 31
Unmetrical

Hypometrical: too few syllables or syllabic instances
Hypermetrical: too many syllables or syllabic instances
Reading omitted by the manuscript without gap
Intended reading after correction

Reading written in the manuscript before correction
Text deemed corrupt and no conjecture is offered

An illegible syllable

=9 —metathesis of syllables self-corrected by scribe
Reading written by a second hand

Reading is nonstandard, but conforms to aisa Sanskrit
Recto side of the folio

Verso side of the folio

The sloka meter conforms to nonstandard type ma

A missing syllable

Encloses text not present in the manuscripts

A parallel passage

The word cited has been truncated

An intentional gap in the manuscript or in the edition
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Translation of the Kriyakalagunottara:
The Garudam Chapters

Chapter 1: Karttikeya Questions the Lord

KARTTIKEYA BOWED HIS head to Lord Srikantha, alongside Uma,
charmingly adorned with the crescent moon and granting welfare via a
flood of nectar.! Then he said: I have heard the various Tantras which
produce miracles in the world of men and grant both magical powers and
liberation, all of them spoken by you, O supreme Lord. I have never heard
any Garudam, whose power produces immediate proof of efficacy. Tell it to
me, your devotee, O best of gods, O Sanikara! And tell me how to distinguish
the types of serpents and the birth of their young without omitting any
detail, as well as the traits of all the serpents, and the class of indistinct types.
5 And tell me the distinctions between Seizers, Yaksas, Pi$acas, and Sakinis,
and those cruel Child-Seizers that always mercilessly torment children. And
tell me the traits of those spirits that steal women'’s embryos, and the types
of vipers and scorpions, O Lord of the gods. And the various other evil
rasabha,? worms, and spiders. How many types of fevers are known—the
incurable and especially the curable? Teach me the distinctions between
doctrine, yoga, rites, initiation, mantras, as well as the types of teachers.
And tell the obligations of initiates, as well as those for advanced initiates
striving for powers. Tell me the Garuda and Bhiita Tantras, and, likewise, the
recitation of mantras. O Lord of the gods, I stand before you ignorant of all
of these. Tell them all in one place—nowhere else is it properly understood.
10 Tell me yourself, 0 Mahadeva—grant protection to the weak!
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The Lord said: Listen, I will tell you truthfully that supreme essence of the
Tantras! Previously, I revealed the supreme doctrine of the Garuda Tantras
and mantra recitation to the Goddess, but concealed it from others.

[The teaching begins:] God grants all powers and bestows all knowledge. He
alone grants pleasure and freedom. He is the Primordial Cause of creation*
for his devotees. Without Him there is nothing in this world or the next.
He is Brahma, and indeed, he is Visnu. He is Garuda and Indra. He is Rudra,
Soma, or Siirya; he is I§vara and also Sadasiva. Present in everything in this
way, the Lord pervades everything. He is both transcendent and immanent.

He grants the fruit of whatever desire the Yogi meditates upon. Knowing 15
him, the mantra practitioner succeeds; there can be no doubt.

Thus concludes the first chapter in the Kriyakalagunottara.
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Chapter 2: Typology of Snakes

The Lord said: The first thing to know about Garudam,” my calf, is the
distinction between curable and incurable cases. Accurately discerning that,
the wise one would then begin treatment. [Previously,] I accurately told the
distinct characteristics between Yaksas, Raksas, Seizers, and $akinis.® Hear
it in brief [later in this text], my calf.

Serpents are taught to be of two types: divine and mundane. One should
distinguish the two types individually into four classes (varna); specifically:
Brahmans, Ksatriyas, Vaidyas, and Stidras. Hear from me the characteristics
of these classes for both divine and mundane snakes. The Brahmans arose
on the eastern mountain, the Ksatriyas arose on Mt. Meru, those snakes
of the Vaidya type arose on Mt. Gandhamadana, and the Siidras live on
Mt. Mandara. Those which are divine look like thunderclouds. Those which
are called Brahmaja (i.e., Brahmans) travel in the sky.” And there are
other divine Brahmans like that—offspring of Kadri and the great sage
Kas$yapa—and also other naga® lords who are rulers among the best naga
overlords.

The nagas take eight divine forms, beginning with Ananta and ending
with Kulika. The ndgas truly correspond to the planets, and also to the
world-protectors.® They all exist in individual embodied forms, and by my
command, fulfill their own duties. They protect the whole world, pervading
their respective spheres. On the other hand, some called divine-mundane
are born of them, Located in the underworlds, in the sky, and on the earth,
they are born as men'® and can take any appearance they desire. The
mundane move about on the surface of the earth, in the world of men. Still
others are said not to be born of a class; these are the indistinct classes. The
Brahmans are white in color, whereas the Ksatriyas are red. The Vai$yas,
indeed, are colored yellow, and the Stidras are declared to be black. For all
snakes, these four classes are separate. The divine move throughout the
three worlds enjoying divine pleasures and foods. Indeed, they wear divine
garlands and clothes, and beautify themselves with divine flowers. These
divine ones can take any appearance at will, but are still discernible in their
embodied forms.

Furthermore, I will tell you briefly about the mundane ones; listen, O
six-faced god. On lovely mountains, in caves and homes, in a lovely large
lotus pond,! in a park, pleasure grove, or confluence of rivers—the snakes
of the Brahman (twice-born) class are always in these places. At crossroads,
in the best houses, in walls, towers, and arches; these are the locales of
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the Ksatriya snakes, O six-faced god. In barns, cowsheds, and granaries, as
well as in pump houses and homes—Vai$yas always dwell contentedly in
these five places. Near water or in the middle of it and in heaps of rocks
and firewood—Siidras always roam about all over these places. Brahman
snakes eat wind, flowers, fruit, and leaves. Ksatriyas have rodents for food.
Vaidyas are frog-eaters. Stidras truly eat everything, and so do the indistinct
types. Brahmans are active during the first watch. Ksatriyas are active in the
middle of the day. Vaidyas are active during the third watch, and the Stidra
types in the late afternoon.

A female snake becomes fertile within the months of Vai§akha and
Sravana (i.e., from April to August). And they mate by the male and female
coiling around each other. The female snake bears the embryo for the
four rainy months. Learned ones know that there are two hundred and
forty eggs; i.e. one female snake doubtlessly produces this many eggs.!?
The ones born in the month Karttika (October-November) are very fierce
and full of venom. They are red, have fast-acting venom, and are very long
with broad hoods. But those born in Margasirsa (November-December) are
traditionally known to be fat and short. They have red eyes and small hoods
and are traditionally considered to have slow-acting venom. The female
snake protects the newborn eggs for one week, but when one week has
passed, she will nevertheless eat them herself if they are not yet hatched.
She bears three types of young: female, male, and neuter. The eggs break,
my calf, and the emerging snakes are like sentient twigs. They lie there
motionless and nonvenomous for twenty-one days. Then, in the third
fortnight, they move of their own volition. With open eyes and faces turned
up, they see the orb of the sun. From then on, the cobras (uragesvarah)*®
become venomous.

Snakes bite for ten reasons. Listen to them in brief. The snake may be
frightened, deranged, starving, stepped on, arrogant with venom, seeking
food, pulled, or protecting its domain. The ninth is because of some past
grudge,'® and the tenth is that it is ordained by Death.

Thus concludes the second chapter in the Kriyakalagunottara.
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Chapter 3: Fangs and the Types of Bites

The Lord said: You seek to benefit all mankind,** so listen to this summary.
My calf, folk tradition names eight kinds of teeth in the mouth of a snake.
They are called: Gaper, Skull-bearer, and the third Windy; Smoky, Cruel and
likewise Ferocious, Horrible, and Backward. These are taught to be the eight
fangs. There is, additionally, a ninth called Death.

Karttikeya said: But what is this one called Death, and in what location does
it arise? O lord of Uma, in what part of the snake does the poison reside?

The Lord said: In the palate of a snake, my calf, there is one that looks like a
hook. It releases large amounts of grisly venom, therefore it is called Death.
Filling up the corner of the flexed snake’s mouth,'¢ the venom falls on the
bite and then it crosses into the bodily tissues.

There are four types of bite: bitten, pierced, slashed, or otherwise unbroken.
I will tell how to distinguish them. One puncture would be the type called
pierced, and three!” punctures bitten. Slash is known simply by a slashed
wound, and unbroken is lack of a bite.

If one sees an oblong circular bite with one puncture in the middle, know
that the patient has been bitten by a frightened snake. No venom is present
in such a case. If one sees two punctures tinged with foam, or similarly two
straight marks, that is the mark of a deranged snake. It is venomous, son
of the Krttikas. If one sees a slashed wound that is tinged with foam in the
middle, that would be the bite of a starving snake. It quickly steals the vital
breaths. But if one sees many crooked punctures, they should be regarded
as nonvenomous, and the result of a bite by a snake that was stepped on.'®
When one sees many punctures wet with foam and blood, know that they
belong to a snake arrogant with venom, and begin treatment. When there
are two straight punctures and one crooked, the learned know this to be
a mildly venomous bite by a snake seeking food. When there are many
punctures that have penetrated into the middle of the flesh and are wet
with foam, it is a snake protecting its young—one should begin treatment
in that case. Two or three chewed places point to a snake who is following
up on a past grudge. One could treat him—this they say without doubt.

And one who has a single puncture with much blood—a triple or single
puncture—should be understood to have an appointment with Death.'’
When this is the case, the bite takes the form of a circle and looks like a ripe
rose apple or is accompanied by profuse sweating, and looks like a soapberry
fruit. It would be very swollen or look like it was burned by fire, or would
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gush excessive blood. Extremely intense pain may arise at the root of the
puncture, and the area of the bite may be white or otherwise devoid of
color. When one sees signs such as these, know that Death is at hand. Both
eyes may be red or glassy blue with the teeth held apart, and the patient
may also have a stiff neck. There may also be pain in the heart, vomiting,
burning limbs, and pain. The patient may pass urine and feces and may lose
control.?’ Seeing these symptoms, don’t doubt that it is a fatal bite. For him,
marks would not appear when he is beaten with a stick. Following repeated
sprinkling with cold water, he would get no gooseflesh. Know that he has an
appointment with Death. He would not see the light of the sun or moon, nor
of alamp. He would speak in a nasalized voice—it is doubtlessly Death. If the
eyes are not reddened, the neck not stiff, if he does not speak nasally, then
he will live, O peacock-bannered god.

Thus concludes the third chapter in the Kriyakalagunottara.
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Chapter 4: Adverse and Auspicious Factors

The Lord said:

[Adverse Lunar Days]
The fifth, eighth, fourteenth, and full moon are certainly adverse lunar days.
Listen to the lunar mansions.

[Adverse Lunar Mansions]

Krttika, Sravana, Miila, Visakha, Bharani, and Magha; the three Piirvas,?!
Citra, and Aslesa?’—these are the adverse lunar mansions during which one
should eschew poison work. The bites during these lunar days and mansions
... (corrupt quarter verse). The vital points and times . ... (corrupt quarter verse).
If these are seen, there will be no success.

[The Vital Points]

On the throat, lower abdomen, penis, palms, joints, vulva, middle of head or
between the brows, eyes, or anus; on the breasts, armpit, shoulder, neck, or
palate—one bitten on these vital regions does not survive.

[Adverse Locales]

In a park, an old well, a banyan tree, (corrupt), a dried tree, a cremation
ground, a three-way or four-way intersection, in an abandoned house, a pile
of stones, (corrupt), a temple, a house, a horseradish tree, a selu tree, the
Sakhota tree, (missing text) and the myrobalan—people bitten at these places
do not survive,

[Adverse Times]

Midday, in the midst of twilight, midnight, or before daybreak—astrologers
always classify these times as adverse. Now I will teach the auspicious and
inauspicious messengers, whereby the case may be known to be curable or
incurable.

[Inauspicious Messengers]

The messenger who cries out from afar and cries intermittently, or one
carrying a scythe or holding a noose or staff at the tip of his hand, scared,
sad-faced, troubled, mounted on a donkey, camel, or buffalo, having a
body swathed with black cloth, or with red garlands, clothes, etc.; excited,
angry, frightened, naked, or stammering his words, daubed with oil or
blood, or covered with woolen clothes; one with ashes covering his body, a
Buddhist mendicant (raktabhiksu), a Jain mendicant (ksapana), a white-clad
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mendicant, one holding a scale, or a madman, or diseased, or one with a
severed nose, with a broken stick, burned, screaming, or with a weapon in
hand; when the messenger is a virgin or likewise an outcaste—in any of these
cases the treatment would not succeed. They are excluded from any kind of
treatment.

[Auspicious Messengers]

I will tell others who are auspicious, so that there may be success: one
possessing all their limbs, sharp-witted, clothed in white garments, one
whose body is daubed with white flowers, attentive, gentle-minded, with
steady speech, free of all diseases, holding flowers or fruit too, or Durva
grass, or a sprig of unhusked grain; not sad, nor scared, with an auspicious

3 without a weapon

glance and stable posture, a kinsman to all castes,?
or staff—the best Vatikas?* know that these messengers ensure universal
success. Having abstained from treating his own family and relations, he
should cast aside the family of the patient,? since such a messenger is always

appointed by Death.

[Inauspicious Omens]

If the doctor has started out and hears the cry of a vulture, owl, dog, or cat,
or sees the shape of a jackal, donkey, camel, buffalo, or pig, a washerman
or actor with yellow or white clothes—in that case the treatment would not
succeed , even if he were Garuda himself. Nor should he accept a case if he
hears inauspicious or harsh speech.

[Inauspicious Speech]

Scared, spoiled, fallen, deviant, broken, ruined, stammering, and gossip,*
and likewise sleepy, proud, or stricken; perished, extinct, departed, fallen,
fainted, incoherent, killed, split, blended, or left. The best Vatika would shun
these inauspicious types of speech.?”’

[Auspicious Omens]

If he sees a parasol, full water pot, an elephant, bull or horse, a pleased
king, a Brahman, or a Saiva yogin, (corrupt), a canopy, banner, or fly-whisk,
a beautiful, full-bodied woman adorned with gold, jewels, and pearls; raw
meat, honeyed meat, curds, or cow ghee; white flowers, husked grain, durva
grass, fresh sandalwood, yellow pigment—these auspicious signs indicate
fulfillment of all works.
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[Auspicious Sounds]

The sound of a conch, a musical instrument (tira), the hum of a lute string,
where an auspicious song is sung or the very auspicious sound of the Veda
being recited, the words “good day” or “victory,” deliberations on perfect
treatises—he who has set out and hears such sounds will doubtlessly be
successful.

One should examine the patient, my calf, for the various symptoms.
Then the assessor should take an inventory of the symptoms and
conditions—there is no treatment at this stage. The authoritative texts
enjoin symptoms, assessment, and treatment. A Vatika is one who truly
knows exact discrimination. Symptom is expressed as a trait, and when he
does an assessment and makes a decision, he decides correctly based on a
determination of the facts. Therefore, they say there should be symptoms,
assessment, and then acceptance. Having understood correctly, treatment
could then commence with mantras. Alternatively, a decision could be
reached through an alternative to assessment; as is taught, O Skanda, in this
Tantra, the Kriyakalagunottara.

Thus concludes the fourth chapter in the Kriyakalagunottara.
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Chapter 5: Stages of Envenomation, Astrology,
and Subtle Prognostication

Karttikeya said: Previously, O Lord, you taught that there are seven tissues
(dhatu) in the body. How does one know which tissue in the body the poison
has reached, O Mahegvara, by the disturbances that occur?

I$vara said: Listen with a focused mind, my dear, about the effects of venom
remaining in the tissues. Just as oil poured in water spreads, in the same way
venom spreads in the body and intensifies on reaching the blood. There, the
venom becomes twice as strong as in the skin, and in the muscles four times.
In the bile it is known to be eight times as strong, and in the phlegm again, to
sixteenfold. In the vital winds (vata), it is taught to be twenty times, and in
the marrow it becomes thirty times as strong. But on reaching the marrow,
the venom is said to be incurable. My calf, one should distinguish the venom
in the tissues separately [i.e., one should be aware of which tissue the venom
has reached before starting treatment]. The true Vatika would not abandon
the bite victim; he would heal him!

[When the Venom is in the Skin]

When the venom is in the skin, Skanda, one notices these symptoms: his
limbs prickle and he breathes irregularly. One who shows these symptoms
has venom in his skin. I will tell the antidote that restores health in such a
case. The root of arka, apamarga, priyangu, and sandalwood—give these as a
decoction and an ointment to restore him to health.

[When the Venom Reaches the Blood]

Now, when this procedure is done, if the venom does not desist, it then
leaves the skin and passes on into the blood. The learned would notice these
symptoms of venom in the blood: an intense headache, watery eyes, and
the gums deteriorate, looking like ripe jambu fruit. One should know these
as the symptoms when venom is in the blood. One should counteract it, and
not abandon the bite victim. Khus grass, sandal, priyangu, turmeric,”® and
nakha—give these as a decoction and ointment to restore him to health.

[When the Venom Reaches the Flesh]

When the procedure is done thus, if the venom does not desist, it leaves the
blood and passes into the muscles. I will truthfully tell its symptoms; listen,
my virtuous son: he sees the whole world as yellow and whirling, there is a
terrible burning sensation in his body, and he vomits again and again. One
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who shows these symptoms has venom in his flesh. Give him this antidote
that restores health: madhusara, asafoetida mixed with honey, turmeric, and
rohini. Give these as a decoction and ointment to restore him to health.

[When the Venom Reaches the Bile]

If, by this method, the venom does not desist, it leaves the muscles and
proceeds to the bile. One should distinguish these symptoms for venom in
the bile: the feet become the color of butter, or the color of white mustard
seed; the eyes turn yellow. This surely comes to pass. When the venom has
entered the bile, my calf, these are the symptoms. In that case, give him this
antidote to restore his health: the three myrobalans, fresh ginger, kustha,
sandalwood, and also ghee. Give these as a decoction and an ointment to
restore him to health.

[When the Venom Reaches the Phlegm]

Now, when this procedure is done, if the venom does not desist, it then
leaves the bile and enters the phlegm. In that case, I will tell the symptoms
by which the Vatikas recognize it: his breath smells awful and excessive
saliva foams from his mouth; he has difficulty breathing and a cough, and
is very drowsy. One notices these symptoms when the venom reaches the
phlegm. Noticing these, one knows for sure that the atrocious venom is in
the phlegm. With these ingredients, to be brief, one should undertake to
heal him: katuka with its leaves, rdjaghosataki, the three myrobalans, fresh
ginger, citra, and especially wild bitter gourd. Give these as a decoction and
ointment to restore him to health.

[When the Venom Reaches the Vital Winds]

Now, when the procedure is done thus, if the venom does not desist, it
leaves the phlegm and enters the vital winds. I will tell its symptoms, so that
Vatikas will know it accurately: the muscles of his limbs contract, his face
becomes pale, he breathes heavily and faints, and his mind is confused. One
who has these symptoms has venom in his vital winds. In that case, make
the following medicine that will restore him to health: the eyes of a pigeon,
yellow arsenic, and red arsenic. Give these as a decoction and an ointment
to restore him to health.

Or there are other ingredients, all of which counter venom. And just
by smelling them, all those snakes, proud with abundance of venom,
become harmless, bewitched by the power of those medicinal ingredients.
Always smearing himself with an ointment of these, the Vatika can handle
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venomous snakes. He can play with them as he likes, and the snakes do
not bite him. Now, if he is bitten because of being careless, though bitten,
the venom does not overcome him. Sirisa seed, naktamala, kini, vyadhighata,
madhusara, kustha, agaru, and honey from mountain flowers, combined with
the following biles: bile of goat, boar, mongoose, and peacock, along with cat
bile—these ingredients should be mixed together. Then make a decoction
and ointment and give them to the envenomed. Use of this medicine causes
all snakes to perish, no doubt about it. This is a powerful antivenom, full
of strength and energy. Fierce yaksas, raksasas, seizers, flesh-eating demons,
and sakinis, quartan fevers and others types, hedras and indistinct types of
malevolent beings: all of these “venoms” perish like snakes in the beak of
Garuda. Attending to the flow of time, one should then begin treatment.

Karttikeya said: Tell me precisely about time, just as you know it, O Lord
Sankara, and about the “rising” of the ndgas, for they arise separately.

I$vara said: Time is taught to be of two types, according to the distinction
of gross and subtle. Gross time follows the course of the planets, and subtle,
Sambhu’s eternity.? I will tell it to you briefly, my calf, not the full version.

[Gross Time, Diagram of the Nagas and Planets]

A clever one would construct forty-nine equal squares with eight horizontal
and vertical lines. Place the group of planets there, which is to say, the
ndgas headed by Ananta. The planets are indeed the nagas, and the nagas
are well known as the planets. The Sun is said to be Ananta. The moon
is said to be Vasuki. Taksaka is Mars, so they say, and Karkota is said to
be Mercury. Saroja is declared to be Jupiter, Mahapadma is Venus, and
Sankhapala should be known as Saturn. These are the seven ndgas and
planets in order. The eighth, Kulika, would be the cruel planet of the eclipse,
Rahu. And this Kulika of fierce form is known as Death. Place the seven nagas
in the squares in proper order, again and again. Ananta is located first and
Sankhapala is last according to proper location. The seven days and nights
of the week are separately divided into half-prahara periods.*

One should attend to which half-prahara period Kulika eclipses at a given
time.*! He burns it instantly,*> and he is always ascendent at the two
twilights. Thirty breaths are divided by three, then again divided by
three in due order (= 3.33 breaths or 13.3 seconds). This is the measure
of time present in the arising of each ndga.®* On every Sunday, my calf,

Kulika is always active during the ascension of Karkota and during the
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half-prahara period of Mahapadma. On Mondays, the terrible Kulika always
enjoys three times: the ascension of Sarikhapala, Mahapadma, and Padma.**
On Tuesday, Kulika’s active periods are again Sanikhapala’s ascension and
the half-prahara period of Padma—there is no doubt. And on Wednesday,
Kulika’s active time would be during the half-prahara period of Sarikhapala.
This period, among all the times, quickly deprives one of his vital breaths.
On Thursday, it is declared that Kulika corrupts the period of Padma,
Sanikhapala, and likewise Taksaka. On Friday too, it is declared to be the
same, and also the ascension of Sankhapala. One bitten during these periods,
even if it was by a worm, would not survive. Kulika’s active period is twofold
for Saturday: the period of Sarnkhapala and that of Karkotaka. The adverse
periods have been fully explained according to position on the planetary
zodiac. One bitten during an active period of Kulika would not survive, even
if cut by a knife.>® And one pierced by the sharp tip of Kusa grass would
immediately fall. No one should give medicinal poison®® to him, nor should
anyone use medicines on him. The Shadow of Time, Time, and examining
the course of the Cycle—0 Skanda, these are renowned as the three periods
within thirty breaths. The true nature that exists in Time is the same for the
Shadow.*” One bitten during the shadow would live if he is bitten when the
Cycleis active.*® And one bitten during the middle time would live at the end
of that. The gross time has been told; listen to me teach the subtle practice.

[Subtle Time]**

When Svacchanda and Vamadeva carry breath in the body, query based
on the location, and success would be guaranteed. Query Aghora regarding
terrible matters, and for gentle matters use the syllable for Vamadeva. Or,
when the messenger has arrived, query with both for questions concerning
yourself. Then, one could doubtlessly predict death. Query where the breath
flows: to the left or to the right; that is exactly where consciousness would
undergo possession by its arising. Possession by Aghora indicates that
the bite victim is male, by Vamadeva that she is female, and equally by
both that the bite victim is transgendered. Bitten, ruin, gain, survival, and
death—knowing the cycle of God, one then may know the strengths and
weaknesses of the outcome. For the gentle one (i.e., Vamadeva), gentle rites
should be done; for Aghora, middling. The rise of breath has been taught; it
is more than top secret. Now I will tell you another ascension, that of the
group of five kalds.

[The Ascension of the Five Kalas]*
King, Consciousness, Apathy, Affliction, and Death—one counts five times
five for the ascension of the vowels. A, 1, and G; ai and au—these should
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be arranged in order with the name of the patient, via six vertical and
horizontal lines. With boxes representing the fifteen lunar days, one should
arrange them in order: three are King, three are Consciousness, and the
same holds for Apathy and Affliction. Three successive lunar days are called
Death, according to the sequence. Mars, the moon, Jupiter, Venus, and
Saturn—know these as the five belonging to the kalas, O son of the Krttikas.
The lunar mansions beginning with Revati and ending with Mrga are the
first kalas. As for the others, the lunar mansions are counted five by five.
Understand two months as divided separately into kalds consisting of twelve
days, and the months Caitra, and so on at the ends of each ascension. The
first syllable of the patient’s name should be connected to the kala. One
should immediately give a conjunction of that kala when the patient is
suffering on account of planets. The kala, the lunar day, the days of the
week, the lunar mansion, and the month—the real name of the patient, and
no other, should be preceded by the ascension. This “ascension of time,”
that I have not told to you before, should not be given to anyone. It is to be
carefully concealed.

The syllables of Earth, Water, Fire, and Wind are to be known as the
four parts in terms of the goal, the means, and the effector. When the first
syllable of the name is an Earth or Water syllable, the snakebite victim would
survive. The Wind or Fire syllables bring death.*! A white flower, banner, or
a parasol covered with white cloth—these signs indicate to one remaining
remote that the patient will survive. It is the same when there is an
auspicious sound, a woman weeping, if a musical instrument resounds, or an
acrobat is seen—one located far away knows that the snakebite victim will
live. Thus, he should examine that person and then begin treatment. The
cycle of time was told so that it may be known correctly after ascertaining
the prognosis by various types of auspicious and inauspicious symptoms.

Thus concludes the fifth chapter in the Kriyakalagunottara.
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Chapter 6: Fundamentals of the Mantra System

I$vara said: Now, another topic: I will teach the five elements in order:
Earth, Water, Fire, Wind, and Ether. The five syllables, ks1PA and so on, are
the lords of the element mandalas. YAM and YAM are the syllables of Jaya
and Vijaya and the syllable at the end of the vargas (ksA) expresses Siva.
Join it with the long vowels, except for the neuter vowels (kSAM KSTM KsOM
KSAIM KSAUM KSAH). These are declared the six ancillary mantras of Siva,
and should be arranged as enumerated. The six correspond to the heart,
head, crest, armor, eye, and weapon mantras. When placed on the correct
place, they grant success in all rites.

This is indeed the extraction of Siva: “time” (Ma) plus “fire” (RA)
with “wind” below (ya) and endowed with the sixth vowel, an upper
crescent moon and drop (candrabindu), and Au; higher and lower forms are
distinguished (i.e., MRYGAUM = higher, and MRYTUM = lower).*? Segment the
ancillary mantras with the syllable RA (thus, KSRAM KSRIM KSRUOM KSRAIM
KSRAUM KSRAH). Do a deposition correctly on the heart, palm, and body. 1t
works, even when not chanted. Chanted, it grants all powers.

Visualize the Earth, with the thunderbolt-wielder (Indra) as presiding
deity, in the form of a very large yellow square with four vajras. One should
visualize the Water mandala as mild, with the luster of a sapphire, in the
shape of a cooling half-moon with a lotus in the center. One should visualize
the Fire mandala as a triangle with svastikas, always engulfed in flames.

* and empowering.*®

It is used for bringing about possession,*® heating,
Visualize the Wind mandala as perfectly round, the color of freshly crushed
stibnite (gray),*® adorned with dots, terrifying, and with a strong velocity.
Visualize the Ether mandala like nectar in the form of a wave on the ocean
of milk, with the brilliance of pure crystal, inundating the whole world.

Vasuki and Sankhapala are located in an Earth mandala; Karkota and
Padma should be placed in a Water mandala. The mantra specialist should
always install Ananta and Kulika in a Fire mandala, and Taksaka and
Mahapadma are to be visualized in a Wind mandala. The Earth ndgas are
known to be red Ksatriyas marked with a vajra on the head. The Water nagas
are black and ornamented with a lotus on the head. The Fire ndgas are white
Brahmans marked with a svastika on the head, and the Vai$ya nagas are said
to be adorned with a dot on the head.

Beginning with the thumb and ending with the little finger, deposit the
five elements forward and backward four times on the finger joints. Jaya
and Vijaya are placed on the thumb, and the ndgas are located on their
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respective element mandalas. The ancillary mantras of Siva, beginning with
the heart, are located in sequence beginning with the little finger. And after
that, visualize Siva as all-pervasive on both hands. First the deposition of
the three tattvas on the joints of the thumb, and further the deposition of
the elements and the ancillary mantras of Siva. It should begin with the
pranava, end with namah, and include the name (i.e., OM KSRAM HRDAYAYA
NAMAH). This is the procedure for the installation and worship of all the
mantras taught.

The bija mantra for each naga is the first syllable of the name of each,
[with anusvara]. These mantras bring about the presence of the eight
ndgarajas. Along with the sound at the end of the vargas (xsa), the three
tattvas are enflamed by the vowels A, 1, and Au. This is the way the three
tattvas should be: anusvara above for all of them. KSIPA OM SVAHA in order,
each syllable located on the mandalas of the five elements. This is indeed an
embodiment of Tarksya;*’ it is effective in all rites.

First, consecrate the hands, and after that, the body. Visualize a blazing
oM bringing about purification. Afterward, visualize the seed syllable pa,
whose nature is nectar, raining down. Strengthening yourself in this way,
visualize it on the head. Place the Earth at the feet, equal in luster to molten
gold. She is filled with all the worlds, surrounded by the Lokaloka mountains.
She is the Blessed Earth. The learned one installs her in his own body.
Then, he installs Water between the knees and the navel, visualizing it as
blue in color. It should be twice the length of the Earth. Thronged with
garlands of flames, blazing, extending to the world of Brahma, install the
excellent triangular Fire mandala between the navel and neck. Visualize the
Wind mandala in one’s head: the color of freshly crushed stibnite, fierce
and terrifying, present in and pervading everything. Visualize the great
Ether mandala located at the crown of the head: heavenly, blazing like
pure crystal, measureless, pervasive, and like nectar. First, one does the
deposition of the elements, then that of the ndgas in proper order. The
syllables LA, VA, RA, YA, and oM with anusvara are the subtle elements in
order. Next, install the seed syllable of Siva. Then visualize the mandalas.
The learned one who knows correct procedure visualizes the form that was
taught for each mandala during the rite.

Indeed, for poison, be it plant or animal, always visualize Tarksya

8 and in his

bedecked with the eight ndgas in his talons, on his wings,*
beak. First, banish grahas, bhitas, yaksas, raksasas, sakinis, and ndgas,*® then
install Siva in your own body. A two-tier installation has been taught: of

the elements and of the snakes. Begin the rite only after having understood
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this accurately. First, install the three levels of reality (tattva): atmatattva,
vidyatattva, and Sivatattva, and then the mantra of Siva on top of that. Just
as one does these things on the joints of the fingers in one’s own body, it is
also being done for God’s body.

[The Internal Sacrifice]

First do the installation in the body, then the internal worship: bulb, stalk,
lotus, and the throne, starting with the legs dharma and jfiana. Worship Siva
with the syllable at the end of the vargas (ksA) joined with the second vowel
(A). The pericarp is KSAUM, my calf. Adding RA (KSRAUM), place it on the
head. The eight classes of phonemes, those beginning with A, KA, cA, TA, TA,
PA, YA, and $A, should be installed on the eight petals in order, beginning
with the east and ending with the northeast. Starting in the east, install
the sixteen vowels, two by two, on the stamens. Then, the Saktis known
as Vama and so on, followed by the three tattvas. Invoke the divine image
there, then Siva with his ancillary mantras on top of that. Worship the
god there on the pericarp, once again followed by the elements. Earth is
located on the western petal and Water stands to the north. Join Fire to the
southern petal and Wind to the eastern. The Ether seed syllable should be
made on the previously mentioned divine image. The syllable yam is located
in the northwest, LAM in the southwest and RAM in the southeast. vAM
should always be worshipped in the northeast, and om, on the divine image.
Worship the subtle elements after the gross elements outside of the same
location. Then, after that, the sadhaka should worship Siva’s constituent
parts with the root mantra. Having worshipped the Heart in the southeast
and the Head in the northeast, one should then install the Crest in the
southwest and worship the Armor in the northwest. Install the Weapon
outside, and the Eye to the north. Always worship the seed syllables [of
the Saktis] on the petals and [Manonmani] on the tip of the pericarp. The
learned one worships the eight nagas, beginning with Ananta and ending
with Kulika, located in order from the east to the northeast. This is the
prescription for the lotus of the heart, the lotus of the hand, fire, and an
external mandala. 1t is indicated for optional, regular, and special rites.

[Visualization of Bhairava]

Visualize yourself>° as twofold (as either Bhairava or Tarksya), taking any
form desired, incomparable, pervading the whole world, effector of creation
and destruction, surrounded by garlands of flames, extending to the world
of Brahma, ten-armed, with a fierce expression, yellow-eyed, trident in
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hand, gaping mouth with teeth exposed, very ferocious, three-eyed, and
crowned with the crescent moon. At the time of the ritual, always visualize
yourself as Bhairava to destroy demons or, indeed, as the terribly powerful
Tarksya to destroy snakes.

[Visualization of Tarksya]

Visualize your feet in the nether regions and wings pervading the directions.
The seven worlds are on your chest with brahmanda reaching your throat.
Visualize your head as beginning at the Rudra Tattva and ending at the
I$a Tattva. Sadasiva and the three saktis®® stand at the crest of your head.
The best sadhaka visualizes Tarksya as manifest, as both transcendent and
immanent, pervading the worlds, with three eyes, dreadful appearance,
destroying poison and snakes, devouring ndgas, with a terrifying mouth, as
an embodiment of the Garuda mantra, and blazing like the Fire of Time. Fol-
lowing this prescription of installation, whatever the one transformed into
Garuda thinks of in his mind would become true; indeed he becomes Garuda

50

through speech. Pretas, bhiitas, yaksas, nagas, gandharvas, and raksasas perish 55

upon seeing him, and likewise recurrent fevers, and so on.

Thus concludes the sixth chapter in the Kriyakalagunottara.
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Chapter 7: Snakebite Mantras and Rituals
and the Nilakantha System

I$vara said: Now I will explain the good and bad signs to look for in the body
of the patient concerning both plant or mineral poisons and venoms.>? If he
does not see his reflection®® in a mirror, water, a sword, or in liquid ghee, he
should always give up on the patient. But upon seeing it, my calf, he should
try the following tests for the snakebite victim.>* If you sprinkle him with
cold water and he doesn’t get gooseflesh, if he gets no welts when struck
with a stick, if you make an incision and he does not bleed or if his hair
falls out, these are the characteristic symptoms of a patient in the grip of
Death. If he feels confident, if he has come with auspicious signs, or if you
see an auspicious sign off in the distance, these are collectively known to be
auspicious signs and indicate imminent success.

[Protecting the Vital Force]

First, safeguard his vital force, and after that, begin treatment. Visualize
a very lovely, white, eight-petaled lotus in his heart. Install the syllable
representing the vital force (sam)*® with the syllables of his name in a letter
E (a triangle in the Gupta script) in the middle of the lotus, and that inside a
pair of half-moons. Then, install the nectar syllable THA in his throat, above
the jiva. Also, install a square with yellow vajras (the Earth mandala) below
and above the heart. First, recite the words:; “bind! bind!” to protect the

patient’s soul. Sketched or visualized, this is truly protective.

[The Element Mandalas on the Thumb and Fingers]

When it is time for stopping the spread of the poison, raise the thumb
and visualize it as the golden-hued Earth (LAM), immobilized because it is
pressed down by vajras.

To make everything free of poison, visualize the second syllable, that
of Water (vaM), stationed in a half-moon in the center of a lotus and
inundating the entire world. One should move the index finger, joined with
the seed syllable, repeatedly. Thereby, everything becomes free of poison,
be it plant poison, mineral poison, or venom.

When it is time for immobilizing the venom, visualize the third syllable
(RA) on the middle finger as a triangle with a svastika on it, surrounded by
eight RA syllables. It should be red, with a halo of flames, blazing beneath
the Earth. It could burn all creatures, let alone those corrupted by poison.
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The fourth seed syllable, that of Wind (va), is situated inside its own
mandala. The mandala is perfectly round, has small circles on it, has a fierce
power, and terrifies those who see it. Always visualize it for purposes of
attraction, expulsion, running, or leaping. You could use it in battle against
poison, demons, etc., or wherever you like.

Visualize the fifth and foremost syllable (that of space, HA), shining like
clear crystal, in three places—in the head, the heart, and the navel—raining
down streams of nectar and spreading outward in all directions. It makes
the whole triple world, moving and motionless, free of poison.

[Ritual Uses of the Five Syllables]

Now I will tell you the ritual accurately, so that humans may have good
health. Recite the five syllables beginning KsI PA in natural order and with
certain permutations. Even without audibly reciting them, there would be
success in curing poison, demons, and fevers. This very powerful Garuda
mantra works merely by calling it to mind.

The first syllable (s1) is located at the beginning and the end, and the
fifth is removed (KSIPA oM SVAKSI). Enclose the mantra with the Earth,
bounded by ten vajras, and separate all of the syllables by the name of
the patient; they become immovable like mountains. This is known as
stambhana. No one else would be able to make him move.

The first syllable is removed and placed in the position of the second; the
second syllable is in the first position; the rest are in their normal positions
(thus PAKSI OM SVAHA). Visualize the mantra on a lotus in a circular mandala
on the head, having the appearance of a storm cloud, raining strong torrents
of cool, life-giving nectar. Wiping the one suffering envenomation with
the formula-empowered hand, one can quickly make him free of venom,
even if he was bitten by Taksaka. The mantra specialist, sprinkling his
musical instrument with water consecrated by seven incantations, makes
the patient free of poison with its sound, and certainly makes him stand
up. A step well, a well, or a tank is empowered by one hundred mantra
recitations. By bathing in it, drinking from it, or plunging into it, the patient
instantly becomes free of poison.

On the other hand, when the syllable of Fire is removed, locating that of
Earth there, making the Fire syllable first (thus om PAKST SVAHA), he should
repeat the words “burn! cook!” For paralyzing ... (corrupt text) ... the one
afflicted by demon, fever, or poison. He could run and leap [great distances]
by placing it in its own mandala and ending the formula with PHAT.>®
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The fourth is removed from its place and the Earth syllable stationed in
its position. Making the Wind syllable first (thus SVA PA oM KSI HA), one
should say “go! go!” He should visualize the fever, demon, or poison in the
form of a bee on a lotus somewhere. Doing so, he transfers them right there.
It could be used for running, striking down, attraction, stopping the flow of
water, or binding—the practitioner could do whatever he conceives.

Now, removing the fifth syllable (that of Ether), place the first syllable
there (HA PA oM SVA KsI). Visualize the fifth seed syllable in the first
position flooding the body with nectar. It is known to remove poison for
beings suffering from poison. Burning pain, fever, sharp pains, fainting, and
headaches; it could destroy all diseases, and various poisons too.

[Mantra-Empowered Wand]

Arrange it with the name in between the pair of Earth and Water (ksI
DEVADATTA PA) ... Earth, Fire, and Wind ... (corrupt) ... present on the
fivefold empowered wand, doubtlessly stabilizes the patient. Locate each
of the syllables of Earth, Wind, and Ether in its proper mandala. The wand
is empowered by one hundred mantra recitations. The practitioner should
use it to beat the one troubled by a ghost. The ghost, sent by the messenger,
comes as fast as an arrow. The wand should be prepared with the syllables
of Earth and Ether incanted one hundred times. Touch the patient with the
wand in the hand of the messenger, and thereby remotely drive out the
demon. It is good for spiders, gardabha, boils, scorpions, and other kinds
of pain. Rubbing the patient with that same mantra-empowered wand, he
quickly recovers.

[Fire Emphasized: HREM, HROM, HRAH]

The syllable between ksa and sa is mounted by Fire and includes the three
vowels: E, 0, and AH. Located within Fire and Wind mandalas, it is equal
in splendor to the fire at the end of time. Install it on the feet, heart, and
head, to quickly stabilize the patient. Those tormented by spirits, quartan
fevers, nagas, or Sakinis, saying “abrahmanyam,” are stabilized—there is no
doubt. Whether it is a city or a house plagued by fierce demons, visualize
it surrounded by a garland of blazing fire. They are enflamed by this
procedure. On seeing it, the scared demons or snakes perish.

[Water/Ether Emphasized: HEM, HOM, HAH]
E and o should lack R, and the first two syllables should be adorned with
dots. Furthermore, the third following those takes visarga.”’” Visualize Siva
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as nectar in a circular mandala within a lotus on the forehead, flooding the
patient with nectar. One could quickly remove the venom by taking it with
his fist. Likewise for spiders, burning, fevers, boils, worms, gardabhas, sharp
pain, eye pain, and the pain of scorpion envenomation—one could remove
disease and the three types of poison by remembering the mantra. There is
no death, old age, or disease for the best sadhaka who always remembers this
procedure. It is visualized in three places: on the heart, the mouth, and the
forehead. It removes all diseases, to say nothing of healing those afflicted by
poison.

[Wind Emphasized: HYEM, HYOM, HYAH]

For one who has eaten poison, that [same formula] mounted on the wind
syllable should be visualized as black like a bee and surrounded by Wind.*®
Whichever afflicted limb the best poison doctor positions it on would move,

1.5° Running, leaping, making fall, or making

bend in half, or remain stil
rise—the learned ritualist could use it to make his targets prattle on and on.
That syllable is the supreme dagger capable of many wonders. It destroys

fevers and the influence of malefic planets, and puts an end to all sin.

[Procedure with an Empowered Cloth]

Another health-giving procedure for a curable snakebite victim: stretch the
patient out straight and cover him with a cloth. The first syllable should
be placed at the end and enhanced by the fourth vowel with a dot (Him).®°
Place it in a Wind mandala furnished with dots. First, empower the cloth and
water in a vardhani pot with the mantra. Then, visualize the person who ate
poison entirely immersed in streams of nectar. Again, install that mantra
embodying the Wind on the end of the cloth and place it on the face of the
afflicted person, and likewise on his heart, mouth, and feet. With the words
“carry off! carry off!” spoken over the bitten man, he will immediately stand
when the cloth is removed.

[The Syllables of the Four Elements]

Now, all the syllables of Wind, Fire, Earth, and Water in their respective
mandalas are destructive to enemies and poison. Through this technique,
they all ensure success in any job. I will teach those syllables so that they
will be accurately understood. Beginning with A and ending with ksa, they
number half a hundred syllables. One should arrange the syllables first, and
then form the groups.
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[The Thirteen Wind Syllables]
A, U, E, Al O, YA, GA, THA, DHA, PHA, DHA, BA, and BHA are the Wind syllables
located in the group for rites requiring Wind.

[The Thirteen Fire Syllables]
A, U, R, R, AU, GHA, KHA, PA, DA, TA, THA, HA, and RA are renowned as the
Fire syllables.

[The Eleven Earth Syllables]
1,1, T, CA, LA, NA, NA, NA, NA, and MA are indeed the Earth syllables.

[The Thirteen Water Syllables]

Now hear those of Water: AM, AH, KA, VA, CHA, JA, TA, JHA, SA, SA, SA, DA, and
ksA—the knower of truth knows these as the syllables of Water that grant
success in auspicious rituals. Taking the first syllable of the envenomed
person’s name, or alternatively that of a target of the practitioner,*! one
can select from the many groupings which grant success in ritual.

[Rites for Each Syllable]
And now, another supremely secret rite that ensures success for any goal.
Listen to the rite for each of the syllables.

[Rite with the Syllable a]

Visualize the syllable A in the middle of the mandala in its own position
surrounded by the patient’s name. Then, transfer the poison as smoke to
wherever you like.

[Rite with the Syllable A]
The fiery syllable A is visualized in the mandalas of Fire and Wind. One could
possess healthy people, to say nothing of the sick.®?

[Rite with the Syllable 1]

The syllable 1, red in color, is visualized with a dot in the middle of the Wind
mandala.®® One afflicted with fever or a headache becomes well after a ritual
cleansing.

[Rite with the Syllable ]

The smoky syllable E is situated in the excellent mandala of Fire.** Outside
is the Wind mandala enclosed by the Earth. One could remove poison or a
demonic being and keep it knotted at the end of a cloth.
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[Rite with the Syllable xA]
Install the syllable xa, looking like black collyrium, on all the limbs of the

patient. Then, transfer the venom and demonic beings to wherever you
like.®

[Rite with the Syllable ca]

The syllable ca, looking like blazing lightning and located in the middle
of the Fire mandala,® is good for quickly driving out flesh-eating demons,
snakes, and people.

[Rite with the Syllable THA]

A water pot with a spout is placed in the middle of a circular THA. Visualize
vA, the fourth Water syllable, as white and adorned with a dot on its
forehead (VAM). Enclosing it with half-moons, visualize it on the left hand.
One should sprinkle water that has been empowered with that visualization
on the patient to remove all diseases, along with fevers, burning, and
cholera. It is also good for boils, stomach aches, young poison victims,* the
various diseases of the ears and eyes, spiders, and gardabhas. One could do
various rites like the god Sadasiva incarnate.

[Rite with the Syllable YA]
The Wind syllable YA is visualized with a dark appearance. Draw possessing
spirits out with a wand, then transfer them elsewhere.

[Rite with the Syllable rA]

The syllable of Fire (RA) is visualized as red in color, ending with M, located
in an Earth mandala, and blazing with a garland of flames. It should be
deposited on the patient’s body. One could possess the earth itself by this
technique, let alone those afflicted by demons and planets. At the time of
possession, the practitioner should visualize it (RA) in its mandala pervading
the patient’s body with sixty-four flames in order to cure weak digestive fire.
Indeed, this visualization ensures success for the destruction of leprosy and
killing one’s enemies. It always works for removing snakes.

[Rite with the Syllable LA]

Now, for stabilizing, always visualize the syllable LA as the Lord of the Gods
on an Earth mandala with the luster of purified gold, ornamented all around
with garlands of vajras. It prevents all adversity.
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[Rite with the Syllable va]

Always visualize the syllable va as the deity for peaceful rites. It is white in
color in the middle of a Water mandala, filling the firmament with streams
of white nectar. One troubled by planets or fate, and likewise one suffering
from any of the three types of suffering® should always visualize this very
syllable. For the destruction of poison, it should be continually visualized.

[Rite with the Syllable sa]

Now, visualize the auspicious syllable sa in the middle of the lunar disk,
joined with the sixth vowel (0), inundating everything on all sides. One
could destroy all diseases and the three types of poison. Now listen in brief,
0 six-faced god, to the beneficial and destructive rites.

[Rites with the Twelve Kala Vowels]

One should do each rite equipped with the twelve kalas.%® The first vowel (a)
on Fire causes paralysis. With the second (&), make men possessed. With the
third (1), make bonds fall away. With the fourth (i), make a floored man stand
up. With the fifth (U), make someone bound to a seat. With the sixth (T), one
could certainly make someone speak. With the eleventh () stop someone
from speaking. Running, leaping, dancing, and chattering—one effects these
with the twelfth vowel (A1) in a Wind mandala. With the thirteenth located
within a Wind mandala (0), the intelligent one transfers anything at hand
with the Lord of Phonemes.”® With the fourteenth vowel (Au), one could
always carry out destruction. One could make a patient free of poison with

! or punish someone by combining it with visarga. This rite is

anusvara,’
known to work when the syllables are not audibly pronounced. One need

only know the forms of the mandalas and the generation of the kalas.

[The Teaching on Plant Poison]

Now [ will tell you the prescription for the use of plant poison. First examine
the patient to determine whether he is curable or incurable: placing the
poisonous bulb in his hand, facing east on the mandala, deposit the fiery
pranava in his feet, knees, hips, heart, and mouth, and then recite the fivefold
pranava.”? Visualizing the body of the patient filled with blazing flames, then
recite the Bhramari vidya’® to effect paralysis. If his body trembles in the
middle of his brow, he will die. Nor should one give poison if his eyes turn
red. Sometimes, there is a malefic astrological conjunction and he could die
because of that. It can be given after eight years of age, but exclude those
who are eighty or older. Give the Brahman variety for disease, the Ksatriya
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for oral poisoning, the Vaidya for all diseases, and the Stidra for snakebite.
Poisonous bulbs of the Brahman variety are known to be the color of a lotus
or the color of gold in the middle, with the sweet smell of lotus, and are acrid
as well as wind-inducing.”* Know the Ksatriya poison to be the bulb that is
red in the middle, has the sweet fragrance of Agaru, is fibrous and full of
energy. VaiSya poison is the bulb that is yellow in the middle, has the sweet
fragrance of Valerian, is acrid and wind-inducing. The poisonous bulb that
looks like Afjjaneri mountain,”® similar to the shape of a nanny goat horn,
pungent, with the odor of wine, is poison of the Siidra class.

[The Names of the Root Poisons]

Now, additionally, I will tell you the names of the types of poison: kalakata,”®
mayturabha, binduka, and saktuka; sunabha, vatsanabha,”” sankhanabha, and su-
mangala; $rrgi, karkataka, musta, mayira, puskara, and $ikha; haridra, harita,
cakra, and the halahala poison. These are the eighteen types that emerged
from the primal kalakiita poison.

[The Types of Bulbs]

I will teach you the types of poisonous bulbs in the four-class system: in
order, Brahman, Ksatriya, Vaidya, and Siidra.”® The poisonous bulb in which
white spots are seen when it is broken should be recognized as Brahman.
It treats diseases of the head. The poisonous bulb in which red spots are
seen when it is broken should be recognized as Ksatriya and is used for
purification. Now, the one in which yellow spots become visible should
be known as Vai$ya and is praised in alchemy. The poison that has black
spots would be Sidra; it is effective in all procedures. One can use this
poison with a pungent taste in all procedures. Use poison for diseases that
do not go away following other kinds of treatment. Have the patient drink
ghee, and then begin treatment. The learned one would by no means give
poison to someone with a thin and dry composition, nor to one who is in
a weakened state, nor to the feeble, nor to a patient who is young or old.”
With permission from the king,?° he may give it to the obese, emaciated, or
to a woman who has recently given birth or is pregnant, to the crippled, or
to Brahmans. Rejecting those decrepit from phlegmatic disease, the mantra
specialist should find out the strength or weakness of the patient and
increase the dosage of poison bit by bit (yavam yavam).®! Touching water
according to custom, thinking of God as both transcendent and immanent,
it should be given on an auspicious day under an asterism with good omens.
Begin bit by bit and increase the amount by one unit every three days. After
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three days and three months, a patient is freed from leprosy. One should
always perform cooling rites and not go near fire for warmth. Milk, dry-land
meats, wheat, mung beans, sesame, wine, vegetables, sour food, salt,®* and
women should not be enjoyed. The patient must give up napping by day
and exercise during the hot season. It is to be given in the cold season, and
not in the cloudy season.®® It should likewise not be given in the autumn,
summer, spring, or rainy season. One first has to perform the soul protection
rite, and then administer poison. oM BHRAMARI BHRAMARI VISANIPATANI
svAHA—this is the Bee-spell for examining the patient. Now, I will tell you
the rites for using plant poison.

[The Rites for Plant Poisons (Part 1: Preliminaries)]

One should know the following powerful three-syllable mantra deity that
keeps poison in check. He is none other than three-eyed Nilakantha who
carries a trident. He is a mild, ten-armed god, with five faces, and he wears
a topknot. He is adorned with a brilliant crown, a necklace, and bracelets.
Bearing the crescent moon on his head, he stands upon a beautiful naga lord.
The sadhaka should visualize him in this way during recitation, rituals, and
sacrifices. After chanting it one hundred thousand times, the sadhaka gets
the desired power.

The first seed syllable is the first of the sixth group (PA) with an R below.
It has the vowel o with an anusvara on its head (PROM). The first seed syllable
has been taught, now hear another. With TA at its beginning, it is expanded
by the fourth vowel (I). Connected with a lower R, it is adorned with anusvara
on its head (TRIM). The second has been told, now hear the third. It is the
auspicious second syllable of the fourth group (THA). This great syllable
called Nectar must be made to have visarga. Altogether, this is the mantra
made of three syllables, preceded by oM and ending with NAMAH (thus: om
PROM TRIM THAH NAMAH). Remember the mantra this way, my calf, during
audible and silent recitation,® and during installation of the mantra. As for
homa and fire rituals, end it with SVAHA.

The pranava (om) is to be established on the thumbs of both hands, PRom
on the two index fingers, and TRIM on the two middle fingers. First, install
THA on the two ring fingers, then oM again on the two little fingers. One
first does the installation of syllables on the hands, and subsequently installs
them in the body. Always install the entire root mantra in your body, and
then the ancillary mantras, and after that the seeds in their proper positions.
Install om on the head, PROM on the face, TRIM on the heart, and THAH above
and below the heart. Once the Lord of the Gods is installed in this manner,
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install his ancillary mantras. Install Ananta along with the adhdrasakti, and
likewise, the bulb and stem of the lotus throne. Then, the four legs of the
throne in order: Dharma, Jiiana, Vairagya, and Ai$varya. Then, install the
covering of the throne, along with the lotus, stamens, and pericarp. Then,
the group of Saktis beginning with Vama on the stamens and the mandalas of
the sun, moon, and fire,® in due order. Chant oM NAMAH and the name, and
enflame it with the pranava. Only after the throne has been constructed, my
calf, may one worship Siva. Install the god on the pericarp and worship his
heart in the southeast. Worship his head in the northeast, then worship his
crest in the southwest. Worship his armor in the northwest, then worship
the weapons in the cardinal directions. The weapons are to be installed in
order, starting in the east and ending in the north. The ancillary mantras
of Siva should be located in Siva’s body in the sequence beginning with the
heart. They should always be used, my calf, for they bestow all powers. This
is how to use the three-eyed god Nilakantha. Now for his ritual uses with
plant, mineral, and animal poisons.

[The Rites for Plant Poisons (Part 2: The Rites)]

Now, I will tell you more about the procedures for plant poisons. Visualize a
divine white lotus in the heart with eight petals and a pericarp. In the middle
of the lotus, install the seed syllable representing the patient, along with his
name. It goes in the middle inside a THA syllable and is washed with nectar.
First, visualize all the groups of mantras, each in its own place. Visualize the
same mantra installation in the body of the patient as was done in one’s own
body. The wise mantra specialist first does the installation in this way, and
then administers the plant poison. Or alternatively, he may take some clay
with the root mantra and make lines for twenty-one squares. Pronouncing
the words “BIND! BIND!” the poison is fixed and stops. First, the mantra
specialist must do a test with the mantra to identify whether the patient
is decreed by fate to die by merely sprinkling him with poison.?¢ Placing a
poisonous bulb in the patient’s hand, he should then recite the vidya. It is
chanted twenty-one times, and if the patient trembles, or if he begins to
sweat, faints or even falls down, one knows that unconscious patient to be
the type called “deathly allergic to poison.”®”
him. If it is used, he would die.

Poison is not to be given to

[Rite with PROM]
The practitioner visualizes the body of the patient beneath a Fire mandala,
a blazing syllable PROM® placed in the middle of the practitioner’s hand.
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He then shows it to the patient, whereupon the patient instantly collapses.
Then he makes him stand up, in turn, by that same syllable and admin-
isters medicinal smoke to the patient.®* He becomes instantly possessed.
Possessed, he becomes free of poison, no doubt about it.

[Rite with TRIM]

The practitioner then visualizes a healthy person in a Wind mandala and
dark in color. He then visualizes smoke as the poison that is oppressing the
patient. Then he visualizes the poison-smoke transferring into the body of
the healthy person. By this transference, the enemy is rendered unconscious
from the poison and will quickly fall. This is the procedure with the syllable
TRIM; listen to that with the syllable THA.

[Rite with THA]

The practitioner should install the full moon syllable THA on the head,
raining nectar. That embodiment of nectar instantly frees the patient of
poison. Or alternatively, one can visualize it as yellow and located above
the bite victim. With it situated on top of the head, it would doubtlessly stop
the poison. One could use the syllable THA as white in color for destroying
poison.” One could use it anywhere for both plant and animal poisons. For
other diseases too, one could perform the most excellent beneficent rites:
allaying the effect of the venom of spiders, destruction of malignant spirits
and demonic raksasas, allaying diseases of the head, warding off four-day
recurring fever, removing eye disease, and warding off burning and sharp
pain. By chanting it one hundred thousand times, one could perform any
rite, such as snake charming, drawing snakes close, and the destruction of
snake venom. After chanting it four hundred thousand times, one could hold
one hundred palas®® of strong plant poison in one’s throat like Nilakantha.??
Pronouncing the three-syllable mantra god, one could remove ten palas and
do transference, removal, paralysis, and attraction. Just by calling it to mind,
one could do thousands of rites. Recognizing that the patient was bitten long
ago, and grinding poison®® on the head of the patient, visualize the blazing
mantra beginning with om—but without the syllable THA—in the middle of
aFire mandala in the patient’s body. One could doubtlessly make the poison
fall away. On the other hand, visualizing the Nilakantha formula with the
syllable THA, the embodiment of nectar, the mantra specialist quickly frees
the patient of poison. This is the decreed rite of the three-syllable mantra
deity. Now, one must first perform the test of the vidya, my calf: placing the
poisonous bulb in the patient’s hand, recite the following vidya. Imagining
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the patient surrounded by garlands of flames; if the man faints, the mantra
specialist should not give poison to him.

[Raktapati Vidya]
This is the vidya:

oM homage, O blessed goddess Raktapati with red limbs, red eyes, red hair,
red body—KATTA! KATTA! KATA! KATA! dance! dance! go! go! break! O lady
with a dreadful spear in hand, O fierce Canda, O Tarpya, O Mahdtarpya, O
dark lady, O very dark lady, enter this human body and move! move! make
it move! make it move! dance! dance! O lady of many forms, O beauty, O
lady of bright lightning, O Raktapati, O dark-bodied one, revive! revive! enter!
enter! O you who take all forms: Raktapati gives the command,’ HOM PHAT
SVAHA.

That is the possession vidyd. Chant it during an eclipse of the moon or
sun until the eclipse is over. Then one becomes adept. Now, Nilakantha’s
ancillary mantras:

Heart mantra: oM homage, take! take! to the heart SVAHA!

Head mantra: oM homage to Nilakantha!

Armor mantra: oM HUM homage to the omniscient one!

Eye mantra: OM KATHINI SVAHA!

Crest mantra: oM to the omniscient one, OM to the dreadlocked one!
Weapon mantra: HOM PHAT SVAHA!

Wall of fire: om to Nilakantha, eater of poison, HGM PHAT SVAHA!

Doing the mantra installation with this exact procedure, one destroys all
malefic planets, flesh-eating demons, demons, and poison simply by reciting
the spell.

[Meghamala vidya]

I will tell you the vidya called Garland of Clouds that frees one from all 165
poisons. One whose body is covered by the “Garland of Clouds” vidya appears

like a new storm cloud. Even if he was bitten by a viper, a Goat-eater,” or

by a fierce outcaste snake; or even if he was bitten by a citraka snake,”® or

by a sharp ndgodara,” or by a snake with a venomous gaze, or by an insect,
spider, or gardabha; or if he was stung by a kundaliya, or by an avayasira,’®

or if he ingested poison, or if he drank poison water, then the practitioner
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empowers water in an oblong tank, a lotus pond, a river, a well, or a pot
or cup, and uses it to sprinkle the patient with the Garland of Clouds vidyd,
quickly freeing the patient of the poison. If a wicked-minded person attacks
one who has heard this vidyd, the gods—Brahma, Visnu, Siva, and other
deities, Indra, and so on—would become angry gods. Both the gods and titans
would curse him.

oM Garland of Clouds, O stainless one, take the force of the poison! HA HA
Sabari, HOM HOM Sabari, 0 mother, O Lambd, O Mdyd, KIM POTANGE DHA
HUH MA RUDRAM ARVATAH MAH HRA LE SAH SVAHA, To Meghamala
SVAHA.

This vidyd removes all poison. It makes a person free of poison.

One removes poison with this vidya by wiping the patient, by laughter,
by clapping, or by raising the eyebrows.” By singing the vidya or by telling
it to the messenger, the person becomes free of poison (corrupt) by simply
removing a cloth, by striking the ground with one’s foot, sounding a conch,
tiira, or twanging the string of a lute.!® Then, calling to mind the Garland
of Clouds, the mantra specialist thus effects whatever spectacle he thinks of
with the four classes of snakes.

The section treating the treasury of Nilakantha mantras concludes.

Karttikeya said: In the event that one is bitten at night, my Lord, and the
snake has gone back to its hole, tell the symptoms and especially the mantras
for one bitten by each of the following types of snake: female, young, neuter,
deranged, rutting, pregnant, barren, and old.

I$vara said: By way of examination, one should empower a piece of earth
and give it to the bite victim. Thereby everything is known—whether the
snake is an outcaste or one of the four classes. By tasting it, if the patient
says “It is pungent,” he can thus be known to have been bitten by a snake
of the four classes. For an outcaste snake, there is a sour taste; for a viper
there is a sweet taste; and for the other types, the earth just tastes natural.
The test of caste is to be done with this vidya:

OM nectar, O Lady whose form is nectar, SAM SUM SAH!

One who was bitten by these snakes—angry, rutting, pregnant, young, old,
or neuter in gender—is cured by these seed syllables. Carry out the rites with
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these perfect seed syllables. Use the syllables of anger, RT, TA, and xsa for
someone bitten by an angry snake; the syllables of a lover, u, and G, for one
bitten by a rutting snake; the neuter syllables g, §, L, and L for one bitten by
a neuter snake; CHA, PHA, and THA for one bitten by a pregnant snake; for a
young snake, the syllables HAU and HA (corrupt).

The bite victim who looks all around, has slightly red eyes, and speaks
harsh words (corrupt) was bitten by an angry snake. A man bitten by a rutting
snake sings, laughs, lifts his brows flirtatiously, his hair stands on end, and
he casts sidelong glances. The signs of one bitten by a pregnant snake: he
has a large belly, (corrupt), yawns and sighs, and scratches his whole body.
The man bitten by a young snake babbles incoherently, cries, and laughs,
stands and falls. One bitten by an old snake trembles in all his limbs, has
eyes barely open, looks down, and sleeps on the ground. The signs of one
bitten by a neuter snake: unblinking eyes, lost hair, cut hair, trailing off as
he speaks, covering the mouth, and laughing. Knowing the snake in this
way, the sadhaka could perform the appropriate rite. Now, having learned
the nature of the mantras, one who knows the procedures for the syllables
beginning with KA and ending with ksA can apply it in all rites with the
four mandalas. The vowels installed as seed syllables grant powers upon
meditation.

Thus concludes the seventh chapter in the Kriyakalagunottara.
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Chapter 30: Jvalagardabha—“Flame-Donkeys”

On the lovely slopes of Mt. Chandrabhaga, frequented by perfected beings,
Karttikeya stood in front of the Great One and asked: “How do gardabha'®!
manifest on the bodies of embodied beings? In which places do the cruel
flame-donkeys originate? What kind of therapy exists for them, what
mantra and what medicine? How many kinds are incurable, and how many
are known to be curable?” Saying this, he added: “Tell me all of the forms
they take.”

I$vara said: When the Great Ravana lifted up Kailasa, the daughter of
the mountain, Uma, became nervous, then terrified. As Siva pressed the
mountain with his big toe, a subterranean flame emerged. Long ago, it
was worshipped at Gokarna'!®? in the form of a donkey. I was pleased with
mighty Ravana, my son. He became deformed, then long ago Vi$vavasu'®
turned into great flames that emerged from Ravana’s head. The first was
named Tawny, and the second Yellow. The third was Black-as-death; the
fourth was known as Reddish. The fifth was called Victory; the sixth
Quarrelsome, The seventh was Kumbhakarna; the eighth Vibhisana. The
ninth was Moon-mouth, and the tenth was known as White, Kharadtisana'®
was the eleventh, and Hidimba was the twelfth.

I will accurately teach the locations for all the gardabha: Tawny bites
on the belly. Yellow bites the back. The cruel Black-as-death bites on all
the joints of the body. Reddish bites on the head. Victory bites the eyes.
Quarrelsome bites on the hands, feet, and calves. Kumbhakarna bites on
the vulva, and Vibhisana the penis. And the cruel Moon-mouth bites the
thighs and heart. Kharadiisana always bites on the back and mouth. And the
good-looking Hidimba bites the sides and breasts.

I will meticulously teach the origin of all of the gardabha. One should
distinguish yellow, red, blue, and black. Straying from their domain, they
manifest as spider-pox on the body. I will fully teach their treatment, in due
order. Listen to me.

[1. Tawny]

The one whose mark is a yellow spot accompanied by fever and nausea is the
well-known gardabha named Tawny, my calf. I will teach the medicine for
him, so that health is restored: tissue from the caul of a donkey, and donkey
blood. Give this ointment to restore health. Now I will teach the mantra that
destroys the gardabha:
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oM homage to Lord Rudra—strike! strike! cut! cut! with the Chandrahdsa
sword!® SVAHA.

Facing east, one draws a donkey and cuts off its head while chanting this
mantra.

[2. Yellow]

Listen, I will teach the medicine for Yellow accurately: the root of the arka
plant, priyangu, turmeric, and cobra’s saffron, ground with rice water; the
wise one applies it to the pock. Now I will teach the mantra that destroys
the gardabha:

oM homage to Lord Rudra—cut! cut! with the chakra HUM PHAT SVAHA.

[3. Black-as-Death]
The third, Black-as-death, manifests on every joint. There is no mantra or
medicine for him. The patient inevitably goes to the house of Death.

[4. Reddish]

I will fully explain the fourth, Reddish, who springs from the Wind.'*® 1 will
teach the medicine for him, so that health is restored: the root of the arka
plant, priyangu, kuth, and cobra’s saffron; the wise one grinds these with rice
water. Give it as an ointment; then health is restored. Now I will teach the
mantra that destroys the gardabha:

oM homage to Lord Rudra, in order to slay the Great Demon Ravana, cut! cut!
with the Sudaréana chakra HUM PHAT SVAHA.'%7

One draws a donkey in the southeastern direction and cuts off its head while
chanting this mantra.

[5. Victory]

Iwill explain the fifth, the great one named Victory. I will teach the medicine
for him, so that health is restored: the roots of Indian oleander are ground
with fermented rice. Give this ointment to restore health. Now I will teach
the mantra that destroys the gardabha:

oM homage to Lord Rudra, hurry! hurry*® cut! cut! with the plow HUM
PHAT SVAHA.

Facing south, one draws a donkey and cuts off its head.
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[6. Quarrelsome]

Additionally, I will explain the sixth, named Quarrelsome. I will teach the
medicine for him, so that health is restored: the wise one grinds the hair of
amonkey and its bones with milk and rubs it on the patient’s pock. Give this
ointment to restore health. Now I will teach the mantra that destroys the
gardabha:

OM homage to Lord Rudra, be severe! be severe! with the hook HUM PHAT
SVAHA.,

Facing southwest, one draws a donkey and cuts off its head while chanting
this mantra.

[7. Kumbhakarna]

I will explain the seventh—the cruel Kumbhakarna. I will teach the medicine
for him, so that health is restored: one grinds the seeds of winter melon with
goat milk. Give this ointment to restore health. Now I will teach the mantra
that destroys the gardabha:

oM homage to Lord Rudra, cut! cut! with the sword HUM PHAT SVAHA.

Facing west, one draws a donkey and cuts off its head while chanting the
mantra.

[8. vibhisana]

Now I will explain the eighth, named Vibhisana. I will teach the medicine
for him, so that health is restored: one grinds deer droppings with horse
urine. Give this ointment to restore health. Now I will teach the mantra that
destroys the gardabha:

oM homage to Lord Rudra, cut! cut! take! take! cut with the trident HUM
PHAT SVAHA.

Facing northwest, one draws this flame-donkey and cuts off its head while
chanting this mantra.

[9. Moon-Mouth]
Now I will explain the ninth, the cruel one named Moon-mouth. I will teach
the medicine for him, so that health is restored: neem, sweet flag, turmeric,
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long pepper, and black peppercorns; along with sandalwood, this powerful
medicine is applied to the pock. Now I will teach the mantra that destroys
the gardabha:

oM homage to Lord Rudra, dismiss the Lord of House Insects, strike! strike!
HUM PHAT SVAHA.

Facing north, one draws a donkey and cuts off its head while chanting this
mantra.

[10. White]

I will teach the cruel one who looks like the moon (“White”). I will teach the
medicine for him, so that health is restored: Siris leaves, flowers, fruit, roots,
and bark.’® The wise man applies it to the pock to restore health. Now I will
teach the mantra that destroys the gardabha:

oM homage to Lord Rudra. On the north side of the Himalayas, on the Gan-
damadana mountain there lives Halahala. His son is named Flame-Donkey.
Strike! Strike them all! I cut his gait with the diamond spade. I cut his tail.
I cut the tip of his tail. I cut his nose. I cut the tip of his nose. I cut his
ear. I cut the tip of his ear. I cut his head. I cut the top of his head. om
PHAT SVAHA. OM homage to Lord Rudra, hurry! hurry! cut! cut! with the
Chandrahdsa sword. To Rudra’s armor SVAHA. OM homage to Lord Rudra,
to the HUM syllable, HUM PHAT poison JAH SVAHA. OM homage to Lord
Rudra KHA SVAHA. Cut! cut! SVAHA. Break! break! SVAHA. oM homage to
Lord Rudra along with Nardyana, to the Expanded One, to Lala, step! to the
Strong One, to Vibhisana, the best of the Raksasa clan, to he who is known
for his distinguished learning, to the Tormentor of the Triple World,'1° to
the Destroyer of the Triple City,!! for the one made from seven spiders,
0 man! man! Rama! Rama! to the unconquered demon, to the one who cut
off Jatayus” wings with the Chandrahdsa sword, LA U donkey! cut! cut! The
goddess commands with the Chandrahdsa sword SVAHA.

For all the donkeys, milkweed!!? infused in milk. Administer it as a meal of
sixty-day rice with ghee. It evokes fear in all of the donkeys.

oM homage to Lord Rudra SVAHA.
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Evoke all the donkeys and recite the cutting mantra:

oM homage to Lord Kalachakra, hold! hold!™? cut! cut! break! break! carry!
carry! fill! filll PARAMAYA! PARAMAYA! LODUYA! LODUYA! BHOSAYA!
BHOSAYA! strike! strike! burn! burn! cook! cook! churn! churn! hurry!
hurry™'4 shine! shine'> expand! expand! laugh! laugh! dance! dance! strike!
strike! KETURI! KETURI! Inhabit the entire mandala! inhabit! PHAT victory
HUM PHAT Kalachakra commands SVAHA.

This is the mantra for cutting all the donkeys.

Thus concludes the chapter on Flame-donkeys, thirtieth in the Kriyaka-
lagunottara.
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Chapter 31: The Compendium on Vipers

I$vara said: When all the gods and demons churned the milk-ocean,
red-eyed cows arose, angry from being struck by the whirling masses of
water caused by the force of Mt. Mandara’s blows. They let loose deep
lows filled from their depths. The cow-nosed vipers came into being there,
abounding in dreadful fiery poison. Seeing them, the terrified gods came to
me for refuge. They said: “Protect us, O Lord of the gods, devise a means
of managing them, O Trident-bearer.” Then I devised a means; hear it, O
peacock-bannered one. I will tell you all of their names, mantras, herbal
remedies, and ritual actions.

[Names of Each Type]

There is Cluster-sun and Mud, and also Gold-garlanded; Fire-garlanded, s
Moon-garlanded, and Diamond-garlanded as well; Braid-neck is another,
and Monitor-face;!'® there is Horse-face and Cart-face and the one known
as Nanny-face; Cat-face, Calf-face, Ram-face, and Rooster; Biter, Red-face,
and finally Wheel-face. I have named nineteen vipers with fierce venom.'"’
Listen, I will give an accurate account of symptoms for men bitten by
each of them. Some are incurable, some curable; listen to me tell of their

appearances.

[Cluster-Sun Viper]

Cluster-sun is identified by his white circles surrounded by yellow scales.''®

He is short and thick and has strong venom. The bite oozes a little and 10
gives rise to intense pain. Then, fever and a terrible headache doubtlessly
come, These are the symptoms of one bitten by Cluster-sun. Cure him with
antivenom medicines: assemble equal parts reed, Indian beech, the fruits of
datura, and seed of flame of the forest with sweet flag. Also include oriental
cashew, as well as honey and ghee. Give it as a decoction and ointment;
thereupon, health is restored.

Mantra: oM Homage to Lord Garuda, bind! bind! take! take! O
diamond-clawed one, you are victorious! SVAHA.

This is a mantra for all vipers.

[Golden Viper]

The Golden viper is identified by his red circles surrounded by yellow scales.

He is long and thick and has strong venom. Blood flows from the site of the
bite, from the mouth, from the nostrils,'*® the pores of the skin—all over. 15
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These are the symptoms of one bitten by a Golden viper. I will tell a remedy
that will restore him to health. Mix together equal parts golden shower tree,
five-leaved chaste tree, long pepper, and sandal; root of khus grass, Indian
valerian, bel, and Himalayan wild cherry. It is prepared as a decoction and
ointment with honey and ghee.

Mantra: oM Homage to the Blessed Sun; SAM SUM SAH; OM Homage to
Yogininagendravetali, take! take the poison! O Vajrayogini, move! SVAHA.

[Mud Viper]

The Mud viper is identified by his black circles surrounded by white scales.
He has a long snout and strong venom. Blood flows seven finger-widths
from the wound in the four directions. There is pain, vomiting, and fever.
The wound swells and the patient becomes extremely thirsty. These are
the symptoms of one bitten by a Mud viper. I will tell the remedy that
will restore him to health: deodar, turmeric, rohini, Arabian jasmine, Arjuna
myrobalan, datura, asafoetida, Indian valerian, kana, black pepper, honey,
and ghee, taken as a decoction and ointment.

Mantra: oM homage to Lord Rudra, rend! rend! PHAT go in the ground! O
strong poison, SVAHA.

[Fire-Garlanded Viper]

The Fire-garlanded viper is identified by the circles on his back that look like
Atasi flowers.'? He is arrogant with poison. A learned man recognizes these
symptoms of one bitten by him: burning, dehydration, pain, fever, vomiting,
and headache. These are the symptoms of one bitten by a Fire-garlanded
viper. I will tell the remedy that will restore him to health: assemble equal
parts root of ankolla, kumbi, ironweed, hogweed, red sandal, long pepper,
pata root, cobra’s saffron, Indian valerian, and wild castor. It is taken with
honey and ghee as a decoction and ointment.

Mantra: oM Homage to the blessed Sun, to Karavirodarasoma, take! take
the poison! release! release! burn! burn! The one with beautiful rays gives the
command SVAHA.

[Moon-Garlanded Viper]
The Moon-garlanded viper is identified by the circles on its back that look
like white beryl.'*! The symptoms of one bitten by him: the bite oozes pus
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excessively and the patient experiences severe pain, vomiting, fainting,
and fever. The wound oozes oily liquid. This snake’s bite is difficult to
cure. It is very vigorous, arrogant with venom, and has huge quantities of
venom. A learned one makes the patient’s blood flow by burning with fire,'??
leeches, etc., or by cutting with a knife, even by piercing the veins with
sharp instruments.'® After quickly making the blood flow, and cleaning
the wound with mustard seeds, the wise man applies bovine meat and goat
meat to the wound. Lode tree, Himalayan cedar, sveta, and butterfly pea;
root of oleander and fruits of Indian beech; seeds of neem and kuth, and
jasmine flowers; one gives this, made into an ointment with honey and
ghee. Siris, kumbi, pomegranate, arjun, and cinnamon: powder these and
apply them to the wound with honey and ghee. The learned one has the
patient drink it with Indian gooseberry,'** honey, and ghee. With these
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exact herbs, a learned person applies a kilo'* of ghee by the previously

mentioned method.'?® Then the patient becomes free of poison.

Mantra: oM Homage to Lord Rudra, O Kapila, take! take the poison! SUH
destroy! SVAHA.

[Diamond-Garlanded Viper]

The Diamond-garlanded viper is identified by circles that look like the
circular part of a peacock feather. He is very large, long, and venomous. The
bite victim swells up from head to toe, and all his limbs expand like the fruit
of a sal tree. Within twenty-four hours or three nights, he stops breathing.

[Braid-Neck Viper]

Braid-neck is the one with circles the color of mud, reddish circles, and white
circles, with a short neck and large body. His bite increases phlegm and the
patient becomes comatose. Blood flows from the bite and snow-like boils
appear. If a doctor is unavailable, the patient perishes within seven nights.
Now, if there is a doctor available who knows the true nature of sacred and
worldly knowledge, that wise man first cleanses the wound with a vulture
feather, then makes a salve by grinding the following plants with water:
lode tree, sveta, and butterfly pea; roots of oleander, giant milkweed, and
basil; katuka, neem seed, and, likewise, root of nutmeg; Indian nightshade,
vidanga, and the three myrobalan fruits along with hill myna and the two
turmerics. Take it as a decoction and ointment with honey and ghee. Root of
crimson trumpet flower and fire-flame bush, and, likewise, of pomegranate
and Indian arjun. Make a powder and stir it with ghee, then apply it to
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the wound. Cook a kilo of ghee with these herbs. Given as a decoction and
ointment, it restores health.

Mantra: oM Homage to Lord Rudra, to the one holding a skull, make him
free of poison! make him free of poison! SVAHA.

[Monitor-Face Viper]

Monitor-face is the one with circles that look like the circular part of a pea-
cock feather. He is fat and long, with yellow eyes and a monstrous-looking
head. He is born from the embryo of a monitor lizard and has very strong
venom. The man bitten by him has yellow-colored vision, O wise one. His
limbs dry up, waste away, and fall off. Noting such symptoms, there is
nothing to do for him.

[Horse-Face Viper]

Horse-face is the one with blue, black, and red circles. He is born from the
embryo of dharmini.'®” O wise one, the man bitten by him perishes within
three nights.

[Cart-Face Viper]

Cart-face is the one whose back is covered with small variegated circles. He
is born from a mass of poison.'?® The bite victim becomes comatose and his
hair falls out completely. His nose turns black, his eyes look hollow, and he
feels like he is on fire. He also has hoarseness and fever. Make this remedy
for him: snake gourd, neem seeds, conessi bark, and the sensitive plant;'?’
kadamba, Indian bdellium, and bleeding-heart. Grind these with water. It is

taken as a decoction and ointment with honey and ghee.

Mantra: oM Homage to the Blue-throated God, kill! kill! O yaksini, release!
release! SVAHA.

[Nanny-Face Viper]

Nanny-face is the one with circles the color of crimson trumpet flowers, two
ears and horns, and large circles on his belly. He is born from the embryo of
citraka.’® One bitten by him moves about, convulses, and gasps for breath.
He has a cough and dehydration, and blood flows from the wound. Grind
blue lotus, valerian, kuth, wild castor, long pepper, black licorice, neem, and
bleeding-heart with honey and ghee. Given as a decoction and ointment, it
restores health.
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Mantra: oM Homage to Lord Rudra, come! come! O Goddess bearing the
garland of skulls, O great skull-bearer, kill! kill! SVAHA.

[cat-Face Viper]

Cat-face is the one with circles like the inside of a banana plant, and who
always has a moon spotted with various colors on its back. He is born from
the embryo of Dundhubhi.’** The one he bites gets a stiff neck and drools;
he also has problems urinating and he vomits. Make this medicine for him;:
long pepper, black pepper, ginger, sweet flag, and rosy-flowered leadwort;
atis root, Indian madder, and the three myrobalan fruits; all in equal parts.
Take it with honey and ghee as a decoction and ointment.

Mantra: oM Homage to Bhagisvara, eat the poison! bring back to life! O
Mahasabart, HOM HOM SVAHA.

[calf-Face Viper]

Calf-face is the one covered with red, black, and pale spots. He is born from
a chameleon embryo and his body is very long. Listen to me tell about one
bitten by him. The bite victim is ruined, just like one envenomed by the Mud
viper. Then (corrupt) leaves with the vital breaths. Understand that the bite
victim is incurable. Do not treat him.

[Ram-Face Viper]

Now, the one called Ram-face. He looks like black mud and is covered with
circles on his back that appear to be studded with arms. He has two ears and
two horns and he bleats like a ram. There is no countermeasure for him, nor
ritual, nor medicine.

[Rooster Viper]

Now, the one called Rooster has swastika-like circular marks: he has four
feet and moves like a monitor lizard. He measures about eighteen inches in
length and is arrogant with venom. O wise one, a person bitten by him falls
to the ground as if struck by a club, and gives up his vital breaths.

[Biter Viper]

Now, the one called Biter—from the look of him, he has the appearance of
a mongoose. He is covered with spots on his back that look like a leopard
skin. He has two ears and two horns and large circles on his belly. He
is also incurable, O wise one, and originates from a snake. There is no
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countermeasure for him, nor elixir, nor medicine. He is difficult to look at,
O wise one—he is like the primordial kalakiita poison.

[Red-Face Viper]

Now, the one called Red-face. He looks like black mud and is covered all over
with spots which seem to be studded with arms. He has two ears and horns
and bleats like a ram. He, indeed, has four feet and moves like a monitor
lizard. He measures about eighteen inches in length and has swastika-like
circular marks. One bitten by him, O wise one, falls to the ground senseless,
just as if struck by a club. The patient immediately gives up his vital breaths.
He arose from a spider and gardabha. There is no treatment for him.

[Wheel-Face Viper]

Now, the viper called Wheel-face is arrogant with strength. These are the
cruel symptoms of one bitten by him: he definitely falls to the ground
quickly with no sign of consciousness. Understand that the bite victim is
incurable. Do not attempt a countermeasure for him.

[Bucktooth Viper]

Now, the one called Bucktooth originated from the embryo of a Dundubhi.
He is covered with spots that look like gold bracelets. He is small, not
very long, irascible, and has wavering breath. This viper called Bucktooth
is arrogant with venom. If the patient looks white-yellow in appearance
and has some strength, administer a salve of clay mixed with the three
myrobalans. Within three or seven nights, the venom is quelled.

Mantra: OM VARA HUM PHAT SVAHA.

This is the mantra for destroying all vipers. Visualize the syllable om on the
forehead, the syllable va on the heart, the syllable RA in the middle of the
navel, and the syllables HOM and PHAT on the feet. Visualize the syllable om
as white, the syllable RA as red, the syllable va as yellow, and the syllables
HOM and PHAT as black. The syllable oMm is to be known as I§vara, the syllable
VA is Visnu alone, RA is Brahma himself, and HOM PHAT is Fire.

[All-Purpose Remedy and Mantra]

Further, I will teach an all-purpose antidote. Take wild cumin and the seed
of Indian privet. Mixed with honey and ghee, it is beneficial as an elixir and
salve, The mantra for all vipers:
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OM TUMAM KUNA RAJAPUTTO TUMAM ISVARA DEVADATTO IMMA
ENA PUNA ITIR VISAJAYA AVAIDU U LA GHA I EHI YADHAKA NAMENA
NIRVISO HO U TUMAM NAGAVISA HARA NIRVISAM JAM JAM JAM SAH
HAH 132

Thus concludes the thirty-first chapter in the Kriyakalagunottara, the
Viper Compendium.
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Chapter 35: On Poison Pills

I$vara said: Even when the procedure is done with this technique,'® if
the venom does not desist, make an incision with a sharp instrument and
apply plant poison. That is how health is restored. Bad is warded off by bad.
Therefore, taking great care, poison may be used to treat all diseases. Use it
for leprosy-like skin eruptions caused by the bites of spiders, gardabha, and
insects; for asthma, spleen disease, rheumatism, vaginal tearing, shooting
pain, stomach pain, eye disease, all diseases of the head, and for all cases
of leprosy. One could apply it for different types of jaundice and for other
diseases. Be it caused by excess vata, pitta, or kapha, poison destroys all
diseases. Administer poison empowered by the Nilakantha mantra for all
diseases.

Karttikeya said: I do not know the Nilakantha mantra. Tell me its use for
well-being, so that men without mantras may know it easily.

I$vara said: My calf, I will tell you the power of herbs and the method of
using them: the three hot spices (black pepper, long pepper, and dry ginger),
cinnamon, mustd grass, vidanga, and rosy-flowered leadwort. Mix one part
of each of these, and three parts chebulic myrobalan in the poison mixture.
In thirty-five parts sugar water,'** decoct those parts with a gentle fire. First
make a powder of the ingredients, then throw them there in the middle of
the boiling sugar water. [corrupt line] Make those pills the size of a jujube
kernel. On an astrologically auspicious day, use them one by one according
to the patient’s strength. Have the patient swallow them with ghee, my
calf, until his strength returns. Having ascertained all the strengths and
weaknesses, one could give them two by two. Or, alternatively, one and
a half pills, so that he is not pained by it. After two months, it removes
phlegmatic diseases; after three, bilious diseases; and after four months, it
would certainly destroy disorders of Wind. Then, after five months, it would
put an end to painful urination. After six months, no doubt about it, one is no
longer stained by leprosies.'*> After a year, one becomes free of all diseases.
After two years of use, one would have no wrinkles or gray hair. One would
live three hundred years with the appearance of a sixteen year old! Even
being so old, the body would not age; only the lifespan would increase.’*® He
is freed from all diseases, rid of old age and death, has unimpaired faculties,
is learned, able to destroy malignant spirits (bhiitaghna), is firm, with clear
eyes, is wise, and free of wrinkles and gray hair. After five years of taking
poison, he would live thousands of years, no doubt about it. One could move
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and eat as one likes, free of the sorrows of delusion. Poison is divine in that it
removes all diseases, supreme in removing all pollution. Poison is renowned
in the world as producing nectar.'*’

Thus concludes the thirty-fifth chapter in the Kriyakalagunottara con-
cerning poison pills which remove all diseases.
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17a Cf.anasivagurudevapaddhati 2,39.23: TEAETAITET FAH L AIT: | TTFACH I TqTETIT -
TRY AN 22e Cf. Nardyaniya Tantrasirasamgraha 2.14 ~ Garudaparicaksarikalpa 4.26 ~ Agnipurdna
293.09ab ~ [Sanasivagurudevapaddhati 2,39.15cd: STITETIEIHTE FATRIT ATHAIEN |

19a T HHT ] The nominative plural ITT: appears to function as a compounded nominal stem.
20b =774 ] The root as normally conjugates in the parasmaipada. The atmanepada form would
be 177, but metri causa, the n of the plural ending is retained. 21c ?ﬁ_c[ (or sometimes =¥ in
the MSS) functions as an optative for both singular and plural. 21c T# in the sense of Ta{EH,
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AUSTHT q T § F AATIAL FHT: |
T T ST T AUSTHT q 7§97 113 1

FT{<Th AT I STTAT AT rar faoreneT: |
Threq fersfa srfaga wrfaeaer: 1320 PRy 57

ARTIY q T SATAT TAT gear  F Tar: |

TERAATCTHRITA FeafauTeg O Tar: 1| R ¥ |

HHTE T&d qYI SATAATATE] ATSHI |

THTE q SATaswId &ad Weadad I |

e oreaeT: & 96 7 TOEEE N €0

HUSHT: FEHEAT TcH AATH 29 AqAT: |

fsaeaT fAfaumeas fearfa =safaerta 1 e Paua 47

qaEqaTTh Tel TqHSAT FATeq o |

S A EEATEAT: Tow] AAUSAT || 35 |
FETrfd ST SIT=d ST |

23a vl q ] ALM,S@WPRBD hypo 23a T ] PRyD, F [T| Pansee Mo 23b  =caTii-
Y ] PR, FATILINTHT D, FATHATASE Py, 23b FHT: ] PRD,, T: Py 23C AT
PRyDe, [TT][T AT] Pypysec- manu  23d (=TT T ] PR,D,, ASHAT [q] Py 24a STAT ] corr.,
ST X 24c ofawr ] PRy, ofquT: B, ore, fawmor D, 24d oferEdET: ] PRGD,, offaEm:
Py mamt 26b  FTAHTAE | PRyD., STAWTH P, 26d Wedd | PRyD., &AT Py, WP
26e faswaed ] PryD., fT:9m@=T By, 26e FTEAEAT: ] P, TTATEAT PRD. 26f TUH ]
PRDc, G811 Py, 27@ SIUSHT: | PRy, STUSH D P, ,, 27@ FFEAT | DBy, THIEAT PR, 27b
TT ] PRyPary, TF Do 27b ST ] PRyD,, HAHT: By 27d fEAT ] PRyD,, TR By,
27d ﬁ:rerﬁr] PRyD,, faarfa p,,,, 28b w=w==T] PRy U1met , TS D, TAEAT 9 Py, 28C
SrHTaaeEEaTe | D, STHITALAEHT® PRy, SFHeAAGHHT® Pyy 292 ST | PRyPyy,,, ST D

23a  Cf. Astangasamgraha 6,41.15 ~ Agnipurdna 293.09cd: § o1q faoret § = 971 7 = FITJ?T
\; I$anasivagurudevapaddhati 2,39.31 ~ Garudaparicaksarikalpa 3.34: WITAT 3 o4 gwaT2Ic =
ST | and 2,39.16: FTFAH AU Aot FOTE: T | W@ﬁﬁ%wﬁaﬁm
I 24a Cf. Nardyaniya Tantrasarasamgraha 2.17ab ~ Garudapancaksarlkalpa 4.29ab. 25a Cf.
Nardyaniya Tantrasdrasamgraha 2.17cd ~ Garudaparicaksarikalpa 4.29cd: ARTST SrATTo<h: T <=1
fadTear: | 26e Cf. Agnipurana 293.10ab: FT FHTq Ga =T (aAT BTTTLHFI; Garudaparicaksa-
rikalpa 4.28: FTSHET WAl THfeaT=Fieariad | 28c Cf. Nardyaniya Tantrasdrasamgraha 2.18
~ Garudapariciksarikalpa 4.30 ~ Agnipurana 293.10cd-11.ab: IHTET T HHTETEHSIT ATHTE AR ! |
FTRIITETA Eqale: Tq awaT: &f: AR ||; [Sanasivagurudevapaddhati 2,39.20: ST

yafeq "faereao: |

25a-d  Edited text follows Payy. PRgDc omit 25cd and read: TIAgEAT HeafauT STAT ARIIIY
7
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TOTfed TOTST TUTEATSETS FHTE: || 22
WA aTra wdl (auatad: |

Gilali“"alcl%llﬁl'TH TIEATH T T | PRy 5Y

TAHT ILAFAHTEIHT FrAATEd: 1l 30 |

gfa framererpn=r fedta: aea:

29c FOfA | PRy, A D, THA Py 29C TAHT | By, SHT: PRyD. 29 FYME | corr,
TN PRD,, T Py, 29d AT ] D,y PE e manu qFFET Py, %, ATIHETT PRy, ATIET T8
D, 30c °FHHl o ] PR,D,, ATAT o P,;,, 30d FeATH | PR,D,, T[T[AH[F] Py 30e
ITEFIETE | D¢, ATAFATE Py, 99 Ha791G PRy 30f FTA° | PRyD, FL° Py

30a Cf. Astangahrdaya 6,36.9, Garudaparicaksarikalpa 4.44, Nardyaniya Tantrasarasamgraha 2.28-32b,
Kamaratna (Vidyasagara 1915: 110), [sanasivagurudevapaddhati 2,39.38, and Yogaratnavali fol. 8”6-7.
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T g

N R ITT N

YOS FHATHA HAA TR AT |

FYT ATAHE FcH A6 ATSFET: TAT: 1l q | D 3"

FIAT 9 FATAT F ATAAT T JATTHT |
T T TAT FAT HO0 fqodaqa |
STST ST THT: TIHT ATHT FTAGTART I 2 |

N TR A= Pain 5

FTAGHT o AT FEAEATAY T |
FHfewery fore frgerion g a3

N I I W

PRy 6"

faq=afa fau 'aﬁfﬁ‘rrﬁ FTAETAT 11 2 1l

FfAqed T ANTET FIFoATIOE q |
afad g fa <9 qarwata =T 0w

¥ = All MSS; 8 = PRgDc

la IS ] PRyD,, IS4 Py, 1d FTH | Py, FAT D, T[] AT PR WP 1d ofem: | PRy,
fT9T DPapyy 2¢ T ] PRgPypy, B D 2d ¥R | PRyPyyy,, WO D, 2d  foordiaat |
PRyD, faaia(#1) p am 2€ FAT: ] cor. asa =T P\, THPRED. 2f HfFT] corr., -HfFa[:]
Pyy, °HSTRT PRy, HIHT: D, 3a FTAe | PRyD., FIAL ] Py 3b  FIEHTEATAY ] PR,D, 5%,
[F | By, 50 M 3¢ FEATF | corr., FEAAG Py, FETUT Do, EF&FI_CTPR hypo
3c fama ] PRBDc,ﬁ‘@PALM 4a TTAF | PRyP,,, AT@H D, 4b aZAT ] conj,, AFT 4b

T | DPyyy, “THAT PRy 4C faqaafa ] em., gt faid D, AT PR, AHAT Py
5a FfAaer ] PRy, AfCATET D, AfeIqex P,;,, 5b FfFware ] ., FiEware D, (F)fF1e PR,

2a Cf. [$anasivagurudevapaddhati 39.32-33ab: T3 TFATE] AAUTEISUTE TRHFAA: | FIAT HHL
ST FTALTT: FATIAAT 1| BT FET o THAT SIHT J THGAHT |; Nardyaniya Tantrasarasamgraha

2.19 ~ Garudapaficaksarikalpa 4.31: FTFAT(EATIUAT FAFETT a@zﬁr | FIAT THL FTALHT T
TAZ(AFT I 4a Cf.Kamaratna (Vidyasagara 1915 110): 9 JTARTHET Tl AT s%swmw | forg-

g fae =< 9T FrerEse: |

la #FaTERtgarta: ] This reading is problematic. We might take it as a singular vocative to
Karttikeya following the aisa usage of I[f: as a vocative in this position. Cf. Brahmayamala
47.39ab: 7f TETE AT 39 a¢ 3519 fa: | 3b  FHEAAY in the sense of FF TAWY.  4c
The manuscripts suggest §H= Sfie, but the lit tense is uncommon here and corruption is more
likely. Emendation follows the Kamaratna parallel.
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Qs wager 28 fag = @fveaH |

AR HA=aTe qUT TEATH A N € |

THSY HAlgE 78 =9 e |

gfved @fvedma SAaeaaaH Il o |

T F AT T UHSH T 399 |

Wiaee fasetatfes @ 7 fa=rad 1=

ATATTHT 3T ST g9 o[l 4T |

HAETHT qlodg Aa9 FrawrEa IS 1

Fived 7= gTUT ATeIT<h SUHEA | Py 5
HTAET HAZITHTISTITIZTEHH 1| Qo | PRy 6"
FEAT T FIA ZTeq AFITHA: |

srfaTed T sarea g Eferam: 1990

ATATRI SZHITHT oI+ dgal IaT |
fawafiaes 7 Someareq Srear At 1 9=
3T ST = Fs[ecdh: qheq wad JaT | D 4"

6a WATH | corr., WASH PRy, WARH Py, 39 D P 6c AfawH | conj, FATH T 6¢
A=A | PRyD., WA By 6d FEATH | Py, FATH PRyD, 7b FEWHA | By, TEoFH
PRyD. 7d HEUFH | DcPyyyy, FEUFH PRy  8C TE | Py, 38 PRyD. 8d fa=IT] Py,
ST PRyD. 9a-b  ATATTHI 2T 9T F7AF ST 4T | PRy, TR 3T 9T g ()T T
D hypo, FTETRE T T gIA (CTRTAAT T&T Py, MM 9¢ WAHTHT | em., HEITATTET Py, 0P,
ATEsTaer PRD WPer  9d  wfaw Ff<rshrga ] PR,D,, @fawi FfTwmEan: by, 10a 3997 |
Parmy WR;D.I%PR& gmﬁ- D. 10c @] PRgD, (?é")m Pum 1la W] PRyD, T
Py 11b Z9TEq AT | PRyD,, F9T & FF#AT(R): By, 11c &AW | PRyD,, Stferem
Puyw 12a TATEIETHITRT | em., ATATHT FATHIHT PR,D, WPer, FTer (1) [T (T) wfEsizeeT
Pyw/Pe 12b FEAT] PRyPyy, 984T D 12b F&T] DBy, T PR, 12¢ FWME ] corr.,
Ty 12d ARG ] PRyD, T Py, 13a O] Py, ()T PRy, d9T D, 13a =] PRyD,,
om. Py WP 13a FHSH | DcPyy, FolH PRy 13b aFH | PRD., T Py

6a Cf. Yogaratnavali fols. 9V-10": Irqfar=r wagenm 381 fagw afved: | srfaed aememt e
ufearfed: | 6a Cf. Nardyaniya Tantrasarasamgraha 2.27-28cd: Tahfgagar o g8 fagd 7 @fveay
| SrEurwafers FATEIHE A | B 7% o fag e Wawdsy | e afved FegaTed
&9 faTfast ¥ | 7a Cf. Yogaratnavali fol. 10" THaw wafggfarfade samgd: | @fved: wfreaw
TITEAAHASHHH |; Garudaparicaksarikalpa 4.42- 43cd: Aqwe wags faget fagq=na | FEowates
Tegas g @fvead | vHee fau aifeq fadst wemmes | e 9 aeed
[sanasivagurudevapaddhati 2,39.36-37: AT (GAT 29T 7€ {9 o TIUSTH | FATH 7 T AAHT
faramer | e =feg Feaved g agaIH | AT FAqH STeheAd 9edd: Il 13a-d  Cf.
Yogaratnavali fol. 107: FFELEH T FATAT FLAT WA | AT Sqqaen Zor: Tqeqfaur #a: |
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e g a 297 faw w=ed faggam: 1930
AT TTaeTeq ATATH agal JaT |

AIATS q o AT FHFA qOF FHH I 92 I

fefarfaifera: s g@aaaTfor |
T AT TheaT  TaHTga Hora: | QU |

TUHEY HATE d F 9 FfELea0TH |
rEeraet a1 F AR Ea 19 PRy 7"
THTF(TART 39 TFSTHHA [T |

T1qel Pam 6"

W#a‘raﬂﬁabﬁia@ql
FEAT I q AT o ST I 95 |

T T AR q AV HAHATT T |
TaT U4 &Y qal FTf fTarea: 1 9280

ATHTH A=A TIT FHT=A (AFH |
[ERINERCGIERIRICIE R R IC IR

g oo T largares aa T |

13d T ] PRyD., I: P, 14a HIHe ] Py, ATHE° PRD. 14b STATRHT ] PRyD., ATAT
Pun™P° 14c ATATH | PR,D,, A[T|ATH P,;,, 15a Wlerd: ¥AT: | Py, W& TITT PR,D,
15b <3372 ] PRyPyyy, “9&T° D 15C T | PRyPyy, T De  15¢ FATH | Py, FAT PRD,
15¢ fafwet ] D, T PRyPyy 15d SEL] By, 3 PReD.  15d HOM: ] PRyD, HOI:
Pyu/P0 16a THET ] P, THEW PRD. 16b T ] P, @T PR;D. 16b ] PRyD,, om.
Py /P 16b FfEZICa | PRyPyyyy, Fiae@ ™ D, 16d fa=md ] Prg, fa=ma D, famm by,
16d FTAATCAH | PRD, [FT|AANCAH Pyyy  17a FHFAL | DPupy, FHFT PRy, 172

390 ] PRyD,, Z[T]H Py, 17b oSFg° ] By, °SiF° D¢, SI[A][T] PRy 17c HfEaw&a=e ] conj,
ARETAaT® By, TATEAT D, [A[EHEITe PRy 17d ~FATHTH ] By, “TRTE(TH PReD
18a FqIAAA ] corr., TITH PRD., TIEA By, 18b @A ] PRyPyyy, @4 D 19¢ 79 |
Puw, 79 PRD. 19d Tl ] PRyP,.,, 1 Do  19d faarea: ] DDP,,,,, farea Pr, 20a
THTH | Pyry, AT TG PRGD.  20@ I | PRyD, T[T |IRTE Py, 50C M 20C  HE=ATHT |
PRp, °HTATTHIT D, *SHEEATAT By, WP 21a G ] PReD., B By 21b  rg=TEw ]
Papy, STFETTA PReD.  21b FTAT] By, T3 PRgD.

19d f7aTHa: ] Here the sense is faT53d, although in many other cases faTHd: seems to be
an imperative to Karttikeya. Corruption is possible. 20a na-vipula. 21b Following 21b, Py
has the word ¥T4T in the margin, and its intended insertion point is not clear.
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ATT AT ATHE T A |
TS q AV T FTAE T HIA: 119 1
TUSH ATSIHTART TUSIS 7 399 |
ey oitae = qgHg: | PRy 7"

THTAET T Wa=e o foRmerrer=itadd 1 2210

TIEMET TAT 9 T IATE q T971q |

TIATE g1 Jacd a1 g9 1133 1)

HITTHT T AT Frarag T = forarg | Dc 4"
T FIATATE q S(tad a forfasas 1% Paua 6"

zfa fFaTTer Y g gea:

21c #F9qd ] Py, TI0 PRyD.  21d TRIAE ] corr., T HIEAE Py, v, wlAWE D, wfaHE
PR, 21f FTAIE ]| em., FTAGY PRy, FIAGY o D Wper FTAGH P, 22a TATSTHTT | PRyD,
TS Py, 22¢ fasg=a®w ] corr., =99 Py, fo/9a¥ PryD.  22e THTAT] corr.,
T Y 22f fa=T ] PRyP,, FEmA D, 22f =fad® ] Py, “FfET: PRyD, 23a THEHT ]
PRyPy, I3 AW D, 23a &9 ] PRyD., ¥4I Py, 23b wwfq ] DB, T9fd PR, 23c
HIIATH | corr., ATIATI Py, HTIATH PRyD.  23C d2% ] PRyD., @< Py 23d ¥ ] PRgDy,
T Py 24@ T ] PRgD, om. Py P 24c T AXA ] Py, HAAA PRgD.  24C HTIATH |
Py, ATIATH PRyD.  24d Sf&d ] Py, SUfad PR,D,

21d Kamaratna passage cited below testifies to Te¥a being a symptom here. 21f FTaray ]
The term may mean “bitten by the fang called FTeT described in verses 2-4. More generally it
means a terminal snakebite case. Cf. Ramakantha’s definition in his commentary to Kiranatantra
4.11: GIU(HTA TF AT T A F FATY: ef0wHqcad: | 22¢  Cf. Kamaratna (Vidyasagara 1915:
110): HAATEEHATS Taer qgig: | TATAT T Waerey o faemenawfeaa | 23a Cf. Kamaratna
(Vidyasagara 1915: 110): &% g @1 6 F weafq =¥ aHM | 23¢ Cf. Kamaratna (Vidyasagara
1915: 110): HTAATIHATRT o FledG@=qTT a7 |

23b wuTE ] should be understood to mean ¥,
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ERRHECEE

N I I W

[srarafaera: |

T GTOTHTEHT o STTHT F T |
STITATIEIAT JIaT FeA=Tior faarsra: 1 q |

[srepsrreraon
FEHT A9 G faommar F2oft 797 |
q@tfor o7 = a9 spowEa 7 1R
FATIILATOAATI A T Foia | PR 8"
AFATATIEATE] {gATHRTH = 1l 31
THEATATIT T 13 7T AT |

@Tﬁwﬁmaﬁfﬂﬁ#ﬁﬂ%nw

[weeaTaT |

3 = All MSS; 8 = PRgDc

la T3 ] PRgPyy, ——— D 1a °WTHT | PRyD, °WTE Py, 1€ STIWTE | PRyD,, STEHAT:
Py 1€ TAT] PRD, TAT: Py, 1d faTerd: | PRyD 94, F[AT]o1e: B,y fec mant 2b ¥ofi |
PRyD, WU P, WP 2b HET] DBy, W PR, 2C TAT | PRyP,,, TA D, 2¢ == ]
PRyPyy, 9GTH Do 2d  SPWH | PRyPy,y,, APOUH Do 3a FEEHATIHC | PR, Wmet S (SAT) T
D unmet. reT(FATe) Py wmet 3b  fAwsRH{Or | PR,D,, fA[W|FHI B, e mau 3¢ oFmre] ]
PRBv °éW PALMJ °W Dc 3d W] PALMr W DCv ??EITI[T‘T]I ’VW]W PRB 4a
AHEAMT | Py, 7S, AVHEITAIN P, ,,%, T €ITETA PRD. 4@ AATH | PRyP,,,,, AT D,
4b FHETT ] conj.,, THETH Pypy, TS PRyD,  4b T&T HAF ] Py, TITH TG PRy, TAT AW
D. 4c AT ] PryP,,,, T D,

la-d For similar lists, cf. Kamaratna (Vidyasagara 1915: 110), Yogaratnavali fol. 2V, Narayaniya
Tantrasarasamgraha 2.26cd, and Garudapaficaksarikalpa 4.109, I$anasivagurudevapaddhati 2,39.62, Ag-
nipurana 293.17, and the Astangasamgraha 6,41.76. The Astarigasamgraha has it succinctly: T=I#T-
TEAETeY, i.e. the four parvan days plus the fifth day of each fortnight. 2a-d  For similar lists,
cf. Garudapaficaksarikalpa 4.108, Narayaniya Tantrasarasamgraha 2.24-25ab, Kamaratna (Vidyasagara
1915; 110), Yogaratnavali fol. 2V, I$anasivagurudevapaddhati 2,39.62, Garudapurana 1,19.3ab, Ag-
nipurdna 293.16, and Astangasamgraha 6,41.77. The lists agree with ours for the most part, although
several list extra naksatras.

1d fF=Tea: ] Here, as in about ten other instances later in the text, it seems that we should
take faTe: as an imperative directed to Karttikeya. 2d 31"‘@"31{] Minkowski 1991: 393, has
pointed out that this is the constellation associated with snakes. He refers to Taittiriya Brahmana
3.1.1.6-7, which describes a homa to snakes to bring it under control. 2d *&WH ] Normally
feminine, here neuter metri causa.
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FUS F FEAHG o FLH F qeAT |
Y Tors@e o 3 T AAT 0 Y

T FEAEHREY AT T TT |
HELATION TATH A 8T T Safa Il €

[srereamaT|

ST ST a7 q¢ TR st | Pamt 7"
REl THIT LT A< o 16l

YN[ STHEE AT tHHETAT H&T At |
TFATIAATIE IS S/T=ah q97 1l 5 |

AT foh—————— LRI EREEIRED

5a °WgF] Py, HX[F] PRy, WX D, 5b WETX T ] PRyD., HEAT P, 5¢ 9% ] PR,D. % farve
Py et 5d F’@] PRgParm, T D. 5d ‘l%] PRgD, @-ﬂ' Pum 6a W] PRgD,

Puy 6a FEEHY | P, MaviPuld THRY PR,D, 6C AT | P, ,,, THATIOT PRD. 6d
IT] Py, TI PRD. 6d =BT ] D, [A] T2 By, 9T PRy 7b 819 3 ] corr., fRT[H)
AAF PRy, [FRTHITEF D, AL ATAF Py, [P 7C TSHF THIME T | PRyP,y,,, TFA THIT =
D WP 8a STHFRE | PRyD, HEWEE T Pypy WP 8b HHETHTAIT HAT | PRyD, TAATAATL A Py
8c-d IFATITATTE foYPSHTH qT ] PR,, IAATAT | AR FIR< ST 47 D, foryposaTas

T GSAHAHT o Py, 9@ TTEIEfh———— ] PRy, ———— D¢, om. By, 9b TT 34 feorsfias |

PRgD,, om. Py

5a For similar lists, cf. Yogaratnavali fol. 5V, Kamaratna (Vidyasagara 1915: 110), Nardyaniya
Tantrasarasamgraha 2.38cd-2.39, Garudapurana 1,19.3cd, 4cd, Garudaparicaksarikalpa 4.74-75, Agni-
purdna 293.24cd, and I$anasivagurudevapaddhati 2,39.52. The Astangasamgraha simply says TH,
Out of the sixteen or so body parts named in our text, seven are supported by four or more of the
other texts: aTeF, fore, ated, Fvs/e, &=, F&, and g Attested by only one or two other
texts are ¥, {17, T[&, and STI¥.  7a Related lists occur in eight other texts, divisible into three
groups. Group 1: Kriyakalagunottara, Yogaratnavali fol. 5Y, Kamaratna (Vidyasagara 1915: 110);
group 2: Nardyaniya Tantrasarasamgraha 2.35cd-38ab, Garudaparicaksarikalpa 4.71-73, Agnipurana
293.21-24ab; group 3: Isanasivagurudevapaddhati 2,39.53, Garudapurana 1,19.2, Astargasamgraha
6,41.72. Groups 1 and 2 have only minor variations (i.e., group 1: ; group 2: IATAT).
Group 2 names about ten more places than group 1. The texts in group 3 differ from the other
two groups and are alike only in being shorter and having more variation.

5¢ fore in the sense of faTTre metri causa. We can consider the syllable T before ¥ short by poetic
license. 5d Three of the parallel passages mentioned above also have g in their lists.  7a

The reading fRT® STF is not supported by any other text, and appears to be corrupt.  8b
Similarity between 4b and 8b suggests corruption, but we cannot accept Payy’s STATIAAT = as
an even pada because of the Kamaratna’s external testimony supporting IFATIAAT in the odd
pada position. The scribe of Puyy, or someone in that line of transmission, may have deliberately
altered the text to try to fix 8b’s corruption/lacuna. The locations named in pada a (RIS

4T) are not supported by the Kamaratna and Yogaratnavali, but they are strongly supported by the
other group, so here the corruption may be limited to 8b.
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TY T T BT A o Stafed qrar: 1E | PRy 8

[zea]
ATy AeAHE q A femead |
TET AT HT BT FHTAsTeqaarerad I Qo
T FAT-IAEATIH ILATIT ST 7 |
TT fastraa &9 sraTey arsmsa 7 01099 |
EEsE
FEET FATEIEAT #ad o HgHE: |
qUIT=egaen <l T HIRlI<Us[Ugedn: nNqRn D¢ 5"
FOAETIATGH TRATATFT A 11193 1
T FEea T WAl T9T TREATI: |

9c T | PRyD, T Py, P 9d T ] Py, FPRD. 9d SH&AfT ] PR,P,,y, AT D, 9d
ATAAT: ] Pyypy, ATAET: PRED. 10b forme® | em., famram: b, fomemr ., fAor——[q@] P,

10c-d FET I@T: T FAT: FAE | corr., WWW@HTWPALM, 7777777777 T PR,
777777777 D. 10d TIEIAA ] em., TAATE(T) T Pyyp™, TAOAALIA] T By P S0 M,
ST PRy, ————— D, 1la Waﬂ'rﬁ?] PRgD,, @Tﬁrm&wﬁr Py Per 11b qmﬁr]

PRyD, T Py P 11c & ] PRyD(P,,\,PCSoc- mami |ag B, @ 11d SHTET | PRyP,,y, STETEX
D unmet. 12d oTEETH: | Pypy, “TEET D VP0, om. PRy, 13a IATEHA-H-3MTA | conj,

Pyy, SRS PRy, &1————%T D 13b HfguTeg: | Py m%’srra—rr PR;, °WIEWW = D,
13c  “TWTATGHA | Pyyy, “TUEARIE PRy, om. D 13d T | PRgD., TXF° Py 13d
oqrEERTaf¥: | corr., ~dFRTIEIA(:) PRy, °3TIT:|TIﬁ|'cT: Pym, oM. Do 14b U1 ] PRy, TUT Py,
——D. 14b Tg="] PrgD,, ATER° Pam

9c Cf. Yogaratnavali fol. 5V ~ Kamaratna (Vidyasagara 1915: 110) ~ Hitopadesavaidyaka 8.24: Tq
Wﬁg I FET A  S{rafed ATAAT: | 10a For similar lists, see: Kamaratna (Vidyasagara 1915: 110),
Yogaratnavali fol. 2V, Garudaparicaksarikalpa 4.110, Narayaniya Tantrasarasamgraha 2.26, Agnipurana
293.18a, and Astangasamgraha 6,41.76. The first two list the times as here, while the others say,
“On the four transition points of a day (F==aT=aq®™).” The four refer to the morning and evening
twilight, midday, and midnight. Our text is a little ambiguous; are we to take fToITe as the
morning twilight, and H==THET as only referring to the evening twilight? The Yogaratnavali reads
fa=1=a, the official end of a day whose exact time varies from day to day. Should we take our
9T as referring to this veld? 12c¢ Cf. Yogaratnavali fol. 2V: ‘q’ﬂw: qIUE: AT

| 13a Cf. Yogaratnavali fol. 2V: @RIgHIgHTEGT WeATE=qeATaq: | 13c Cf. Yogaratnavali fol.
2V FOATHT: HUATIA gE: Fal StTiiesr: | THATCHFaT Ieqarh! Stoawy |

10c Dc omits 10cd with dashes. 11b mﬂ’{[ﬂﬁ ] Note the Ai$a oddness here, switch from
masc. conjugation to neuter. 12a D omits with dashed lines 12a-c, resuming again with 12d.
12b PRy omits with dashed lines 12b-d, resuming again with 13a. 13c D. omits with dashes
13c-14a and first two aksaras of 14b. 14a PR omits with dashes first seven aksaras of 14a.
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TATHIRT =T SHUMTATET gried: |1 99 | Pant 7Y
HEATHT ThTWETAT e7T0T: SAqTegh: |

TATEEd IeAT AT ATTIATegaaTah: |

MYEUEETAT T (Ao TarariomE: 1 q ¥ | PRy 9"

TAT T AT o SA=ASTTAT TAT HAq |
Tae faerd w9 gaEag aferdr: I 9&

AT
ST et a9 fafg: semer
g Hafes faaaameT=g: 1qv
- U A= |
FEATFATIATAT o FaaATaaarsa: 11 95 |
TTEEd-FAAT T gaT-areaaead: |
T & T 7 foere: ypwgfe: e 1q2

14c TATVIR ] em., TATEATH: PRy, O DP,,,, 14c ®f8RT=R: ] P, ®fE¥TH— PR,D.
14d FuaTEA ] Py, ——————— PRy, om. D. 14d Frfea: ] PryP,,,,, om. D, 15b &9mr: ]
em., ETTUT: [@aﬁgl[%rfaﬂ]] &I Papsg 9P, ——— PRgDe_ 15¢ TATEE ] Py, TATEET PRy,
————D 15d =faaer] corr., AT PRy wmet STIEART Py, ATHAe D, 15 faaef |
conj. H.L, TR PR,P, ﬁﬁﬁ'ﬂ D. 16b SFISTET ] PRD., F¥TET Py, 16C T+ ]
DcPyy, U0 PR, 16d  afSTAT: ] PRD,, afSA: Py, 17a AT | PR,D 954, FAT S P,
17b fafs: ] by, 8 PRyD.  17¢ TOMET] PRy, THT Py, THET D 17¢ HiT° ]
corr., ¥Y[T] Py, d1%° PRD.  17d  °#Fa¥e ] PRyP,,,, °M@¥° D, 18a faaqsufae ] PryD,
AT by, 182 ofeHTE ] corr, fTE: & 18b  THEMK: | PRgD,, TH® Py wmet
18b #T¥Ie ] PR,D,, HIEC P,;,, 18C FEATHITC | PR,, 3[AT]EATHITI P, ,,, AT D, 19a
FET | DPyy, -[°T°] PRy 19b  FaAT-ATeTqTeAd: | PRyD 9S8, ToeTdl AT ATEAT: By, wimet
19c fa==a: ] PRy, =@ D, 19d <3f8: ] Py, E,:I@'PRB D,

15a Cf. Yogaratnavali fol. 2V: &raorr gt wa: awa1 farTaeriash: | ThThequigeas afaasic
STfa®: | 16a Cf. ibid.: FAISAEAT gt 7 qA: T 3=4d | 17¢  Cf. ibid.: TorTg raasra

AAqeTTfeaaeqar | 18c  Cf. ibid.: AFIgT i fh: qHaaHarta: |

14c In the margin of Py, below 14a, the following is written by a later hand: ®TgSi9 | (g
AT ) | (final aksaras are unclear). This is followed by a number which looks something like a “1,”
indicating an insertion in the first line up from the bottom, however there does not seem to be a
suitable place where these words are needed. 14d PRg omits with eight dashes the first four
aksaras of 14d.  14d D omits 14d with eight dashes. 15a PRg omits with dashes aksaras 7-8
in 15a, and 1-4 in 15b. 15a D, omits with dashes aksaras 6-8 in 15a, and all of 15b-c. 15¢
PR omits with dashes aksaras 5-6 of 15c. 19b gaT-ATerduea: | The particle = is positioned
to break the sandhi, but we should still read gaT as compounded with &F :
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TSI TEF0T TrEevefaafrd: |

STae ATfAhesT O gaT: T fafgar: Il o |

T T T AAATE T a9 | Pugy 8"

SUTEQ TAT Eq: AT FrAANAH I =29 PRy 9
[srepsrargTt]

THTTHET T5 q ATAHISA AT T |

IR FPT @A ETEH Nl 22 |

TSR ASHTAF THaT a7 THATEEH |

STEATH AT a2 AT T 1133 1

a7 4 7 fqed afe arel: = wadq | D5’

FYCATIT  ATFATIT T TG0 = 1 3% 1
[T

WIT T8 TAT TE T W9 F A |

forger = [ AT TqE T g qEAT 1%

fame fte == o afaagfEan |

fafras arfaa fws fa=i= e = 1250

20a wFATC: ] corr., TARTIA DcPy,,, AATA PRy, 20a TAAVIAT | PRyD., ARTEFAIUT P, 20C
ATFAH2 | PRy, [FIATIASS0T By, AT D 20d ZAT: ] DcPyy, 39: PRy 21a T[T )
PRgPyy, TFT Do 21a &9 | PRyPyy,, &7 Do 21a T1H ] PRgD, TA[HFHT T &
WA Paw 21b TTH ] Py, Posec mant U3 1 Py achyper i PRyD. 21b FSAA ] Py,
FIRIAT PRgD.  21C TAT | PRGD Py, TAT[RT| Pyyy Pesecmant 21¢ Fa: ] corr, TAT L 21d
T ] PRy, ad D¢, AT T Py 22a T[FEAEE | conj., °THET I PRyD, “THFAT[H] [T Parw
22d “GFI ] Py, GFL: PRgD,  23a FEHTAT | PRyD, A[FT[eHTORA Py, 23b diarar
THATHE | PRyD,, TATAX[FRFATHAT Py imet 23¢ Fa: ] corr, daT Y 23d 91T |
Pyuw, TRGATH PRgD,  24b  TT&: | corr., ATE P, ATET: PRyD. 24C T ] PRyD., Py, 24d
T @] corr. ™ T [ PRy, T [E] T Pary ¥ T D 25b W ] PRyD, W By, 25b
sfaan ] PryD,, [9][=] faed b, 25¢ ﬁg?'r] PRyD., FASI][] & P50 manu 25d 9 ]
PRyD., TET Pyyy  26b  Wfqde | PRyD, TfA Py timet 26b TEAH | PRyD,, ST [F] Pam

26d faeie R ]| conj., Taiel TRFH By, faFacoa PR, fasa<dad D,

20a Cf. Yogaratnavali fol. 2V: FTI{a: @aawiaT ga: Fwg fafgs: | 25a Cf. ibid. ga 99 T
WE ATRATATTE a5t |

24d T in the sense of T AT,
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FITETIT = ATFATIT A TGTARITA: |
[orsrorgerT ]
T FEUEFA = ISt JUAATSAA 1 20 |
TroT A g forst sof foraarriree | PRg 107
et T FqXO AT faaTe sasr=ET 1 3s Paw 8"

FEQUITET AT AT SHLATHITheRT
STHHTE TEATH T AT T a7 132

IFICITEAAT AT ATEAEAL =T |
gt fAfarl FawrteETe: 1 30 0
[ar¥rersaT: |
TRl O A rorreerer e |
gl AT 7T qgea e FATA: 1139 0
TATESANER = (Mg (a=Tu |
Sere: U Feq a fafa Jor 1 3R
frafafadae oiea T |
TET HUET FATEHIR! 7 (ATHeaTwq 1331
frar wug == =rfewcar ame=fear |

27a AWM | PRyD., A[H|EATM Py e mant  27b  TSIHT ] PRyD., TS [H |G Pypy 0 manmu
27b ATAHTA: | Py, ATIARITH PRD.  27C & | PRyDe, B Pyyy 27C T ] PREDc, T Parn
27d  ATEH | PRyD, “ATEH Py 28a TSI | PRyDc, TSITAC Py, 28b TSl 5271 By,
fawt = PryD.  28b ferEAIREH | em., foraaiRT £ 28c =T ] PRyPyy, @507 D 29b
TAHHTRHT | conj. 34, ~TTHAHTIHHT PRyD,, TAHRI<HH Py, 29C HYHTH | Py, 4viPuld g
HqEATsH PRy, T AEATE D, 29d = AT] By, I AT PReD. 29d TET ] D, IET Payy,
=(F)T PR, 30a TOTEAT | PRyD, “TEN(AT) By, 30b &TRe ] PRyD, ATX By, 30b
T[T | PRyD, =T Py, 31b f&@w# | D, f7:&aw PRy, om. By 31d FOHA: | em.,
IATAT(') PRy, FEATHAT D, om. By 32b 3 ] PryD,, ff2° Py 332 fafadx] Py,
fafad prgD,  33¢ FTATA] corr., FAT PRyD,, om. Pyyy

27c Cf. Yogaratnavali fol. 2V: HquIiserst &= ISTguwaTioHT | 28c¢  Cf. ibid.: faam =m ary
AT FHHIUT I 29¢  Cf. ibid. fol. 3": 72 HeATAY gal =T afF w=a® | 31a Cf.ibid.:

A oafaets wgereaTtesh e I

30C Py omits, likely due to eyeskip of one line, 30c-31d (48 aksaras). 31d IE=afT] The
expected visarga is omitted metri causa. 33C Puy omits, likely due to eyeskip of one line, the
last two aksaras of 33c, 33d, all of 34, and first six aksaras of 35a (48 aksaras).
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Tfi=eE AATHT AT ST & ATfash: 113920 PRy 10Y
e et Ik afi=ge 9 998 |

fafaata zemde gt gz v

fam & TeTg: 9uE W WA |

aar e FdeT ggar aeeq dwaa: | 350

HFAT TH=garh daaged oo | Dc 6
T stereRfard e fRATRTergor=e Il 39 1

g FramTerTon=e Fqel: ae

34c TUTHT | PRy, T[T gqfAfaam q 1 fa 97 3=41g] D, om. Py 34d AT(TH: ] corr,
FTAF: PRyD,, om. Py, 35b wft=ga | PryP,, T¥eE D, 35c fafamifa] b, fEET
PRyD. 36b FUZ T | PRyD, HIT HE By WP 36C TV ] PRyD, F=T Py, 36d TEAT ]
Puw, 38T PRy, om. D WPo  37a-b  wfi=ggrs SUgeT | PRyD,, TSR (F & T)][F T |geT
Py 5C manu 37b ﬁ—m] PRyD,, ﬁ‘—mPALMunmet.
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q°gH: .

| FTRHT a0

AT < T AT dgeT: 99 =14 |
o FATAfeq T 37 fasrieg a1 q
N IR FAT

IUSAFHAT R T =T feora | Paun O
STATET AT a0 afad g faadd | PR, 117
e fa e arfurd 9T FEa R0

e fouor = AiF o TG |

for =ATEROr S O wEerHT T 0 3

AT faeRer 91 A FAreRper 7o |

HSTTETA q TFTH AT fooe=ad | ¢ 1

o T a7 JUrRaA e |

3 = All MSS; 8 = PRgD¢; Svarnagrama Vasudeva quotes about 20 verses from this chapter (verses
2ef-36ab) in his Mantravimarsini commentary to Nardyaniya Tantrasarasamgraha 2.71, citing our
text as Kalakriydgunottara. Where the testimonia has influenced the edited text, I cite it in the
variants with the siglum “Mv.”

1b TEET: ] corr., BT PR,D,, T8 Py, WMet 1c ATATT T 37 ] PRyD, 98, ATATT B Py, WP
1d w&aT] DPyy, T PR, 28 | Py, WE PRD. 2b =T ﬁm] em. H.L,
HTTIAEAT PRyD,, FTATEA Py, 2C TAT ] D, (T)AT Py, TAT PR, 2d  fa80T ] PR,D,
o> Py 2f W] P Mv, T PRyD. 3a T3] em., THG X, dadg Mv  3b
IF FEAO | PRgD, F FTHON Py, 00 3d /O | My @4, SITAT By, FUSH PRyD Unmet
3d WIEWHT ] PRyP, MV, UIS9& D, 4a faom[e | PR,D,, faorfapef p,, v 4b wwY ]
PR,D MYV 98 TTTP,;,, 4b f9R[er ] p,,,,, TG PR,D. 4C HSITEAT T | PRyP,,y, FSTEATHT
D. 4d faww] P, AT PRD, 5b -ATTEAT ] PRyD,, °3MT TEAA Py

2c  Cf. Astangahrdaya 6,36.14cd-15ab: fas AT T AT I 1| THATET T ITH Fe0q
FwEEd | Cf. also, though in a different context, Mahabhdrata 13,61.81ab: FaTeq wfqa: o%

Ferfeargfaadfa |

1b The current list of tissues (eNTforT, =, wiw, firw, sowA, aTq, ¥=1) differs somewhat from
the Ayurvedic norm (W-W-W-W—aﬁ%m-ﬁ). It is closer to Susruta’s seven phases
of envenomation. 1c ST is a nonstandard passive. Cf. Oberlies 8.7. 1c The odd hy-
pometrical reading of Py is evidently from its exemplar rather than an error of Pyy’s scribe,
because Py, repeats this section and then deletes the repetition. 2a ISAFHAT | Goudriaan
and Schotermann accept the form as aisa Sanskrit (1988: 60, “8h”). 2b  Following fae, Py
writes and deletes: [ FTATT § fasrieq 7eaT || $FaT SaTH | GUSAHAAT 70 fa9].  3a
=/ ] aidalocative singular. 3d *TH ] in the sense of &5ea{U, Cf. Raghava’s Nandrthamarijari:
FF: 5ITH. 4a fIONIY in the sense of frTfaRui. This nonstandard form is common in aisa. 4b
AT in the sense of AT or AT or TSI, Cf. Nisvdsatattvasambhita Nayasiitra 2.24. Confusion
about how to decline this word is widespread.
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T = Eued EfwegTasd i 1y
= |

FANTT (a0 Fheg ETHTYIAAAT |

gt et s = qgdg: 1

TATHT TET T T F=d (99 |

TARTE THEATH AT T2 @A 1@ | Pt 9

mmﬁiaﬁ#am|

AR T FFId @ 1 & | PRy 11"
[T faw]

qT FH Fd AreTATZY T fadqd |

C=ET AT H{RT AT Txh ST |

THEATA T TATIO ITAAA N £ |

o AT daT I g A |

FEAHTET I TFSTewATH: 1l Qo I

EATOAATIT ST TG & ETHTET | Dc 6"

TET FATCTARTL T TEAIET 1 99 |

5¢ I94q ] PRD,, 3[@]&T Py, 5d fEfFEE ] PryD, ﬁlﬁa—{ PALM 6a =T ] D,
TATTT MV, = PRyPy WM 6b FTFHITT ] PRyD, TTH By 6C AFT (o AT=ATIR ]
3 hyper | SRTTIEroTe] STATRd My 7¢ S@&AT(H | D Py, T&TH PRy, 8a T | PRyD MV,
TFAPyy 92 FH ]| em 98 FH Y 9b a5 ] Py, TE PRyD P 9 TATH | PRyD, *TITH
Pyv 9¢ TET] My, @1 S 9d AT T | My, TAEHY By, TTEHT PRyD.  9e TS ]
corr.,, T: L 9f AN | PRyD,, T (F) FAU Py, 10a TI=AT ] PRyDMv, foRfE P,y
10c HIHATH | Py, WTETH PRyD.  1la STHIATE ] PRyD., ATHIATE Py

6b AT metri causa for @MU, 6C  Pyy’s 6¢d-7a is written over erased and now largely
illegible words. The few visible elements suggest that it began—unmetrically—f=faf=mma=y.
7c Following 7d, Py wrote and erased the first six aksaras of 8a, preferring to start fresh on
the following verso side of the leaf. 8¢ WIWTed+ ]| This stock phrase occurs in our text
twenty-five times. The three main types of medicament in visacikitsd are T, SITelT+, and 7.
Whether we should supply  or T is ambiguous. Or the intention may be something less ob-
vious. Cf. Kriyakalagunottara 29.14c~f: TATHT FHWRMIT &ferer g Twaq | 7 =99 g A
TTEHTAIS TAT NI, where it seems all three should be employed. For a more obscure possibil-
ity, cf. ISanasivagurudevapaddhati 2,40.12: ATl T AT eaT TqA | TEATHA T FreelT
T T gi?[ I 9a FH ] Iemend to the thematic aisa locative on the basis of 21b and 26b,
where there is no variation in the manuscripts. Note that Mv here reads a consciously revised:
Fa FA(OT AEAE]. 9b  ATEH | Here 7 must be taken in the sense of AT, We get the same
refrain in 21b and 26b without variant. 9d The text seems inconsistent here; in verses 2-3
the order was rakta, carma, mamsa, pitta, slesman, vata, majja. The word T may be an attempt to
account forit. 10d °3M&Hfa: ] We have to understand this in apposition with F=THTHT, even
though it is grammatically singular.
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WW%WWW!
AT FITad: FTd &@H 1 9= |
[wiemsr o]
UF 99 Fid wH A(gY 7 HEdd |
TR TSy wEeTaed A 93
T =TT F&ATHH I0] qeae gad |
v STcad WA o 99T 11 99 1 PR 12

FA TR TH gad 9 T T | Pary 107

AT T8 &I a8 HiETa faos 1 qy

IS FTTATE AT FFIA TEH |

rrg&rrtwgfgﬁgw%#f@rﬁaml

AT FTad: R a@H I q€ |
[frrerra fort]

TAATIT ST Tigw 7 fadd |

e aiersy e q aqd |

e et SFTgTaEad 1 Qo

ATt HAITT ST T |

ftd = A=A T8 AT A1 HOA: 195

faur fuerra acw vagafa = |

TANTE q ITaed AT FFIT @A N 9L

12b ’rﬁ'u:if] PRyPy MV, ST D, 12¢ ZEMQ ] PR;DMV, 3% Py, 132 =7 ] PRyD,,
Puw 13a FI FH ]| D 94 [Fd] FH PRy, Fd a0 Py, 13b a7 ] By, T2 PRD WP 14b
AT | PRgDe, TFT: Py 15b BEA T | Py Mv, ZETA D, WA PRy 16€ TTH | PRyPyry,
TTTH Do 16 FATA ] DcPyy, ZAT PRy 17a T | PRgD., T By 0 17b 7T ]
Pan, T1€ PRGD WP 17f &0 | corr,, ®9%T4 ¥ 18a Tidawif | My, diqavit ¥ 18b
AAAT | Py, AA[AT] PRy, T D WP 19a & ] PRyD,, fawe B, 19a fo=mra ] Pr,, fos
A D, AT Pyyy 19 ETASH | Py, TTAT PReD,  19d I FFIRIA T&H | Py, AIEET
HEAOIT PR, EfE™ g #E0T D vper

13b =fgw ] The same refrain occurs in 21b and 26b without variant. 15b D’sreading “Z&Taa”
is easily explainable as a corruption of an exemplar’s Z&d written with a prsthamatra ekara and an
r that was continued slightly too far thus connecting to the ekara. & and = are also easily confused.
17b =fgW ] The same refrain occurs in 21b and 26b without variant. 18d ST in the sense
of ST, As in Middle Indic, the dual is seldom used in this register of Sanskrit.
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e =Tee FE Aead T q97 I | PR, 12
TAHTATH FTAd: TR @ 1l 20 |
[Feremra fa]
T qiERvhd w1 AfgW 7 fAadd |
foret = argforear g oen fasfa afemg iz q
TATMT TIHTEATH I FTfed AT | Py 10¥
T HE =T ATAT T qgd I 1 3R 0
st 9T far sfeer @ Jaqd |
rorsHEqT v T g a1 =3
SUAET TATAT FHed TITE0 |
ThEe: FATE AfwET T8 FEA 127 |0 D 7"
FEHT g THE TSI JT |
R IFE AR EIEE-CIEI R R e il
TTAATErT ZETad: TR G 1 Y1
EIRUERER]

A UF Fd FH A5 7 e | PRy 137
FESHETH TS e Jaqd Il € |

20a fRAT ATEF FY | PRyD, Y ATEH [ABAT By, et 20b T FaH | PRyD,, T @
Puy 20C ST ] PRyD, SR Py P°  20c TATA | DBy, TAT PRy 21b #fF ] PR,
AE[E][W] Py, T TET DPr 21 TFEHAT ] By, [F]FET PRy, —@T D 22a
ATATIH | DcP,y, ATEATIH PR, 22b  &ATFAHT: ] PRyD,, AT(FA)FT: Py, 22c 74 ] PRyD,,
TA[(F)] Pyp M 23a  SATHHTE | PRyD., TATHHTN Py, 23a 98T ] D Py, 5T PRy
23b srfa®T q ] PRD,, ATTHIA By, 23d FE&AIA ] PRyP,,y, T4 Do 24a IUAET | PRyD,
STA(EAT) Py 24b FHEH | PRD., @[T [F]F By, ecmant 24b  °ITRUH | Py, °FTEON:
PRyD. 24c THES: ] P,,,, TH T PRy, TH T3 D, 24C HHTHA | PRyP,,,, T D hro
24d T ] PRyD, T Py 25C ATEH | PRyDc, ATEH Pyyy  25d  TeRATRIN-H- | Py, 459,
TTEATEH PRyD.  26C THEHASH | By, THAFAT D, T [TFT] PRy

22b smafeq, although passive (nonstandard) in form, is active. Cf. Oberlies 8.7.1. 23d Dc’s
fAg T is uncharacteristically written with prsthamdtra ekara. 24c T in the sense of T,
25b  TISTETSTAHT | may be a variant spelling of TTsTTaTa#T.  25d  IFERATRIN-H-UA | metri
causa for SFRATRUT-H-UA,  26C It may be that the TReI<HAT suggested by the 3 variants is
a difficilior original. In many other cases all the manuscripts agree on Tf¥eIsa, so my case is
not strong, but the text shows evidence of standardization elsewhere, so we cannot dismiss that
possibility here. The form TReIRaT is also known to a handful of other texts of various genres.
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TEAV TEX ALATIH AT FATAq daad: |

HgAfed = AT faaot ST g 1o |

TET FHATIATIT LGS AT |

wrerart fafata oo amd faw =

TAT ST FATAT FFIIT @ | Py 117
TTRTEaE FATeTor gfearer we:foreT |
TAATATH FITAd: FTd a1 32 |
HAATATI ZoAT(0 |1 fearrfeameon |

TAT A e ST fawafodr: | 3o 0

THTAVT HETHT AT(AHT Ted AT2H 1391
FIESTIAAT T F T9A(q T | PRy 13V
T TIUCIHTET TET SAT ATTHHAT 11 331
fordoatst T ARATAT foRufT T |

SATTIETT TAT T 0T =7 13301

27a FEATH | DBy, TATH PRy 27b  STHRA ] PRyP, ™9, MA@ D, 27¢ HFALA |
PR, () EFHTT D, @5[fI=fa P, 28c TEHAT ] PRyPyy, T93A(T D, 28c fafamfa ]
PRyD,, T gt Py 292 TG ] PRyD., T Py, 29a FATE ] PRyD, TAT Py 29C
IITEa | PRyD,, [ATaT=Tea® P,;,, 29c STEAOr ] PRyP,,,,, ATeAT0r D, 29d gfearet ]
PRyD,, B[X]ATe B¢ Mo 304 FATATI | DPyy, ATFATHT PRy 30b fawe ] p,,,,, fa
PRyD “mmet:  31a fafawi arfea | conj. aisa fafeamn[sir] (=] = p,,,,sec mam fafaemqarifa Pr,D,
31b ==uIfRRe | Py, BT @fthe PRyD.  31d  ATRAET | PRyD., ATAH Py, 32a HISTHIE |
corr., NS (TYTUT Pyyyy, FISTIH PRyD. 328 TAT ]| Py, TITPRD: 32a WA | PRyPyyyy, T4
D. 32b 7 & 3wfd] DBy, T TXqIT(T PR, 32c TIACIHTEH | Py, @ THAHATIA
PRy, SFTIATEA D 32d ST ] PRyPy,, W1 D 33b e ] PRgD,, THI° Py, 33b il ]

Pay, FFAT PReD,  33d ATWTEHE T | Mv, THA F Py, TRHTLH PRy, om. D¢

28a HEH | metri causa for TZTH. 29d A& ] for ATIEIUN metri causa.  29f Here ends
the section on the movement of poison through the tissues. The lack of instructions for the sev-
enth dhatu, the bone marrow, correlates with the beginning of the chapter where it is noted as
incurable, but the opening verse of chapter 34 appears to be meant as one last attempt to cure an
advanced case using plant poisons. That the misplacement is original to the Kriyakalagunottara is
supported by the quote in the Narayaniya’s Mantravimarsini which parallels our incomplete ver-
sion here in chapter 5. 30b &3 for @a° metricausa. 31a fTfawT must be understood to mean
fafawat for my conjecture to stand.  31d ] aisa third-person singular, 32b  zwafa ]
metri causa for Q. 33a  bha-vipuld. 33c sa-vipuld. Mv attempts to “fix” the vipula by
lengthening the vowel (unattested elsewhere). WEHT is probably a variant spelling of AYFHTT.
33d Dc omits 33d. It has an insertion symbol following 33c, but no marginal words.
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frferforraTefta faamfT = aamed |

AT = AT AFaed forfaer =7 139 1)

AT < FATOAAT WA |

TTAHTATH Feal [T T 2 I 3% 1

HAARM: gorefeq 7= 1 fo=meon |

STGT ST HETASIT HgTa g Il 3¢ Py 117
TATATZTATIT: ToorT=T: rfeet qeT | D 7Y
FATAHT SALTATY gZAaLSTad: Il 3¢ |l

Tfed AT T TESEF TIT: |

FTET F A ATAT qq: FH FACH N 35 | PRy 14"
\ TR I=T

Tl AT T TAT AT TG |
ARMATHEY 39 IaAfed ToFger | 38
I X IATH

34a =foTe | PR,D,, HV0TEHTe P, ,Mvumet.  34a  HTe(I% | PRy, “HTIerh DP,,,, WMt FHTHT
Mv 34b fy=Te ] Pr,, [W]ATH D, WATH Py, THTT Mv  34c ] PRD, om. Py,
34d FHATT | PRyPy, T T D e 34d forfeer 7 ] PryD, %, forfasea=m p,,, 35b
TAT | Py, AT PRyD.  35€ FdT | Py, T PRyD,, T4 Mv  35d  faumder g1 em,,
famder 9o Mv, fauTEer 3o PR,D,, TAT[(FA)]T Py ™™ 36a HUITATR | PR,, NUEA
Py, TAEATT D ummet 36b  HRT fa=m=ore | corr, @5, HEA[FTH [fo=2omd By, FEEGEROT
PR,, F14T fa9TX0T D, 36¢c HETASIT | PR,D,, WEldST P,,,, 37a T&l° ] PR,D., A[T[eA° Papy
37a TR | PRyD,, W& Py, 37a AT ] corr, T X 37b  form=m: | corr., forem=m
Y 37c s ] corr, SAT Y 37d ZE° ] Py, HAE PRyD.  37d  FeATSTAd: | PRgD,,
THLSATAF: Py, 38a TXAT: | DcPyyyy, TRAT PRy 38b T=IT: | PR,D., TH[FIT: By, 38¢
AT T | PRyD Py p P, FTAA] | T Pypy® 38c T ] PRyP, y, A D 38d ad: ] corr., @al
Y 38d WERHA] PRyDc, AT Py 39b ST ] D 95, AT PRgPyy 39b TgX ]
PRyD¢, [H]HF[:] Pay  39C ATWITATHEH ] corr., ARTAIHEA PRyD, THIT[AT|HIH Py, 5 mam

34d forfeex ] aidafor ﬁl‘F@—ﬂT‘ Cf.Edgerton (1970) 10.78, which notes its basis in Pali and Prakrit
-issa. 36C WIS, the variant of Payy, is strictly correct, but the thematized variant is also
common in the Tantras and Epics. 37a °%&° in the sense of °¥&ile, 37b TfH=T | singular
for plural metri causa.
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Frereq fefasr: sih: eergeAtaam: |

TAT FEATHIE acd Farare g faeqzra | 2o

[FImrTer:, AR |
fRrEaTT YETesHer: THeqad |
FIFTALATITINHATLATEAA: || 29 |
A FHAT I ARMATLEHT: |
T YRTET q F AWM T ANTET TgT: Tt 18R 0 Py 127

TA-H-AAq-H-Z<h AT AT FE |
qETH: SHTSTHATE: Fohic: HIH 3=d 1 23 1l PRy 14"

40a FTAE] | PR,D, FT q Py, 40a fgfaen siwh: | corr, ffae: siw(:) Pr,, fafaw: d=f:
D, fgfast WI<F B, 40c °ATX ] PRyD,, °aTe° By, 40c fEIa: &I | Pr,D,, foord v
Puv 40d T&EH:] PryD., GEH By, 40d IMTFAASHAL | conj, 9%, SEELIL PR,D,, HHATTH:
Puw /PP 40e TaT] PRyD., T Py 40f fa=@@q ] DBy, fF02H PRy,  4la Y& ]
PRyD. %4, 3 P,;,, 41b HEI: ] PRy, HEH Py, §59: D, 41b  TFWHA | PRyD,, TH{eT:
Puv  41c TEA° ] PRgD., TH® By, 41d FAT] Py, T9T° PRgD,  41d FTHTE ] PRyD,,
FA Py 422 A ] PRgPuyy, FEAD,  42b  ATTE=A® | PRy, ARTHT® D, ARM[A] 72|
Py e 42d WET: ] PRy, WRT D Py 43a SRR | PRyD,, UAwH Py, 43b #r]
Py, STTAT PRy, AT D 43c T&F: | corr., TqHT X 43c &HATSH | em., ATSH Py, &0
PRgD P 43d FHic: | corr., FHIE: Py, FHie PRD. 43d HW] em., 19 2

40a For somewhat similar division of time into two types, cf. Tantrasadbhava 24, Svacchandatantra
7th patala, and Kiranatantra 59th patala, among others. 42c Cf. Svacchandatantra 7.44, Tantrasad-
bhava 24.38 (corrupt). 43a This passage (43-44) is quoted by Ksemaraja on Svacchandatantra 7.46
and also by Jayaratha on Tantraloka 6.72. Both cite it simply as TGHH, It is also possible that they
are quoting from a source text that the Kriyakalagunottara also draws on. The list should describe
the planets/nagas in the order of the days of the week—which we find in the quotations—so I have
edited accordingly. Note, however, that three of the planet names or their correspondences are
in doubt in the manuscripts: the 8 manuscripts read STraT for THT in 43b, all read &9 in 43d,
emended to HW, and for T in 44a there are problems with its spelling and which planet it
refers to, discussed below.

41b Y& masculine for the normally feminine noun ¥@T. 41c THA* in the sense of THIMe,
Cf. Nisvasaguhyasiitra 9.49, 84, etc.; Brahmayamala 81.9, chapter colophons to nineteen, etc.; some-
times shortened to Fe. 42b ARTA=ITAT: aida double sandhi (AT + AAAIAHT:). The syntax
is also problematic, but we should take it as accusative in sense. More forced would be to take
it with the next line. 43a 43ab is supplied in Py’s margin in another hand. This hand uses
prsthamatra vowels and seems more archaic than the common “second hand.” 43¢ &HTIH ]
My emendation accounts for the variants better than the easier reading of Ksemaraja: T&Tsh:

T,
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HIST: TR AHTEATAT HaTes': TH I=Ad |
TG AT TH AT AT FAT N 22
TEH: Fierh! ATH TG FIART Wad |

q A FHTA: THTEATT: Fierahl FER T 1| %Y
T AN Y TROTET q9: 9 |
TS TATEATH AT HIEAAT: |
TEATH S HH STgfAafer faama: 19
THTFHHT F AT Arerepiern: e |

T TEATI-T-3a7 gFafeay faarm: | 2w

44a ¥IST: T ] em., TUST TS PRy, ST TRiST D, ST T P,,,, 44a HHTEATAT ]
PRyP, y, TATEATAT Do 44b  #ETEST: F I=0Q | em., eI & SoAd By, oPer,
AW PRyD.  44C IGTT: | corr., HGUTA Py, FE@ITT PReD.  44C W] corr, T 5
44c 37: ] corr., AT PRD., 3T Py, 44d FH AWM ] PRgP,, T8 AT D re  44d wrEm: ]
PRgD, W&T Py, 45a TSW: ] corr., ATHT P,,,,, ATHI PR;D. 45a ATH ] PR,D, AT P,,,, 45b
F%° | PRyD¢, T Py 45C FT: | PRyD,, FTA Py, 45C HHTEAT: | corr., THTEATAT PRyP,
D, 46a AN ] em. HL, ANT Y 46a #1¥ ] PR,D,, #1: B, 46b ufwarer]
Pypy, TROTET[&IT] PRy, TRATAT D, 46d  TgTeAT=d | em. 9, @O PRyD,, H[ATE@TTAT T
Puw 46f sTEfAfor] D 9 srgferer Pr,, dfa<Tfd p,,,, 46f a9 ] PryD., AT By, P
47a THTEET = ATATS | em., THIHET o ATH1E D, TATH F TG PRy, THTHHATIATH 7 Py,
47b ] em HL, FO& S 47¢ T ] By, TPRyD. 47d FIAFHY | D, FAAIET PRy,
H-F\q-g IJALM hypo

46e Cf. Sambhitasara 66-68 and commentary (NGMPP A 44/8, exp. 23), cited by Ksemaraja ad.
Svacchandatantra 7.42, where he also cites a related line from the Trotala.

44a F9T: ] This should be pronounced &7 for the meter, following Py y's ST, The version
quoted by Ksemaraja adjusts the reading to: HIISIT TEXTEATAl,  44a TE: | 1 emend with
Paw’s reading at 5.53d: FEfSATY, The meaning of TS is less straightforward. The text is enu-
merating the planets in the order of the days of the week, and so we need Jupiter in this position.
Pingree (1978: 5), suggests that sphuji may come from dsphujit, a direct transliteration of the Greek
Adppodimn (Aphrodite), and thus might be translated as Sukradhvaja. However, that does not fit
here. 1 offer a diagnostic conjecture: in no cases that I am aware of, other than here, does the
word FEfST occur without reference to the author Sphujidhvaja. Only sIFEfS(T) occurs, refer-
ring to Venus. In almost every case, however, the word is compounded, and so we might also
analyze it as FE{ST (). Perhaps this was thought to be a negation of TEfT(T), along the lines of
AHUR/FTE, and that could account for the word being used to refer to Jupiter. 44b #gTesT:
q[H 349 ] 1 emend following P\ and the quotation of Ksemaraja. 44c In PRy there is the
aksara ¥ in the margin over 9fH, but there is no insertion marker and it is not clear where it is
intended to go. 45a TZHT ] The sandhi of the manuscripts here and in the following verse
implies the variant spelling Ifet®. 45c =ITEMTW: | aida nominative singular. 46d The
words SIT{< and IGITATI may be understood as uninflected nominative plurals. Goudriaan
and Schoterman note this as an aisa feature (1988: 69 [111.2a]). 47c na-vipula.
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Freremon g s i wr

TASHTATHTI T TET T foaa 1l %= | De 8
TAATY HAT a8 Fohieed 2y rdH |

HETELSTATHTH T d a1 1l 88 | Py 12Y
TGl ST T J&d - | PRy 157
AT Ffershr =7 By S e 1 vo

FoATEH T ATHATH TgTered U q |

FiTFeaTad Bd TaHas H9 0 49 |

T WGATATH Flershed1ad Wi |

AT AAT TAHTAY S TTOTTGTO 1| %2 )
TEET AT Qe AT A |
FferhT goareATe] TR FATEAT I K30
THEATY TATEATT AT qT |

T ZET T ST HAFATT JT TG L2

T T Frewearay 34T |
AT el  TAT Fohiahed Il LYl

48a oI | corr., AT PRyD, FrOTCITO Py, 48a ARRRRT: | PryD., fAfHW
[T ][ (TT)] Pyppsec manu 48b ST | PRyP, 959, W&T D, 49a IAATL | D, TAATL[EL]
PRy, TAATL Py, 49b 1&¥ ] PRyD., 14T P,,,, 49c ?TmTif] Py, JTHTE PRgD.  49d
Ffe | corr., FART PRyD, FIAHT Py, 49d  FTA ] PRyPy,y, 30 D 50b w3rew 3a7 |
PRyD, i WWPALMW 50C I ] Py, ST PRED.  50C Tf%rcﬁr ] PRyPyp, T D
51a wzrrméfr] PR,D. Per w=raTd B, 51C °€Jﬁw] Py, °3F T PRy, X A D, 52a
T ] corr, T& Py, T PReD:  52a WFATHTH | Py, 5, Tguramd PReD.  52¢ °<'=mﬁ'g]
PRyD, °FTA[T] Pypp®ec M 52d 39 ITOTTe | corr., 311'91: STUTTe D, M9 STOTT[:] PR, 3M:
TT[UIT] Py 0S¢ MM 53¢ el goaeama | corr., Fesh! TUAATI: PR,D,, Fich Pain
53d wgfeaTe wg-crr] em. F@ﬁaﬁ—w IJITEAT Pypy, THISTATL IETEAT: D, TSIATE IITEAT:
PRy, 54a ‘{Lshwll‘i ] Pyp, TTHEEATH PRBDC 54a TATEATT | PRy, TATEAT D, o faeate B,
54b TWGATATEH | Py, P, HGTTATH P,y %, W@UTONEH PRyD, 54b TT ] PReD,, [A]FAT Py

54c TY] Py, T PRyD. 54d FEHATT | PRy, F[W]FFATTT D, FfrT(T P, 54d 7T ]
PRyDc, TE Py 55€ AAT T ] corr., AAT T PRD, T AATAT Py PO

48b  Cf. Brhatparasarahorasastra 3.71.

50a Despite the grammar, I take g™ AT and HETTT as genitive in sense,
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IO AAT: FHTATAT Tgas AATEAAT: |

FIAREAT TT TN T SaogaA =T Il LE | PRy 15

FIFUEHAGA Trqaecai<dr s aT | Pause 137

T fare FTaSeR AT 7 A I Lo |

FTAGTAT TAT FTA: TFA(TTLTEAVH |

e Theg AT I THRfaar: 1 4s

TETET HACHTA GIATAT AT TEA |

Fohd STfad FTEIGTATIET ST SHAfa I L& |

HETHT q AT TTEqed 67 S (19 |

Y #[o THTEATT EATATE a7 1 €0 | D, 8"
[FewaTe: |

TA=gral ATHEEE] TaT qE(d ATH |

T WITTead ey fcataaard fafwar 1 q

ST SO |1 TS q |

Toegd AT g BTVl o ErfaTfe=iv |

56a FT: | corr., IATE 56a THTEATAT | PRyP,,,, TATEATATD. 56b = | D P, ,, °TF PRy
56c ST ] corr., T PRyD,, TF: By, 56d fe=ta ] PryD,, f&T sfa p,, wmet  57a e ]
PRyD,, TH° Py, 57b TfAaH | PRgD, T Py, 57b AT ] PRy, @Ol D, SE@ferar
PP 57¢ U ] PRgD., TA[TFRANT Py 57d T FSHA | Py, [FATSAT PRyD,
58b =@fae ] PR,D,, GFAfde P,,,, 59a IEa®d ] PR,D., 9 &9 P,,, 59a T ] PRyD,
FA Py 59C AT | Py, F9#IT PRyD.  59¢ ST | PRyD,, SHTAA[ 1] Py 59¢ =89 |
corr, TT Y 60a FEH | PRyD, TV Py 60C TT ] PRyD 4 WY P, 60C HHTEATH |
PRyPp, THTEATE D, 60d TEATATE | PR,D, &H aTX P,;,, 6la Ta=geal | em. H.L, TTog73
Y 6la dTHIAE ] em. HI, 9HeE ¥ 61b TET] em. Ha, T X 6lc TA WA |
PRyD., T T TANTEA: P,,,, WP 62a =T | em. H.L, AETTe P, THTL PRD,  62b &IH ]
PRyPyp, STFF Do 62b  aTHTe ] PR,D,, ATe Py WP°  62c aTTT g ] D, AT[AT|TA T PRy,
AT STAT AT By 62d  FATHATIEAT | By, ATHATIEAT PRy, ATEATER D,

6la Garudapurana 1,67.21cd-25ab are genetically related to our verses 61-63. Here, the Purana
preserves more of the context of the source text than ours. There it is clearly a method of div-
ination based on the movement of prana in the body. Here the details are much more obscure.
The opening verse of the Garudapurana passage says that Hara told the knowledge to Gauri, which
serves as a citation of the source tantra where these were the interlocutors.

58d =T T for faaT I«
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TaT gof TSt e fa=moma 1€

7= 77 eI TeegTvefe e g | PR, 16"
T T FHTAN AT TEAEAT T U &3 1
EEIRS 7 ATHAT AT | Pyuy 137

ATHHALHA T qa=d TqHHA I €9

TY TP qAT ATH ST TLOT AT |
TFET q (T ATcdT T&T HT AT |
HIEY HTT FTATI07 STaT WEqart = 1 €Y |

e FATEATT TRITRE TH T3 |

T AATET q5T FATHT TTHT T I €& |

[REEIEIRECH
TSAT HAT TATETET =T A UF 7 |
o q°F = FTL107 0T S T 1 €6
A3 =T U3l F UAT ATHA Foq A |
FEATTAT Y e wfe: FATEA: I s |
faferr=gadr: HETgIET Feuad | PRy 16"
AT TOST T HAT ISTET TeEqa 7 |

62e faSTHATA | DBy, ST PRy, 62f FTATETOMA | Py, @59, FATETART PRy, FTAT
faamor D, 63a T TA] B, TT IT PR,D. 63a fEad: ] Pr.D,, fEuai[@] Py 63cC
AT | PRyD, TATAW Py, 63d &IAT] PRD, AT Py, 64a THX TEUTATH | conj.,
METY [RUTIET PR,D,, AATLIRT: 3AET P, WP 64b  ITHIAT | PRyP,,,, aTHEAT D, 64b
ATEAT ] PRyD, ATHT Py, 64d T2 ] D, T By, TR PR, 64d TIHFA | PRyD, [T THHFA
Py e mant 65d 3T ] conj. HI, 3T Y 66a THIEH | PR,D, %4 UNT a3 P, 66a THTETT |
PRyP,,y, THTETT D 66b &I | Py, TEITPR,D. 67 TSI ] em, TSNS 67a HFT] D,
THAT[SIT] PRy, AT[SIT| Py ™c MM 67a TATITET | PR,D,, TATETHT Py, 67C ] PRyD, [T]+
Puv 67d ST] Py, T PRyD.  68a-b 3T % = U+l F WAT ATHT FeT4q | PRyD %59,
qr % AT Ul UHE T | UATHE i FH9a g FeTddq Py, 68c fadwd ] D,
fORIT[W0]q PRy, fWAT Py, 68d FATE ] corr., FT S 692 FIET ] corr, FE: £ 69¢C
TTIT ] PRyD,, TI[ET][ST] Py % mau  69¢ FT: ] corr., AT X 69c HHAT ] P, TS PRyD.
69d TETET] em., STAT PRyD, TATHT P,y

67a Cf. Garudapurana 1,66.15cd: TS HT(HT)GIT ITHET F 1 JAFqIT H, etc.

65d  In support of the conjecture, cf. Brahmayamala 82.72b: TIT AT TATIH. 66a THTE |
double-sandhi (T + 35). 68b ATHT ] aia instrumental singular. 69c = for f=T,
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FAT GATEATT BATAT TRATST TATHHAA N €2

FOHAE A R TLAA: | Puun 14"
TEA q FAT = A=A FHRET W o

TAATEHITATA AT TTHT: FAT: |
YT 97 T5F Fe=T: Taifaarn: 1eq

FATIE FATATATATHRRET FeATT q | D9’
ZTE9TE ZATHTET AT TIFIAF 1| 9 |

e  ATHET AT FeATior gy famfa |

LTI TEATY AL TAIEd 1103 |l

FeT fafer quT T Tors /TEHT 7 |
ATHIEAIE ST Hafd areT |l 0¥ |l

FARIHT SATTAIE  7AT T4 |

T Fefafad TTROEE TT@q@: 1Y | PRy 17"
HTEwRT ATRUIT FOTT SATAAT ATTATETT |

FIATIRT FAT: ATATITATTH 1| 9%

HTZ ZATEOIT FOT ATHEATAEAT TaT | Py 147

69e fafa =omar] b, faftemar pr,, fawamar D 69f wftwrerT ] conj., SAT=T=T PR,
Py Per, Sfqaaram D vper 69f  FATHFAH | PRgD., FATHFAT Py, 702 T° | D Py,
FSA[FF|° PRy 70b FH© | Py, fEFSTe PRyD.  70b <79 | PRyD,, *[A]FA Py, 70c
FATT T ] em., FATT L 70d  FERET ] corr, FHFET: ¥ 7la  TFATGHITATA |
PRyD, YaT[E|qITRAT[2T] Py e maomt 71b eI SET: FeAT: | corr,, TTeAm ST FFeT:
PRyD, T (&N T [A[A[AT] FTA=T T By, 71C TT TET ] Py, TTH AT PR,D, 722 ATSATT-
AT | PRyD., ATGATAT[HT|H Py ™ M 72b FATET | Py P, FIATE Py, FAET PRD, 72
HTET ] PRyD,, ATHT Py, 73a MY ] PRyD,, A Py, 73a FTHEA ] P,,,,, ATHTET PRyD,
73c TEATRY | em., T I PRyD., TEATRW Py, 73d QL] PRy, AMEX D, -T-ATAL Py
74d T ] PRyD,, TAT By, 75a FTAIGAH ]| PRyD, FAIGHH Py, 75¢ F&afAfad ] corr,
FeA [ 22 Pr,, FEATTE D owo, For fafad Py, 75¢ TR corr, T Y 75d y@q: |
DcPy y, SI@A: PR, 76a HATERT ] Py, Warl PRyD.  76b 3T ] PR,D,, AT Py, 76b
ATAATE | em., ATAAT Py, ATEOT PRyD.  76C HATAHT | PRyP,y, “STEHT D 76C FAT: | corr.,
FT YL 77a WIETRe | PRD,, HRRI° Py, 77a AU ] Py, AT PRyD, 77b ATHEATHC
PRD, 954, FTHT[A]° Py, %eC Mam bype  77b =T ] PRyD, HAT By y

73a STHH qisa genitive singular. 77b  FTHH aisa genitive singular.
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q Sacqiaweq Jgarzaa-T-7&: 11 9o |
faaqeTeast g5 faqas g |

L q STAeH AT S{afq T8 |l o5 |
g = AAT Wed FEHAT T AT |

T TEIHATH Aad Hoaddh 1| 0e |
gEferae stTae sifaa srfggfora: |

T qAISIr] A FH THTEA N S0 |
FTAF%H THATEATT I A {ed qaad: |
freor fafasmrrfaaraeg srames: 159 1

sfa framTerneR woaw: e

77¢ SO ] Py, SIS PRgD.  77¢ |Ye ] PRgD., A[EAIM° By, 77d  AAMA-T- ] PRy,
FTI-T- D, ATMA-T- Py WP0 78a faae ] PryD., fPora: By, 78a o=ast T | PRyD,, ¥l
AT Py, 78C FTAH | PRyD, ATAAT Py, 79¢ T ] PRyPyy, T De 79C °3ETL ] PRyD,,
{E P, 79d T&A] P, T T T PRyD. 80a FIEAAT | PRyD, M viPuld ZTed= P, opo
80b STAT ] D Py @9, STAd PRy UMet  80c TLNEAIS | DcPyyy, TUET PR, 80C 57 ]
PRyD., SV Py 81@ HHTEATA | PR,P,,y, THTEATE D, 81b Fmafed | Pr,D. % FT[ET]afra
Puv  81lc fafaam@niz ] by, fafasmdr: p., faummd: pryvre 81d =T ] PRyPyy,
fremeg D, 81d T ] PRyD., [I[]HTEH: Py, 50 manu

80b STfad for STTafd metri causa.
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qg: 9T

N T AT |

HAT AFITEATH A AT ETTH | PRy 17"
TrTSATTETT dS1l ATRTRIEHE 7 |

feraTfaT=gauieq ST queaATEAT: 1 9 0

1 7 = SAfast At ferdar= | Pauye 15"
EELEREIEERSICRGEIEEIESL

TEETOE IR TETHEAT Feadd | 2 | Dc 9
gieg forar o Fawa 999 = |

TFEATTE AT T qaaHg (afead I 31

T - g - AT - TEEATHATLAH |
FEargiavg - A T aad |

3 = All MSS; B = PRgDc; Garuda Purdna 1,197 closely follows this chapter, though it is clearly sec-
ondary. Editions and MSS were consulted. When this testimonia influenced the choice of variants,
I use the siglum Gp. For parallel subject matter, see Nardyaniya Tantrasarasamgraha 3, Agnipurana
294, Garudaparicaksarikalpa 5, ISanasivagurudevapaddhati 39.88-167, and Bhairavapadmavatikalpa 10.

1b T AT | em. A.s., TeadaT faaq ¥ 1d  SFTOH | D Py, H[FT|9H PR, 1€
ferarfa ] PryD,, fA[™[@T|fZ Byyoomant 2a o & =] conj,, T [A1] Py, & 4 7,
PRy P, £ 8 Y D P 2a SEfISET ] PRyD., STATASTAT Py, 2b &M | conj A.s., FIRA
PRyD., *FAT(E Py, 2C T ] PRy, [EN[E D, ¥4 Py 2d  TAEHEASIAH | Papyy,
T g faafSrd Pr,, TqHEF D po 2f HE@IA | DBy, “HEAT PR, 3@ T ] D, T PRyP,,, 3a
for@ar ] D, for[for] @t Pr,, for(@T) [@T] Py ™ 3b F=9 ] PRgD, 77 Py 3C F@EATHC |
PRyD., T[T [®T]T° Py 3€ 7TEH | By, TH PRgD, 4@ T * Al * AHTAT | PRy, FTAa (5
AHUTATY D, FATATGETATATE] Py, 4b  HHIAH | PRyD,, qAF A By 4C °fav@e ] D Py,
o[fag]° PR, 4cC ST ]| Py, IH PRy, T D P 4d 919 | PR,D,, TIX[T]° Py

la-d w=gq<d FAfeqad | Cf. Dvisatikalottara 5.1: 3721 ST TALATIH Tqq<a HAfeead | Irr=aT-
TETAT AT ATLLHTTHS o | e & is common shorthand for the five syllables of Garuda:
fera 3% w=meT. Cf. Garudaparicaksarikalpa 6.43b ~ Nardyaniya Tantrasdrasamgraha 5.58b: SThT S&
e faatfe: | le  Cf. Kriyakalagunottara 7.20cd: sIqerAfaaes ferarfaw=asa g |
4c Cf. the prasada mantra of the Kalottara system: HOAUM/HAUOM, whose locus classicus is
Sardhatrisatikalottara 1.11. Reference provided by Sanderson.

2a I7 T T sAfawrEt ] The conjecture is based on the seed syllables for Jaya and Vijaya in
Vinasikhatantra 125. Strfasr is aisa for SETfaS, in part metri causa.  2C E’Tﬁ'@%{] “Long
vowels” commonly refer to 3T, €, 3, T, 3ft, and 3T, excluding the “neuter [long] vowels” (3%, ).
Cf. Ksemarija's commentary on Svacchandatantra 1.71 and Jayaratha on Tantraloka 30.11.  2f

STheq | the sense should be fea@r w=FT <A, The lack of ending is metri causa,

allowing that semivowels do not always lengthen preceding vowels.
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[EERIEACIEE EIEL AR EE S W

gfz arforaer 38 =ITE FedT TATHA: |

ASTH: Fhd FH JTHA Fararas: I Y|

TAAATHTIHT ATAT FlaeaaTd |

AT Fraaort g It afsasaar g PRy 18"
T THEATRAE AR  Iaad |

TEATAT A SATHETRITHISAH | 9 |

ot wafeasd< saTaTHTATE 94T |

AUTHISS SATAEA T ATIAGAA | S | Py 15"
frarsAtTaTEE g farga |

ATTHISH EATATIEIET HIFLA | £ |

AT [FehicHaT=aH |

Jraded SeHE ATAAIAaEA | 4o |

AR argarera feardt arferamuee |

af wafg sgT] corr., UATE ST By, TATE B PRGD.  5¢  STH: ] DcPyyy, SFSTH PRy
5d SEA ] Py, STH 7 PRy, W 9 D, 5d <fafg=: | by, ofAfeew PryD. 62 =gEwe ]
PRyD, %@[[—ﬂlﬁm ST)° By MM 6@ FHIATH ] PRyDc, “HHTLT By, 6b  Hfawdrd |
PRy, °F[fa&a<T D, T“a"garr PALM , ' fT@* Py 6¢ <aUT ] PRD,, A P, 6d
et | em. mL gﬁﬁrz d e ] em. As.Gp, a5 X 6d FTAATH | PRyD., “TAAT: Py,
7a FHELHH | Py, “THIHH PRD. 7¢ AT ] em. As., sFfM: ¥ 8a TafEa®z ] PryD,
Tfeq® P,,, 8b SATHATe ] PRyD, TAT[TAT|° Py, manu hypo 8c ATUT° | Py, ST PRD. 8¢
= | corr., Wrﬁz 8d =] PRBDC,'FcﬁW Puy 9b faegaf@d | PryD,, fTATHE
Py ,s—@IﬁqWPALMPC 9c FT° ] By, S PRD, 9C °WUEH | PR,D., Hef Py, W70 9d
TEOE | em. HL, A& X 10d T ] Py, TT[EH| T PRB,FWD 11la agF: |
PRyD,, aTgf%ﬁ[]lpALM 11b ferdt ] PryP,,, AT D 11b uTf&@e ] D.P,,,, TTE[F]° PR,

5c A similar statement is made at 7.21.  6a Cf. Laksmitantra 35.39cd-41cd: Fqs wag faw=
FASATE, ITIE W, || FTeegagy O TTg, T T | Bt sfeqarg o o6 a5 3904 |
o3 wfsargaTT g9 aFeH S=Id | A{ATH qarTe favawrs 55d 7 1 6d Cf. Nardyaniya
Tantrasarasamgraha 3.9d — Agnipurana 294.5: Td St Fqehret arfrd owaaad, 8d = ]
Cf. Bhairavapadmavatikalpa 10.1 and commentary, where TITH is glossed as TETAAFIOT, 9a Cf.
Parakhyatantra 14.43cd-44ab: faamat 12O am: GgEATHRTSAT | WTSaTgAT=RAT (em.; TE° cod.)
T TE ST AT | Cited and emended by Vasudeva 2001: 87. 10d  ZITHH | aisa accusative

masculine.

5¢ FeAT... F&A | there is a grammatical ellipsis here because the subject of the gerund is the
sadhaka, whereas the subject of the main verb is the implied mantra. 6b A section marker
follows 6b in Pyry. 7€ Papy omits 7cd without any gap, likely due to an eyeskip from °& of 7ab
to °& of 7cd in its exemplar. 9d  Cf. 7.16, where this verse is paraphrased.
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Fhie THAT = aTROT Wared =8 11 99 |

AT SAAp AR ATSTAHATIHAT |

Teqsh o HETT= SATIETIAATES 1l Rl
TTTSTET: Q=T AT T aSA0 ATl |
FETA FTROT AW G T=ar: 1930 PRy 18
wardreq srtuaegar fasm: wafeasart=gar: |
FoaTeq ATHAT TIhT faar-gfg-fagfuar 1 q%

= 727 ATt faeEa |
ATATHAATHT ATAT TAA T 1 Y

TTE8 AT EHTEaT: | Dc 10"
T wfgrasraTicear: | Paum 167
forg =1 =rfue TaTer eI T 195

ERURERES é‘“'“?’ﬁ q T |

11c FHE | Py, FH1E° PRED. 11C TAT | em., To@TEL X 11d 80" | PRyD, AT ]
Py et 11d 9aT ] PRD,, ¥AW Py, 12a 3T | PRyD, 3MUT Py, 12a Tl | PRy,
FAHT D Py 12C T o WETTE | em., TeTheT WETTAT Py, HETTT T4T JeT Pr,D, 12d
EATUT ] em., BATAT By, BT PRgD,  12d aT@=T° | By, T PRyD. 13a TTFET: | corr.,
TEET Y 13b TR ] em, T X 13b ASBAT: | DBy, ATSBAT PRy 13¢ FO0TH |
DcPay, T PR, 13d T ] PRyD,, AfEH Py, 14@ 9@TEQ | PRyD,, ¥ Py, 14b
fasm: ] corr, AT £ 14c =F™@ET ] PRGP,,,, AT D P 14d  faer-mfd-fagfoam: ] pr,D. @i,
et qfam SWaT: By, 158 “F(A8T | em. A.S.GP, “HAZFAT ¥ 15¢ AqAM° ] PRyD,,
AqAN P, 15d 9d° ] PGP, TF° PR,D. 16a Waﬁam:i@] conj. A.s. Gp, St fasrar
@PR@JYPH,WH#[[@]I@ Pay et 16b T2 ] DcPyry, T(F) PRy 16¢ <fEraTgTer ]
PRgD., T[] [FT|M Pypec ™ 16d  <FATIEAAT: | corr., “FHTEAAT: DBy, “FHTEAAT
PR, 16e ford =] P,y @ PrR,D. 16e =TI ] PRyD,, =TT Py, 16f FXAL] Py,
FUTL PRgD,  16f IWAL ] PRy, SHH(T)T By, IWAL D, 17a fawae ] Pr,D rer, e

I)ALM

12c Cf. Bhairavapadmavatikalpa 10.15-16: S TAFAEEAT ATFIAGT AT TTHT | FHTEHTT

ST JET FOOT =T ATEOAAN || FAA A e G (bt AT ArEeh e & HTeT | TEFHETELS T A9 da T
HEREZAT |

12d Regarding §’s variant, we already had qTfSraHUE e in 11b, but there PRy reads aTa, which
would again be repetitive for s,  12d  None of the ndgas correlate with the Space-mandala
because there are only eight nagas. In Bauddha Tantra, Space is not considered a constituent
element, only an empty substratum, 14d faer-gfi-fasgfoar: ] it seems that fae or the variant
e must be taken instrumentally. 15d Py, writes °®+ IqHT T=a € =Y in the lower margin
in order to finish the verse on the same leaf. 17a =% ] It is not clear why we have the word
99T, here. It is not the first rite. Or are we to assume that the author clumsily forgot to instruct
us earlier to do the tritattvanydsa before the bhitanydsa?
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AT = (AT Forarg T a9 =7 1 qo |
TUETIEAHATS ATH 9 JH{eadT: |

TEH= FHiaar faf=: g 1 9s 1

AT T ATHE A7 q TREAAaH | PRy 197
AT AWISIAT A7 FTETHRTOE 1 QS

e e q o - o Fdifuas |

fra<a @ waed gaut g famgwm T 1 2o

fearT 2% T=TeT FAIM: THARH |
U FTeTgaared: Tashuaaras: | 39 | Py 16Y

FLATH X7 Feal Y fa=raaa: |

SAA AT HTE g RO 11 32 1
EEIERE R PRI IR CIRIE R
TIATATAA FeaT AT FfEeea-A-Ared = 1 23 1

EIREIRIERIEGISLEI R R

TATHAATHIOT AR R =T |

18b 1w ] D 9 AT[A]H PR, @ aTA P, 18d fafa: wmaAqs= | em.Gp, fafeeamam-
TS PRyD,, Ta{a®mRqe™d By 19 ATHET | Py, @5 ATEAPRD,  19b  wfaifaad |
PRyD., TRAHTT Py, %, T[] By Pesec manu 19¢ A ] em., A1 X 19c ITSITHT |
PRyPyy, TS D 19d 77 ] PRBDC, n~—or|[T]] Pum 20a FRAA | PRyD., A[OIRTAA Py,
20a A7 ] Py, T T PRy, e T D oPer 20b it ] PALM,3ﬁ'PRBDC 20c fra<a ]
PRyPyy, T Do 20d  favg®¥ ] PRyD,, [Fo&][favgd] Py, cmam  21a 35 ] PRyD,,
[=][2%] Pypypsec: manw  21c  H|TEATE ] corr., ATEAT PRyD,, marrc[ PALM 21c Wad ] PRy, WA
DPyy 21c TUEH: ] PRyD, ATEH Py, 21d TETEF: ] em., THTIFA PRyD., THTHH Py,
22a FTAW 0] PrRD., F [T T[] Pym  22b a8 ] DBy, TO[F]=ET PRy
22c-d  IVTEATHE® | PRGD MPer, 9Tet: | 9o By, 22d  cFOM ] Py, “FXO PRyD.  23a
TEATS | Papy, T[A | PRy, TaTS D 23b a9H | D, TUH PRy, AW Py, 23d T(H ]
PR,D., IfE Py 24a TfUET] emGp, IfMET X 24a tna?ﬁr] Painy e PRgD. 24c
AATo ] PRyPy y, AWM Do 24C  °FATHIVT | Py, 0T PRGD.  24d  ST&TATEe | PRGD,,

AR Py, 24d ﬂ'ﬂﬁﬂT Pyun, TETAT PRyD,

18a YUrET G HATT.. . FH{radT: | aida, the sense is: AT GTHI=qHT(.. FHfFaqT. 18b Fol-
lowing 18ab, Py, s repeats 16ef with minor differences: ford = = waTeR R TR Y. 19a
ATHET | aisa genitive singular.  22c-d  Two GP manuscripts (Chandra Shum Shere b.29 and
NGMPP B207/2) confirm 3’s hypermetrical reading. 23a It is not certain that the marginal o
is meant to be inserted here, because there is no insertion mark. 23d @A ] in the sense
of s :. 24d The nominative for accusative is allowable aia syntax and supported by the
manuscript evidence.
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TOT Wl g2t #ag faeaagen 1 3%

T A LT ST =JTa < |

SHAHAT S =T fE3er wad 1y PRy 19"
SATATHTATE A STHATT AT AT |
ATrEaTea Y == St quee a5 1 R

frsmtTaTEr fAfee s @feaa |
AT e seAmETe e o 1 2. | P 177

feramamaferd feaf eehfcra=ad | Dc 10¥
AIHTOT HETAHTH ATTHFHAIATTHH 1| 35 |

NAATH G FedT TR = TATHRAH |

AT - 8% fargLATEHTAT: FHHOT G |

feraafist qar =Tar S "veds 1 R |

T EIHTEATT HUSAE fa=eqm: |

e fAeaaget FHET faamefad | 3o 0

e -TAT- TG - AR T[T |

ared e F fed fo saraTsrg ™ o 390 PRy 20"

TEHA-TAT-TE T AT(HATT 7 |
ARfaArT Fear waae famzgan i3z

24e =T ] PRyD., (=) Py 25a ad] corr, @@ X 25a T3] Pr,D,, Y
Puy  25b STEAR ] em., SITAAT PRyDe, ST By 25b ATHW ] PryD,, AT(R) Py 25¢
TATHANHAT | em., TATHAVIHAT Py, TATHIAUTHAT D, TATHIAVIAGT PRy 25€  BATAA ] Payy,
T[T D, =9 PR, 25d 9fir=ar ] PR,D,, IH=A[T] Py 25d 57197 ] PR,D, 57011 Py,
26a ETHW | PRyD,, [FA]ETHH Py, 26b M@l | PRyD., FMARIT By, 26b  oNAATAHH |
em. A.S., *HAFTCHFH, PRyD., “WATTCHATHS Py, WP 26¢ ATFHe | D Py, ATHI® PRy 27¢C
“qfdr feud | PRyD,, “WiEA [foT]d b, mau  27¢ =195 | Py, AT[SAT|AT PR,, =ITI%
D. 27d aI& | PryD,, ATEH Py, 27d WU | PRyD, *HI[EA][W]TT By, e man  28a
oaafeerd | PRyD,, AT [@] Py 28C  STTHTU | PRD, ITHTO AP, 28C °=AN |
PRyD, °HP,;,, 29a d=ITH ] PR,D., FAATH Py, 29b ] Py, T PRD.  29C ]
PRyD,, [T Py 29¢ 2% ] PRyD, [3I[3#] Py S mam  29¢ oqaTd | corr., °qar X 29d
T | PRy, TATAT D, TAT[[+]] [AT] By Mt 29e  TATA | PuyGP, faIT PryD.  31a
TTE9E | PRgD,, TEWE P, 31c amedX ] B, dTET PRyD. 31c ATIT ]| PRD,, =TT
Pun™P° 32a TAT] PRyPyy, TATD. 32b w0erd: ] Pr,D., TIHTI[(e7)]3: Py 0 man 32¢
Anfae ] PRyD,, AW o b, 32d @7 ] PRyPyy, T8 D

26b ~aT=aFH | Sanderson’s emendation is supported by 47cd: SATATHTATI AT SaraT{aT-
=¥ and by Gp.
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fosm =T FHTET AT AT T |
T FATCAT TATAT qaq: FH qEEA N 331
sra<a T o= foraa w90 q |
fraa gorw g=ar forade= qamfe | Py 17"
Wmé@ﬂmﬁW@W N3
ERESEESEN|
TEATH T Fedl e &F TS qT |
FeadTel qAT T THATATGHT o 11 3%
e fa=m A= g o |
TR T HIOThT aeq I TR A 13S0
FF-FT-TUATHT T T qATIH |
qaTfaeraded a0 TATEH FAT N 39 |
31 31 qaife-q-aer F8 e e #=30 | PR; 20"
FTHTAT: I TIhTedd (e || 35 |
AfquraTga= ford qrg aqie |
FHORTAT TSTed ATE TeaTEHTH N 32 1

33b 9= ] PRyD., TH[FINTH P,y 34a 3MHe | PRyD,, AT Py, 34b foraawa | PryD,
faaa(=a) PALM 34b T ] PRPy,, *TD. 34c fa<a ] B, a9 PRD. 34d "= ] conj.
H.L, “H¥T PRy, WAl Py, °W7T D,  34f Hﬁ?ﬁ‘rﬂ PRyD, $R[ENHT P,,, 35a °=ITH ]
PRyPy, T Do 358 T ] Dy, ff5 PRiD.  35b w:#d | corr, Afed & 35b o1 |
PRgD., [T]SI By, mau  35b 7] P, daT PRgD. 35C FeaTe | PRyPy i, FraeTH
D. 36c &TH ] PRy, FIH Py, & D, 36C HUHT | PRyD., FHHT Py, 36d T ]
PRyD., (& By, 37a W] em. AS, WU X 37b o] PrRyD., @ By, 37d & ] corr,
T Y 38b WEW] D, WIEW: PRyP,,, 38C ATHTEAT: | PRyD,, ATHIAT Py, 38c I |
corr., STThT: PRyPyyy, STTHT D 39a STATZAT | PRyDe, STATHT, By, 70 39b fora &5 ] PRyD,,
fHait Py VP 39¢ FOEHTAT | PRyD,, FOAT Py, 39d TAIEIH | conj. A.S., T TLHTH
PRyD,, T TXETH Py,

34f Cf. Parvakamika 4.349ab: TIT I TAT T H=AATH TFTAT | ~ Padmasamhitd 3.125.  36¢
Garudaparicaksarikalpa 5.70: & Fst farr@mwer Favy Taw foraq | wifeay foeq =9 o
Faqd T I 37d  Thanks to Péter-Daniel Szdntd for suggesting this correction.

33b = ] aisa shorthand for 7T,  34d q@I(Y | Double-sandhi. 38b #&%: ] in
the sense of FHYT. Sanderson notes the collapse of the instrumental and locative cases in late
Middle Indic. 38c ATHTET: ] The nine saktis are named in 27.55-57: Vama, Jyestha, Raudra,
Kali, Vikarani, Balavikirani, Balapramathani, Sarvabhiitadamani, and Manonmani. According to
Sanderson, the names are based on the masculine datives in the Mahandrayana Upanisad 18.  39b

qarafe ] Double-sandhi.
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EIREIRIPERE I IR R Rl

st Zferorer g AT gar Ao | D 117
getst qfaed g TR TieFeqad Il %o |l

T AT & TR TR AT (EaH | Py 18"
FHTI q HaT [T 3% Ef%wgﬂﬁ?rnmn
THTATAHTATA T TAEa (g Torad |

feramg Tl T T AT Io AT =T 0 220

oz ged oA feredera= |

Tt g forat Z=mgTEt Fa AS v

& q ATEAr &7 75 = e |

T HHRTY T TS TIeHaT 189 1) PR, 217
AATATIGFH (ARTeaT STET AT FHH T |

qATfaSaTade aeid q faramtag 129

40a gfaEt] corr, IfAET = 40c FfErore ] PRD., FfEA[TT]° By, ¢ Mt 40c T | DcPyy,
% PR, 40d AT ] PR,D., ATH P, 40e @alsi | PRyD., @[T]st By, 40e Hfde ]
em.Gp, IfT £ 40f FTIH | DcPyyy, IWIH PR, 40f TRFFTHT ] PRyD,, T [Feq][ 3]
PyyScman  41a T FIAEF F | P, Mt I I TIA PRyD. 4la T | PRD,, T
Puw 41b TFR =S BITH | em., Th A €AT Py, V0, THR FTA€ET PRyD.  41c
FHIA ] corr, S0, ()HIH By, ATHIA PRyD;  41C HAT T57 ] PRyD, FHT T[T [T T T
Pyyec manu 423 qeHTAT | corr. %8, TeATAT S 42a |AHTATAT | PRD., ()T Py
42b TAENETE ] em. WoGp, T T PALM, LERC) PRgD.  42d  HTHT] conj. As., HTHT By,
EATAT GP, JEAT PRy, TaT D 42d  TUT | PRyD 984, TSIAT Py M 43a W] PR;,
AT D, A P, 43b Fwmee ] B, ?&WPRBDC 43c ﬁ-vé?err ] PRgD,, AT Py
43c firat] Pr,, for@T DRy, 43d TSI ] PRyD., ST Py, 44c TAY ] conj, TATITH
PRyD, TAT[UIT|T P, mant  44¢ FHOHTH T | conj.Gp, AHENY ¥ 44d  &IfT | Py,,,GP,
99T PRyD,  45b ATM: ] corr., AT X 45c 29T° | PRgD, UM Py, 45d 97T ] em. H.L,
I Py, T PRyD

40a "{Fﬂ'@ﬁ ] Icorrect with some doubt, due to the ai$a tendency to mix nominatives and accusa-
tives. 40b 39 ] aia thematicization. 40c oS | thematicization. 40f W[ ] should
refer to either verse 10 or 28 of this chapter. 42d =THT ] Sanderson offered this conjecture or
=TEeAT corrupted from 8’s variant, but both without confidence. 42d TSI ] metri causa in the
sense of T9IIT,  44c T FHIUHMN T | These are diagnostic conjectures based on a parallel in
chapter 27. The text seems to refer to placing the Saktis with Manonmani on the tip of the pericarp:
FELTY THAT ABY TATIATHATT | [T FIOHTY g qeared g FArea | (27.56cd-57ab). The
verses might be disordered. Verse 38 had instructions to install the saktis, but without mention
of location.
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ghamar fafavw weres srfumvee |

TR qHfes famtafarg = 1251
[Fraem]

sreATe fefas e TH I |

FTTHT SHE GITHGRTHA |

SATATATAT A fa AT T @ a1l %9 | Pary 18"
TS VSR [TgTed o |
FPTHFTARAT A= wfererE ] 1l 2=
FHEHTA TETHTH AL AT |
TAWTHAT AT T8 F HAfamad 1028 0

[areteTa |
TTaT qTaraeedl = oo qedeq SATaT: |
TqH FRT 3T T TRIT0E FUSHTIATH 1l Yo | PRy 217
wETfeg o foreaes fafaeaag |
qaTferd forareaesd aferfraaaa =7 149 |

T F AT e qAAATIH | D 11"

46a fafoxw] em.soviuld fafegia p,,, fafd &7 PryD.  46b TS | Py, FTSS & PR,D,
46C FTI ] em. AS., m‘z 47a fgfa=] b, fafa=Pr,D. 47c =THa= ] PR,D., =W 1]
T Pyy  47€ mﬂ'rﬁrﬁ'cﬁr] corr., “HTATIHTIAT PRD,, “HTE(T) [ART] HeF Py 000 mau  47f
AMAE° | PRy, A By, d9&° Do 47f qaAT=aHH | PRyD, Wﬁ—cﬁmm 48c 3T ]
PRyD., TTT° Py, 49a HEATHTH | PRyD., AETCHTT Py, 49b @ATE | PR,D., AT Py,
49d TTEF | DPyry, T PR, 49d T ] PRyD, ¥7 Py, 50a WIATAe | PRyD, [F]TT° P,y
50a ] PR,D, T Pyy 50b feor: wdteq ] b, feom 7éea Pr,D. 50b =xrfaT: ] corr.,
AT S 50c 3L T8 | corr, ¢, IT FEA[T] Pyyyy 9iSa, 7€ T8 PR,D.  51a 91° ] PRyD,,
U9 Py, 51c HAT(WE ] corr., FRToE ¥ 51c ofor@Te ] PRyD,, fo[ET][@(T)]° Py, e manu
52a T ] PRyD,, WXIIX By, 52a HTEATA ] corr., |TET PRyD., ATEATH Py, 52b amef ]
PRgD., ATET P,y

46b srfgmU=ar | Sanderson suggests taking this in the sense of 34T T U=, giving us a list of
four substrates of worship: heart, hand, fire, and external mandala. 47b SFFF'TH'{ is a common
aisa variant of STTTHH, metri causa. It is also seen in Pali and Prakrit. 47c¢ From 47c to 55, we can
compare with Dyczkowski’s translation (1988: 40-41) of the corresponding Garuda Purana passage.

47f Following 47d, Py, writes and deletes: f=fw=, This is an eyeskip from the end of 47d to
the end of 52b, both ending in °#. The skip consists of three lines (144 aksaras) of Py s exemplar,

elsewhere consistently having 48 aksaras per line. 48a The pada is hypermetrical. We could
read candavaktram following Gp’s caturvaktram. 50c 3 ] Thanks to Péter-Daniel Szanté for
catching my misreading of Py here.
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ey g fauamreEs w0y

TE HIHTFA  TEHATHATITRH |
FTATIATT Sred feaaedTerhi=aa: Il 43 0

TS FTEfate Fear Ji A7 AE FHeaad |

T TG T ar=T o TRSTAT I 42

STTATETAT TAT AN T LTEAET: |
Tofed TOATHE SALTATIIRTET: 1| LY Pyuag 197

HRBERIEAEUIEEE U b

52d fawe] em, fad £ 53a I9=d ] em. A.S.GP, THT PRyD,, Y& P,;,, 53a Hiwae ]
corr., WH[ET] [aF] Py, WI[FV|HaF PRy, HIHAFT D, 53b "= ] PR,D,, 7TH P,;,, 53d
TTIETe | PRyD,, AT[+H[[HHT] Py MM 544 =TH(A(H | Py, AT D, 7TH a5 PR,
54c T ] corr., A ][] Pyw, TT5% PReD.  54d TESTAT | PRyP,,, TRITTIT D, 55¢C
FIATA | DPayy, TIT PRy 55d AT ] corr., ST PRyD, SATI Py

53b  Cf. Nardyaniya Tantrasdrasamgraha 3.29: T TAFHT TREFHATITE: |
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qaH: qd:

| T IATH 1

AT TALATH T TS HH |

T g ATA AT TATEH 19 | PRy 22"
IO Aferel @ Fdd a9q 7 |

ATCHZGIAT T I90d o ISETqE daT I = |l

Fue feadt a7 3gT == faseqdd |
IraTE fahed T 7 WadaT |l 30

TUS qTSTATAET SUELTS(T F STAd |

T e wEE T T =7 foreg: 1% 10

AT T8 ®T(00 § 9 FAATCAHA |

AT = fergTie sred #HEma: o v

AT 9T S a7 fafg g2 |

THE] AT FET 9 AT ZLREITR N €
[sfrere]

¥ = All MSS; 8 = PRgDc

1b ot wamawsrg W ] PReD,, f #(N AT 1 P 1c SEAFIH ] em., ST S 2a
T | PRyD, THA Pyyy 2@ HfAel | corr., MO Py, TS PRyD. 28 &g | PRyPary, AL IF
DC 2b TqAA | em., IATA PRyD, TATA(TD[A] Pary 2d T ] PRyD, [T] Py 2d &IE ]
DcPyy, TG PRy 3@ |Ye ] PRyD., @58° By, 3@ fea®@i ] conj, a8 X 3a T ] PryD,,
[F17= Py 3b 3BT Py, 38T PRy, 381D 3d WA ] DcPyyy, ¥ PRy 3d T=T] PRyD,
()T Py 4C T em., T PRyD., 7 Pyyyy 4d TRT T ] Pyyyy, AT T PRy, ITTTTT D
4d forg: | em., fO01%E Py, fOT®E™ PR;D.  5a T | PRgD., 799 Py, 5d ST |
Py, ST PRgD.  5d  &HE™A: | Py, THE@A: PRyD, 6@ IR | corr., 3G PRyD,
ERIEIH NG Parwm 6b ﬁqﬁ—{] DcPyiwy fafg Pr, 6b 7 gTa:] Pamy T HIT: PRyD,  6C
ARTA ] PRgD, 3T 3T Py 6d A AT ] corr., ¥ AT [¥] Py, T AT PRyD.

2a For this type of prognostication of death, often involving svasthavesa possession, cf. Tantrasa-
dbhava 24, especially 24.203-353, Tvaritamalasitra fol. 30", Bhairavapadmavatikalpa 8.1-10, Guna-
bharani 118, Mahabhdrata 12,305, and so on. For a general discussion of svasthavesa, cf. Smith 2005:
421-432. 4c ISanasivagurudevapaddhati 2,39.47cd supports my emendation: SITTHT=T STt fa<h
T ATET 7 Afea™ | and Garudaparicaksarikalpa 4.58: = IETeTd TAT LATSTEALT (e |

1b 1 take faw & EIIGIﬁﬁ as a locative, following identical usage in 6.31, 7.13, and 7.138. 1c
fAg# is ajatau ekavacanam. 2c  As in Tantrasadbhava 24.253, we should supply 7.
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STraert 20 Feal qd: FH TATLA | Pyu 19V
gfened fd Tre s Hemwae 1w |

SHRTTAA ST ATATEACHA T |

THRHEN THHAEIERY |l 5 PRy 22"

THHTS SHE T Fe4 o AHATHFA |
TASHTEETES = =TT Traatso il 2

T T TI=aTd ARl ST T | D 12"
forfad fafrad are 2e 9 |9e 1 900
[ 7= werafa]
a%a‘qgga‘ﬁquﬁmw|
AT TTFAHTA  FiATma AT 1 99 |
Jraded S fga 1 FTeume |

7a &l ] PRgD, “TET Py, 7C EfaAsd A | Py ™9, ge03l 7 fEd PReD. 82 3°] Py,
o PRgD. 8a oSV | PRyPyy, °3AWd D, 8@ S ] Py, d15f PRyD. 8b -H\fraaw ]
PRyDc, “TEIAA Py 92 T PRyD, TPy 9b & ]| PRyD,, TTEA Py 9C TR ] corr., TaT
PRyD¢, T84 Py, 9C 3THTEA | PRyD., ATE Py, 9d FTAT ] By, TALAT PRD P 10a
T&T° ] Py, TET[&T]° PRy, T2l Do 10b SHa€T ]| em. HL, ASET £ 10b &9 ] P,,,,, Feq0r
PRsD. 10d HWA: ] PRyP,, 99 D, 1la FEH | PRD., %%d By, 11b T=&T ]| em. HUL,
T%a’% PRBDC7.Tﬁlﬁ° PALMhyp.er' lld EI ‘5 CARSIBECE \] PRBDO ﬁﬁl[?ﬂ-]]; T A ’—ﬁ..IFITPALM
12a graa= | PRyD,, TTaAT Py, 12b  STETH | PRyD,, o3MeAZ[T] Papp

7a This STaveT procedure (7-10) is also given in Nardyaniya Tantrasdrasamgraha 3.1-2. The com-
mentaries of the two editions are informative, but they interpret the procedure variously, in part
due to variant readings. Vasudeva expands the mantra thus: 3% & 3 & IFaaer Saa<d av
T § 3 9 9 | The syllable & represents the Earth mandala in between the eyebrows, % is the
aforementioned moon syllable dripping nectar onto the lotus in the heart, and the syllable & is
again the patient’s soul, followed by the patient’s name, the words “bind bind,” and then the syl-
lables in reverse order with & & instead of @. 8a Cf. the unattributed verse cited by Vasudeva
commenting on Nardyaniya Tantrasarasamgraha 3.2.

8a & ] Cf. 7.140. There too I follow Py in reading Gﬁa"{, although EﬁTrl"{ is also possible
and in any case the patient’s ST is represented by the &5 saM in the parallels: Narayaniya
Tantrasarasamgraha 3.1ab: ¥R 2fvefT SaTey Arsager==en | and ISanasivagurudevapaddhati
2,39.83. 8¢ UHTTHER 9= | This literally means a lotus inside a triangle, but we should un-
derstand it as a triangle inside a lotus because that is the ubiquitous convention. 9b g« ]
Pay’s initial & does resemble S, but here it is clearly miswritten as 3. Also, the ligature for &
is identical, in Pym, with the ligatures for both & and §. A second hand has added a 7 below the
ligature here and in several instances on this folio. I silently emend to the appropriate interpre-
tation of the ligature in all cases. 9d AT TaafeAut ] The words are feminine to agree with
an implied =T, Although nominative, we have to take them as accusative. 9d =T ] This
is a permissible short form of FAT. Cf. Sitksmagama TS1003-08, In. 168: FATHIET FAFHH | and
Arthasastra 2.2.3, etc.: g &5 A AT translated “circle, rectangular, or square.”
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RIS EATHCTH S LE a1l 42 1
TS| ATSTHIHT ATAAT FFAFA |

ERRRIEREIGERELRSIEEE =R NN

TR q e & €E|a|;|a!§|q | Parn 207
tfﬁtrifaﬁwﬁrqm TN 97

SATATHTATE A Tt JrATaed Zad |

fagganTaattes qaaagaard 1 94 | PRy 23"
Fqd ATIE &S \eqd TG |

g fargfv Fveas wiFa 1 9L |

ARG e &7 graaae |

HTH fraorg =t o= a1 Qe

GERICHEFTE TTH TIATEALH |

ATAHY AT #TY f=eaad 1 9= 1

qrgeaaTes AT aHwad: |
fafad fwa &9 F=ArRl F=E=H 192 |

[TeaTeraRmfor ]

12d  TETETe | DPypy P, THEL® Py, THIEA PR, 12d  HATEATH | Py, oTa: o PRyD,
13a AL ] Py, 9 PR;D. 13a EITH | P, °5I<h PR;D, 14a THITSEH | conj.,
THRRTE[F] AT Py, THRTEFHATT PRyD P 14b  oSGAH | Py %, oSN Py P, oHTHIT
PRyD;  14C °FTA | PRyD Py P, “FIETE Py chper  14d  wfeaaw | PryD,, “HIFT Py
15¢ 7228 ] PryD,, [(TEeg| Py 15¢ WAATEA | PRyD,, [MAATHEAT| By, 16a FTE
ST ] PRyPypy, AT T D, 16b ffard w@e ] PryD,, feord(T] [4] Py 16¢ HaT fargfax ]
PRyD,, Tl fagH Py, 16d =UE° | DBy, F5° PRy 17a =2FH ] corr., [AIF[T]H Py,
I PRyD.  17b & "TEFASTT | By, (UGG PRyD.  17d  TAT° | PRyD, AT
Py UMt 18¢ FUTAH | PRyPyy, ATHTH D, 18C SHATHI | PRyD., FHT 8T Py, 19a
TEIATHES | PRyD,, ¥ Ef< ATFHES Py Mt 19b SATIA | PR, TATTA D, BATART T By,

14a KenichiKuranishi pointed out the following parallel cited by Ksemaraja regarding Netratantra

16.32: TETH Aleg A TRIEHITHAA |

12d TETRRHETEIAH | 1 treat this reading as the difficilior because outside of the Tantras, the
prefix - is generally not used within compounds. 15b  In Py, a second hand writes 15bcd
and the first three aksaras of 16a in the margin. 15b My tentative understanding is that we
have double sandhi and shortening metri causa for an intended Ifr=T srowaTg 15¢ AT |
masculine for the expected neuter. 15d Dc omits 15d without any dashes or blank space. 17¢
Hypermetrical in all MSS.  18c SHATHTRIE | metri causa for FHTATE.  19a HIH° It is not
uncommon to have the word ffT or gf< in compound, despite being the inflected form.
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T FH FATAL @ AT HAGOTH |
AT feramfar=aha g i =0 |

st g faa fafafay sEsaag =)
FALOCERA FH s A eed Il 29 |

[fer o % = far]

Arfe--ored o 99¥ g g faenfoas |

AT GFE FeaT TeEsAqT=aa: Il 3 Pyian 20¥

ATHATA AT Ha STAATH ATHT: | PRy 23V

wwwm&r@mﬂﬁ@w N33 D 12V
[ fer 35 @& 7]

[ERUENECIEIEREIRIRIERIER E Ll

fadtamTfa® T 9T q TEwTEd: 1Y

FH fargwae qfer sfrgaesioo |
YRS T e grae JTTETOR 1 =Y

HTATSH FTEAT TA oA |
Fod fafae sfter Fereramia e 1 20

SMSEMSEEE 3(( SRR H*‘9||°|<1\ |

20b & AT AT ] conj., AT HAA Py, A(W)T AT PRy, AT Tad D, 20d  <THA |
PR,D, “ =¥ P, ,, 21a SUA T ] PRyD, A[T] [q] Py 21a f&f3X] PRyD,, ffE[T] Py
21b 4@ ] em., fawe PryD,, T Py, 21c FH ] Poyy, AT PReD,  21d WEISEH | PRyPyy,
HEISTEH D, zzb wegw g faentaas | em., 7399 g faafa™ Pr,D,, TOT0  #9TEd: Py, 22d
qA° | PRyDc, °TAM Py 23a H | PRyD,, TAT Py, 23b =T TIWAT: | conj, It o
TITHTH, PRyD,, SFAT A[T] [T |TTAT Py, 5 mant - 23¢  FTqFAF-HA-TAZ, | PRyD 4, & () [#)
TAHAC Py 0c Mt 24d T T EATAQ: | corr., AT T FAATEAA: PRyD, AUTOTHRIEA AT
PALMhW” zsa FH faegaad | em. navipuld T TeRHAT PRyD,, T [IA] Pay e 25¢
FUA | Pyyy, (690 PRyD. 25d |TROMT | PRyD, “ATRU Py, 26a FTHTSH | PRyD,, HTHTSHe
Pum 26b SR ] PRyD., (TN Py, 26¢ fAfaw ] Dy, 39 PR, 27b T
PRgPyn, T2 Dc  27b &®ITET | PR,D,, HeATH Py,

22b Cf.Narayaniya Tantrasdrasamgraha 3.21cd-22ab: STERTIGIENST: TATUT faafad: | HEaed-
It dreaTar AT |

LY

20b T 37 waq | This reading is a diagnostic conjecture (low confidence). 22b The variant
of Py is the right reading in the wrong place. It belongs in 24d. Harunaga Isaacson suggested that
it may be the result of a marginal correction in an exemplar of Py, which was misincorporated.
Pam’s confused variant at 24d supports this theory. 22¢ &¥{E FcaT should be understood in
the sense of FFIEFA. 26b TAWI | The reading is in doubt. In verses 38-39 it seems that a
danda is the referent.
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AT RTTSTIT AAAITHA AT |
HTAATATENTA (e ward e Il = |
[ fer == 2]
foreget afrafist q TTford a1 s |
At FaTfaa: Feam T8 79 54 T 1< PR 24"
EATHATTATIHRHATION TEsa L TATILH | Paw 217

FHETRS A FATGEAATATH Nl 3o

[FaT T @ fer 27
T ST T I TS FEra |
Tfaw amore FeaT Tog Ty ATaaq I 39 1
TS e TaThE FAa=res faeaad |
W&fﬂﬁﬂﬂgﬁwﬁrani?n

ST ATAATHRY STACATIAa=E |
Fod AT (9 7 F 7 =L 1330

[T 7 < = fa]
TFH AT  ATEH T FTIA |
rfeeed g At graged faf=eaad |

27c =aftaar fafad Fear ] conj. mL, =afaAT q faw FeaT PRD,, TEA AT wE AT B, 28b
TAAT(He | PRD, AT By, 28 HTHe ] Py, & PRyD.  29c Afeg FAaTHEd: ] em.
H.L, AE AT PRy, Ay T AT D, AGAINET: By 29d 53 S| conji AS., T8 TH
T AU Py WL, TEEHT ALTAA PRyDUMet 302 FATHATATGHEH | Pyyy, TATH ATAEHATIO0
PRgD. 30b Wgsa¥e | PR,D., [EHATL P,;,, 30C FIX° ] PR,D, ¥ Py, 30C °FEw |
Py, FETRIT PRy, Teiad D 30d  FATE | PRyD, TR Py P 31a =g T9T° | em. HLL,
FTHETT° PRyD,, QAR Py P, FTEAAT Py 31b i wfeaa | em., Tifoasfeera
Y 31c afEH ] By, @@ PR;D. 31c aTE | PRyD., [ 14 Py, 31d WTOHT ] PRgD,
WA Py 32a TSHEUE | D, TSI F U PRy, om. Py 32b 75@=#d | em. WL, T T

PRgDc, om. Py, 32C HHMHATA | PRy, HHTH (A D, om. Py, 33b  ~FITUAe ] PRy, “TATIH
Dcumet. om, P\, 34a WIIAET ]| Py, ATAIET PRyD.  34c 3TfEeed | PR,D,, AT(E(¥AT)

sec. manu
PALM

r\r\r\r\

29a Cf.Garudaparicaksarikalpa 5.6: STATIA faqaa A G IS | FEIAGATHTHTSEAT HEqH-

RRiECEll

30c This line seems out of place. It should go with the Wind operations coming next, but cannot
come in this position. 31a The fifth syllable may be counted as short before ¥ by poetic license.
32a P,y omits all of 32 and 33 without any gaps left in the MS. 33d #=& =¥ metri causa
for HTE: MY,
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faumatET g S faumemse: =ga: 1320

=TS S qAT 9 GAT F foreres |

ATITACEHALNITIOT et Tafarsr q=m 1 3% D 13"
ESiRuskenil

qfererTagaTeae T q qigd wad | R, 247

AT ST AT AT q A

TAMAA T30S Fod 917 H9790: 11 35 1)

AT AT A ZH (e |

TATTHATG Z0E AT dF qread |

AT =g LT GAEFITIdT = 1l 3w

TS ThTOTE T 2US AT HAfe=aH | Pan 21Y
EIIEAFHCEAT T HISAGEH |1 35

FATTG A AERIET JOATFHTATA A& |
ATHTST AT FETATI TS I 38 1

et gfe fore s o Frafd sgad 1 2o o

35a 3T Sa¢ ] corr, IESAY Y 35b AT ] Py, ST PRyD. 35b foI®siT | PRyP,.,
fordrestt D, 36a-b  gfUrETIRITRAES ATHT T ] PRyD,, T=T &T: AT HE(T)ATAA B,  36¢
AT ] corr., FATH Py P, T Py, TH PRyD.  36C TSTH | Pyyyy, o5F PRgD.  36d  ATHFHT
] conj., TATHFA By, oPo, ATHFA T PRyD. 36 AT ] Py, T PRD. 372 ATHIA | PRyD,
< Va&[T] Py 37¢ ﬂﬁrcr] PRD., [*Af™=d] Py  37C 0 ]| PR,D,, dfedH P, %, &F
Py Peseemanu— 37d AT | PRyD, [ Py 37€ 3559 | PRyD,, 355 Py, 37f
] corr., TE@EATTAT P,,,,, T TENEAIT PRD. 38a TFr=ATEHTC | D, IFI=AT FHore
PRy, TFT2T F1HH° Py, 38b 302 ] PRyD,, E Py 38C TG | em., FA S 38C ~FIEAT |
P, “F0ET T PRyD.  38d AT ] Py, 8T PRyD.  38d  WITHGEH | PRyP.yy, HIAUE
TEH D, 39a FATTEH ] PRyPyy, AARTHWe D, 39a fawwier | PryD,, fae®ret B, 39b
FOAFTATI ] DcPyy, TFAHTATA PR, 39C ATHTSA | conj., HTHTS Py, AFTATE PRyD.  39d
A ] corr., AM[A]T Py, AEL PRED. 402 &ETAL | em., &TETA By, &WI PRgD. 40b
T] PRyDe, [T] Py 40b  3T:] PRy, & Dc 40b °FERT°] PRyD,, “FA[TIRTe P, 40cC
AT ] Py, AT PR;D.  40C TITTE: | PRyD,, TXHET: By, 40e 71T ] By, o050, o
PR;D. 40e % ] Py, &I PRyD,

39b Py has an X mark over the 3T aksara of FFAFTET,  40a &AL | The emendation is
supported by the same word used in Svacchandatantra 1.83c. 40e fo¥ ] aisa locative singular.
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TeATqIAT: TR TTeq Tfead |

T AT gl STagvd Tafed 11 ¥ q | PR; 25"
A ER IR A RAR L

SATATHTATE A BATeAT ARMATAA I |

o ZET A9 AT AT AT A T 82

[SrerTaRTeTSET:, € €
T S TRfage o 3 faegafoa |
A forEsTor gt qEaferad 193 0

ey fargwae ford srgasfoor | Py 22
AT fErd 33 grased aHTaER 1 29 0
AT Fod I HISAT TAET q |

FATATASA AT (aERTETHITadT: Il %Y |

JATITARAT AT T FOARAT q AT |
TooTTg L =rter faurfor HrfasmtT = 02

TY STAT: Tqd T: THLATTR T |
T SIS T T ST AT 7 1l % | D 13

g 7o o wgfer oy sy rfeaae PRy 25"
ZA FALATIOT FauTee = 7 47 1l 25 1

[T, & = ]

4la 29 ] PRyD,, T2 Pyyy 41a FTTHHL ] DcPyyyy, FTTH- AT PRy, 41a T ] corr, AT
Y 41b wfEAfdEg ] PRD,, AFAN[E]] Py, 41lc T ]| PRD,, T8I B, 41d
ATETT | PRyD., FFRTT P,,,, 41d Tefed T] PR,D., Wi A[A] Pay  42a T ] PRgPunr,
T2 D, 42d FWHATe ] PRyD., TARMAT P, ,, WPr  42e F¥IA ] PRyP,.,, T9H[d] D. 43a T
A ] Py, T PRyD. 43a T ] Py, AT PRD. 43b 3 T ] PRy, 3MHTE De, (DA By, PO
43c fawdtor] prD,, fa@r@or p,,,, 44a UEEX ] PR,D., T P,,,, 44a fagwad ] em.
H.L, fagqaT PryD, f@waq by, 44b 9@ | PryD,, oA By, et 44c =18 ] corr.,
AT PRyD, TITHA By 44C T8I ] By, 93 PRyD.  45a #MET | Py, 39T PRyD.  45b
T ] PRgD., T Py 45C SAXTA | em., °SAZI PRyD,, S Py, WP 45d  FrewawT: | corr.,
HIETIHAT PRyD,, HITEAT Pyy PO 46a T[ATe | PyyDe, TAT PRy 46a AT ] Py, T PRED,
46C FHIUTGYA | Py, THYOUT Sa% PR,D, 46d fawrfor £ ] pr,D,, faur fAex B, 47a
AN | Py, TANT PRgD.  47b I T | PRyD, TAEAIA Py, 47d 7] DPuyy, [T] PRy
48d = FT] D.P,,, FT° T PR,

44b 1t is metrically necessary to read fod /e rather than forasae.
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T AILATSTES ATAT TATEAH |
FgavtaT faayehe e i se
FfEHg FE AL AT |
qag erd T e =7 A A7 fFeoraw 1 Yo
TR qEATT |9 TIAA eI qeT |
ST qrATor seee fasmefad 1w q i Puw 22Y
Tdoegd T TAAH AT |
e ATIA HAATTEATHLH | 42
[srfvrmferaaafasmy]
sfgaser arerey fafae=ar qamEg: |
SO e TRV -H-ATTH I Y3
HrqEIHTIEH aTof AqAFITH A |
ATHHTSATIS felegh HHfTH I L2 |
ATAH=T T I3 THAT I8 q4T | PR 26"
HTAgTiad q9 faerqes faf=eaad 1wy
A TeTeaesd STy g faead |
AT g T TEAT o ARSI N YK

49b  ATYAT ] PRyD., ATYAT By, 49d Fo<her ] PryD, fr=eq By, 50a fEwsry ]
Py, TEAFRT PRy, AMEAA Do 502 I8 | DcPypy, 9 PR 50b  ATO&RA: | em.,
AT Py, STIH: PRyD,  50C¢ T€F ] P, T9F PRgD, 50d 3% a1 7fg a7 ] PRyD,,
AT T AIT Py, 5la FTEAT T@ | em., HTEA TAT D, HTAd TAAA PRy, [FTAT| TAA
PypC ™M 51a | ] PRyD., @ By, 51b  AT@ATe | corr., IT[A]ATe Py, c M, qayare
PRyD. 52a UA=gdTR aUH | PRyD., TAGTLH FISH Py, PO 50C mant gt aist By, 52b
ATFATe | PRy, FA[LFHe D, ATFI[LAHe Pyyy 52b FTTHA | PRyD,, “FHTRATLH Py, 0Per
52c fawTerT ] PR,D,, *faMmI B, WP 53a srfgamed | em., sfgEfoaer hrer 53b svT ]
PRyDc, AT Py 53b RCIEEE ] em, HETIRT Py, T@TEEH PRgD.  53¢C OW] Paims
SR[UIHAT PRgD,  53d  MFT-H | DPypy, A=ZTH PRy 54C HISHT | PRyD,, HEA(T)o
Puw 54d favg#a ] PR,D, TIHM B, 55a 9] PRgD, Te° Py 55b @H=T ] PRyD,,
THAT Py, TAAT P,,,P¢ 55b ST | PRyD, S[F]T# By 55d Tawqh | PryD,, fawwh
Puw 56a TeTwa®d | P, TETWA€S PRyD. 56b SFEATEN ]| D, ST[T|¥ATET P,,,,, STHEATEX
PRy 56¢ T a5 | corr,, g% PRyD, BIqAH Py 57b S o ATFUQHA o | conj., ()
T ATIAT = By, STATR WA T3 PRy WP, ST AT =2 D oeer

50d D has a line over the 7 of 7T and Py, has an X under °7 .
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AT AT T2 T T 2o q Il L9l

[t STt o]
AT G FATAAT Hlgeal dTRUMT AT |
FIT: QT §4 fareAfa \meET: | us | Pune 237
s fafeaT a9 aawy fafgar |

AT R A& TAT ST aead: 1| & |
ARTIT TR TITT: IATHTETTEEIAT |

HATTHRTIET LT TATRS TFheqad Il o |l

[Fr=er areT Ao |
-3 FATHATLT T - TIHAH | D 147
T-T-27 T AT T - T T | PRy 26"
FTTAT AT BT AR FETam: 1 €9

[r=er s aut: |

AT AT AT T T - A€
TR T THIE F AUAT: FEIHAAT: | &2 |

[T wTgeRT A

57c Mg =G ] D, 39 AT PRy, G Py, 57¢ T8 ] corr, @8° Y 57d Te¥d ] PRyD,,
TEAET Py, /9P 58c AT ] PRyD,, AU B, 58C TQT: | | PRyD., FATHEAES P,
58d ATIAT: | PRyPy,, °TIAT D, 59a faf=mr] Pr,D., fafa[t]ar p,,, 59b fafzzm]
corr., fafgar £ 59¢ AW ] PRD,, ¥ aWIT By, 59d FTfed ] PRyD,, STHfT P, 60a
AFTT(Ee | Py, STHTATGe PRGD.  60a °3=AT: | corr., °3=aT & 60b srareierze | PRyD,,
AT P,y,, 60b ~HEAT ] P, HEATPR,D. 60c TH ] PRD., []d Py, 60d 397 ]
PRyD,, @@ P,y 61b 3] PRD., TPy 61C T BT F 4] conj,, T TS T F* HI
PRyD et ST 5 A Py, Wt 61d T W T | PRy, T TH D, (H) W [A]Ae
Puy 61e 3TERT] PRy, 8T DPy, WP° 61e TA ] PRyPy,, TATD. 61f aTe ] PR,D,, FTH°
Pyy 61f foram ] p,,, AT PR,D. 62a %] PRP,,, SD. 62a 3f] P,,, @ PRyD.
62a HIHT ] em., HTHT PRyD., HIITHT Py P 62b =TT T ] conj,, T & %" T Py,
T T F T PRD. 62b T I ] em., TTH PRyPyry, T TH D 62C TH | PRyD., HHI Py
62d AT: | PRyD., AU P,

58a 91T ] ends in a short vowel in all manuscripts metri causa. 59d FTF{ is a nonstan-
dard passive. Cf. Oberlies 8.7. 60c AT | aisa masculine for feminine. 61b The list in
[$anasivagurudevapaddhati 2,39.61a supports reading I here as a vayavya vowel. 62a ma-vipuld
62a The list in ISanasivagurudevapaddhati 2,39.61c supports reading i here as an dgneya vowel.
Puu does not distinguish initial vowel & from 3f, and where the 8 manuscripts read 3 as a
vayavyavowel, Py had a variant, so it is not possible to decide if Py, intended 3 or 3 here. 62b
The list in I$anasivagurudevapaddhati 2,39.61c supports reading T here as an dgneya consonant.
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HTE&T AT B aTeoTra farsa: 130

[=rraeT AT 7o |
yaaﬁagq\—:ﬁa'lﬁ E.MW |
TTH: T FHE J AHE AT qaed 9 |
FUTTEQ ATRUT: BATAT: I(HFHHY fafgar: 1 €%
farorgfuraaaer srAmHEE = aq | Pyt 23V
T JEiear fasmed @ ATsaaTaRHg 7 |
ue frer agur seret fafgsdamg 1 gy

[T avier F:4|
FAT T T R FH qATAaiEE |
T FHTHRH AT & | €%
[erwTer |
FAE AL EY T e | PRy 27"
L SATAT JH FHHT =T 1 €@l

[saRTeT FH |
AZATAHIS R TR ZAFIAA |

63a @7 ] PRyPy,, om. D. 63a T ] coni, TE  63a Y| PRyD, @A By, 63b ]
PRyDc, T Py 63C Td | PRyPyyy, TAT D 63d ATROMIL | By, ATE0 PRyD, 63d frave: |
Py, 95T PRyD, 64a @] PR,D., & Py, 64a ST ] conj., ST Lummet. 64b =% ] conj.,
THAAT PRyD, WPer, T P, Wmet  64C : ] conj., & Lummet  64c F' T | PRyD, T Py, ,, PO
64c T ] PRyD., P, 64d &FTT ] PR,D,, &AFP,,,, 64€ FAUET | PRyD, TV P,;,, 64e
ATRUT: ©ATAT: | corr., ATeumEATaT & 64f fafgam: | corr, fafgzr & 65a <

em., fawgfraedes pr,D,,, fawgfuaer aeaes p,,,, WP 65b =mare | D, sA[FA] Py, A[+]=re
PRy 65C ] PRyPyy, G[31Dc 65c fahed ] Pr,D,, faseuw p,,, 65d =] PR,D., T
Pyy 65€ aEHT] PRD, [T]GHT Py, 65f fatge ] PryD,, ffe-[ai]Pun 66a T
T ] Py, @I PRyD.  66b #aATe | Py, T9@Te PRD.  66C FHTA ]| em., FAT PRyD,, FFATT
Pum 66d faavera: ] by, f9T99 PR,D. 672 T@EATHC | By, I (F)Te PRy, |7 D, 67a
“HETe | PRyD., “H[EA[H° By, 67C IFX ] em. HI, AHE X 67C H ] PRyPyy, H D
67d HHEWE | PRyD,, HH Pyyy 68b  THH | PRyD, [T Py, PC50e mant o p, \ @

63a I conjecture = for T because the latter occurs in the water category too and is designated a
water syllable in verse 81. The two syllables are often confused by the scribes. 64b The list in
I$anasivagurudevapaddhati 2,39.60d supports reading = here as a varuna consonant.



APPENDIX C 239

ARSI TEIY T T HAT I &5 I

[zTeor 4]
T AT T faegETa |

Sa¥: FOrresITdT At SaETS et WA 1 €28

[TawTeT F |
wwﬁgaﬁ WﬁW|

dlzldl qlg‘-lqd CIEE) H*jdlj}d"l |

TRt faw 3 ar F&d afead |3 o |

[T |
FAHTL FEAITAY FOTSHATHIAA | Pyua 247

HH AT T TATIL=d 1199 |l

[T w9 |
A=A (e TATeas I | Dc 14
TR =ATe fers e T 11 e |
[sFTYoT o |
SHRTUGLHETEY Hefel GEETA |
7 =gy faar smatergar qfer gfvaq | PR, 27
HHGAFIE TedT ATged faf=eaad le3 |
AR TEATEEAT = |
FRAEALNY STLaTH A=+ Il ¥ |

68c aﬁm—a—{] em.sa—vipulﬁy EICEDS Py sa—vipulﬁ B CEIRIGE D unmet. EIEERIGE PRy UMt 68C
fa&staT | By, TR PR,yD PP 68d mﬁg] PRyD,, FATAT PALM 69a T AT ] D,
FATLTZ® Py, 3 ATTAZ° PRy 692 89 | By, “FIT PRyD.  69b TwhTH favgeiqad | corr., TohTH
ﬁWPALM,Wm%—gﬁﬁaTPRBD 69c sa¥: fordrestrat ar | corr., ?ﬁfeﬁﬁﬁnﬁaTPRB D,
ﬁrﬁwﬁammw 69d arwm—a‘] PRyD,, am—afPALM’WPO 70a TF ] P, THY
PRB,WDC 70e IEIET ] PRD., TeIed Py, 70f a&Ted feerd | PR,D,, FEITAL A By
70f SYA ] Py, TXAPRGD.  71C FHH TIAVATAT PRyD, foper aida, FHTH FXITATATAT By, WP
72a FfEIETe | PRyD,, A= Py 72b = ] corr, fme & 72b  esamerme®e |
PRyP,,, °SATAT TH D, 72¢ FHIU=ATEA° | D, TRIATEA PRy, TH=aTed By, 73a 3° ]
DcPyy, “3[@] PR, 73b AW ] corr., FAH P, FATH PRD. 73c & wqd f&ai ] PRyD,,
FTAAT Py WP 73¢ BT | Py, I PRgD.  74a TH | PRyD, [FATIA Py, 74b
AT | PR,D,, TAHETe P, 74d  fagf=&: | em., ofasrfeh: PryD,, “fof=%: b,

72b InDq, the text of this pada is written over erased and now illegible syllables.
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faeregferaery st faugfa |
FOTTERTOTENY SATAT TS H |
o Rt Jreared: qaTtera: |l oy |

[zhTIor |
THE AT A0 ST FEOTE(IO |

o L o
RUSHTRTS AT HHTHATT T 19l

g, FlSATaed H Thauieh | P 24"
SATATHTATE &t =arear 7 fafaaeaT |
ST Ira TEHAT T FHAT 9o

HETTH AT FAIL TZATTH |
TARAINEIA q AT aagad Il s |
FIATIATAATINT ARTMGTE 7 AT | PRy 28"
AT wrEer uaanH g fafgam e
[FreRTYT o |
THEES THE T TEFATATAH |
EEEIFE EICNECEEREER TR
TS FRrqafercd FaiaEaa o Il so |

[T |
FF EHETIE TAATSAHEA |
ATt faqaifa: o Taeaad |
fafaeaacaaT TawTee: areawaio I =9

75a faeFiee ] PRyP,, IEFE D, 758 AT ] DP,y, AIA! PR, 75C FUITTERTITe |
corr., [FUIIe| e D, FOITferur=q [e] PRy, FOMA o Py, 75f T ] corr, T80T B
75f FaTfeE: | PrD., WA Py, 76b  FETELIUN | PRyDCP, P, FUEMIG Py 76d
HHRHATT T ] Pypy, SHTART TAT PRD.  77a-b  °FF WITH | conj., °FF I PRyD, °FF 7T
FAE By 77b  THAUHEH | DPypy, T3 [F|0HH PR, 77d  F faftaeeq ] PryD., a8
fTa=3q Py 78b FIX] em., T PRyD,, TR Py iimet 78d A=aTfde | Py, WETHHC
PRgD. 79a FI°] Py, FEPRD. 79a ~fa@T9rm™ ] DBy, ofaTo0(T) [] PR, 79b ATRIIETE
] PRyD., ARG By, 79C WU | PRyD., |V P,;,, 79C AN | D, THATEN
PRyPy v 79d EATH ] Py, SATH PRGD.  80C HHATATESA® | Py, THATEH® PRy P, HH-ATSAH®
PR,“D. 80e fawa3d ] PRyD,, f=a& B,,, 80f AU ] em., *ATHUT PRyD, °FIXUTA
PP, °FTI0 P, &  81c HTITIN: | DP,y,, HTATIN: PR, 81d T¥a=H | PRyD., THT P,y
8le 4] corr., T(AW) Py, T D, T(N)FPR, 81f WTRAHHIT | PRyD, ATFAHFHI By,
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TeFaTeasaas: gaEmEt sfr dfifeq:
e HaT AT fguarer F e 130

(=TT o |
HIFET qHT  AAATSAHENH | Py 257
TSELEATIH Jraded HH=ad: Il 53 |l D 15"
w1 q Arorreaat faurfor gt =
HETCOTeAHATIOT FTHTHTSGY] T0E || 59 | PRy 28"
[ExEzngl

FTREE] FAAh: JAFATT FTEAT |

TAAEATHEH Al e TATHATAET Il S Y

fedam g afewawmast $oa o |

AT HYTH Fod e ITaTH I S € |

= q afeweeTaafa arfad |

THFHA q HYH ST AEAH N 50 |

TEETEHT Searaatd i |

TEHRTEIT qETe U eqe el ||l os |

1A JATT oF A SToad 9T | Pyin 25"
FTRUEAA TS Fod ATgHETH | &8 |l

FATRIEALTH qTAd [H T |

82a VEFAT-AHAH: | PR,D., WEAT  §aHT P,;,, 82b %rg:vaﬁﬁs&r] PRgD,, U g P,y
82b ifed: ] DBy, TifeaT: PR, 83a HHFTE | P, T&THR PRD e 83d grame |
PRyD,, JTa%d P,;,, 84a T TTIHAT | PRyD., ATo=d=AT P, ,, [P0 84b =] P, T PRyD.
84c HEAT® | By, HATTEA T PRyD. 84d THTHT=ZY | D¢, HATATYT Py, THTHT I
PR, 84d WUHE ]| PR, WUHE: Py, T D WP 85c UHHe | Py, TUH PRD. 85d afEEd ]
Pa, A@H° PRgD,  85d TATWAQ | PRyD., HI¥IT Py, 85d TaT] Py, 9T PRD. 86a
q FFT=H ] corr., AIFAHT PRyD,, (T ®)f¥=T B, 86b amaw | Py, AW PRD. 86b
O ] D, T PRy, % Py, 86C FAT | PRyD., H(NWH Py, 87d FTHA | By, ATHAR

L

PR,D. 88a SHHTI | Py, °THTIH PRD. 88C THTIAT | Py, THE[FHTT| AT PRy, THIIT
D. 88c Wf¥Ws ] b, HMWHT PR,D, 88d AI-HEqFHATET | em. HLL, ISR DR
PRyD, [FIEatedsa[ [ 6T P,,,, 89b Soq | PRy, STeU+ SToq+ D per, St Py /P 89d
AAZH | Py, TSI PRgD.  90a T | em., !?:!T[Tﬂ%lr_c'r PALMS“- manu - TR
PRyD,

82b fg:@ ] Cf. Bhatta Narayanakantha ad. Mrgendragama 13.92.
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HwreI aoed Ui FIEAE N Lo
TR Hgl¥ Tod a7 |
gae fafedt Fatetaa fea 1 eq PRy 29"

ASTHTAT T AVATHACHH T |
STeAT HUSARTTIOT FATATHET qAT Il £3 1

RIEREL = RERIE LY
AT faueaTg faeme oAt T |
QAT ATEATHTEATATIT AT 1l £3 1
fererorfeer ¥ 2w smepat AUeeT |

TTES T H cgeed Turd ATaa=ad | P 26"
FTFA AT AT ATH TSTTATFFH Nl £% |

SATATHTATG S =ATeAT Ta9g FTqeeT q | D 15Y

WA qar o= TaTg=ard Tqaeaad | S¥

YA FFI AT A0 T A0 |
AT T HAE (99 T T A |
FaT FATEHRTARTN FAFAT 2qAqT I S€

HEAUTTY STATINTHTA FSA | PRy 29"
FATRIOT S TNT exf=ra faeraeqor |
I3 FAY T IE FIOT Zf9rd N 2 |l

90c €T | PRyD,, a-’—;ﬂpi By M 91c gﬁ—"{] PRg, gaﬁ- D, [3] fg“é—"‘f Py 91d

gfere?{or | corr., AEERA][T] Py, Gf@dw PryD.  91d frgd ] Pr,D,, € Py, 92a
ASTHTAT | PRyP,p, ASTFHTAT D 92C °®ITIT | PRyD, “®HT[fUT] P, 5 manu 93b Feramfa 1 |
DcPypy, FATT Y PRy, 93¢ ST@THIAAT | corr., ATLHTEAAT PRyD,, ATE TUHGAT Py, 0Per
93d HTEATHTENN | PRyPyy,y, STEAATENR D, 94C WTESITAFgeed | em. savipuld qrasiraarfeges
PRyD VPuld FTESTTTHIC(T) ¥ Py VPl 94f  GOeOTETa%H | PRyD,, THAT SETET Py
95a m] PRyD,, SATATHTATE SATATHTATES Py, 95b faw@ ] em., foorg PryD,,
g Py 95¢ SHAMT ] PRD, ITHLT T Py, 95¢ o= ] ALM,%@TPRBD 96a FFUA |
PRyD, FTFIT Py, 96a T¥T ] PR,D, T8 Py, 96b W ] PR,D, T4 Py, 96C ] PRyD,
TPy 96C T ] PRD., I Py, 96d faw ] Pr.D., fat 7 b, perre fau [4] P, ",
faWT B 96€ FAT | D Py, FE(E) PRy WP 97b &TofasTer | PR,D., ATEHITRI By
97d &% ] PRyP,,,, & D ummet  97d  fawweror ] p,,,, faweeror PryD.  97e  F9 ]
em,dv: Y 97f ] em., T X 97f WUV ] PR,D., WA Py, 97f O] em., IfEra:
Py, ST9: PR,

94c UTE metri causa for TTAH,  95¢ HALITT qar fa=ri | See the vidya following 7.118.  96e
FaT ] I tentatively take this as short for FaTf=d,
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THAHAVITH HET TEHEI(HH |
®el q ATq =9 d forrme ararot fawe 1 g
AT WARET HE ST |
e aga e 7 o fammearta faw i s
et HaEeT Ae e |
®=&f q aTqe 99 7 fammegeast a1 9000
AFATNTIATH = AT FEATH | Pry 26
Fgh HEH = faarregas a1 qeq
[feremmaTfa]
FATT TEIFeAT R fqoer Furesret: |
FTThe HILTH feegah < T=T I Qo= |
TATH FAATH T TG THFAH |
T Fehaeh HEd AT TR forET 1 qo 3 0 PRy 307
g gfed =& fa grerree aom |
U SETRUTHETR] FrAgeed R 1 qo %
[WE?T'ﬁET:]

98a ~HAIH | conj., T AN Py, “HAUTH PRyD.  98b  TIHAH | Py, T PRD,
98c =& ] conj, ﬂ:<§>]lf5]a( ) Papw, T8 D¢, Z[A|54 PRy 98C ATTA ] PRyDc, ATAA Pyyy
98d fa=rg ] Pr,, f9=mg D, =T Py, 992 €T ] Py, TG PRD.  99b STEe ] PRgDL,
[@= [+ ]][30T€] Py 99€ ﬂ'aﬁ] PRyD, T % Py, 99d T ] corr., fa=IT PRy, =T
DcPyy 1002 FIFaTf | PRyP,,,,, Faetl ¥aTf D, 100b 7= | DR,y #fd° PR, 100b 7% ]
PRyD., T §° Py, 100c AT | PRyD., ATa Py, 100d  fa=ME ] Py, foRITPR,, fARE D,
100d F9usi ] PRyDc, 5[N] Py 101b  &STEe ] PRD, FSTTH [T |° Pypy™c ™ 101
T ] PRyD P, e 5 mant FqeqH Py per  101d  fa=msge | corr., ﬁm—sr PR,, fomm=ge
D, [fa]=mee Py 102b fareT ] PRyD Py, [T 7] fa'WPALM c 102b ewwTET: ]
PRyD,, °®feaT P,;,, 102c m{(rw] Paiy FIE PRyD.  102d - #TEH ] PRyD, HIH Py
103a FH° ] PRyD., A[]° By, 103c gl Fheeh | D, 722 PRy, GATH FFE Py
103d fo@T] em. w1, for@T™ Pr,D,, f@ Py, 104c TT SETEONETE] | PRyD,, AETEA WAGAI
Puw 104d fwET: ] P, f7TAT PR,D,

102d wgzT+ favga A< | Cf. Rasamarijari 4.3.

100b TT®° ] This appears to be an alternative spelling of TY, i.e. the fragrant valerian root.
102a Rasamafijari 4 is parallel. 4.1-3 has a nearly identical list referring specifically to bulb
poisons (kandaja). The Yogaratnavali has a similar list of thirteen bulb poisons (18").
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T A=A ATqaa e q |

FTRTOT AT 999 9[& = FATArT 11 Qo Y |

fawer aer e war geatea faega |

AT & g fasr forenrf a1 qo

fawer 7o we T geateq faega | D 16"
gt § g fa= e g s 1 qou

TraTeq favgaT a0 9= = Tfafgar: |

T q Fvd AT aT=ged 359 T Nl Qo |l Paune 27"

TTH{avg Wa=gs qahHg aT9FH |
o FgFearad FaHHg A I QoL |

T TAMT F gHATRT o O g7 |
TIAETE q1: qa: FF qHEd 1990 | PRy 30"
7 fg =eordeer fau g=mfe=e: |

&T07 q g3 = aTAgETqL adr 11999 |

STTaeLer 97 = gt Tiaeft a1 |
ST q T THr Ay i qz

105a W@ ] PRyD,, “W&TA Py 105b <awifaw®x | PryD,, “q0H W] &I P, ¢ ma 106¢
T ] Dy, ¥ TPR, 107b favgaT: ] P, f=ZHT PR,D. 108a ATET ] PR,D,, TTATH Py,
108b 37I=A ] PRP,.,, 3990 D, 108b  wfafgam: ] p,,,, Sfafsar Pr,, sfafsar b, 108c
T ] PRD., & A Py 108c TaSIIAT | corr., fassiiam D, fasiiama Pr,, fasmian
Puv 108d TFd q=9 WA | D, TEd ToF THMEA PRy, T[€d ToF WAA] Py, 109a
ofa=g ] PryD,, “fA[wi]g P,,,, 109a & ] PR,D., FAT Py, 110a ] P,,,, AT PR,D. 110a
THAT | PRyD, T[H|(F)F"q Py 110 TTAF | PRyD,, TTHUE Py 110c &FT: ] PRyPyy,
q[(=)ID. 111b FTE ] corr., TAT Py, 3% PRED. 111c &0 T YTF 94T | em., &[AT] [T
HqTF AT Py, &R T TAH PRD.  111d Y | PRyD, °3waY Py, 112a ST |
PRyD, AIfq&q[]° P, 112a FI ] D, F& Py, FIPR, 112b a0l | P, THIOT PR,D,
112¢ FEETI T TIT: | conj. "+ViPula FeT J[AT T| TIA PRy, ASEAT T AT 9 D, ASHTAT T
TIT Py P 112d W] corr., TEAT Py, FYAT PRyD,

111d aTEFETAY ] finds parallel in Naradasmrti 20.36a, although there the context requires 3TqT
to be a forbidden recipient of medicinal poison, which is unsuitable here.

106¢ @ ] is supported by the manuscripts here and in the following two verses. An accusative is
acceptable, since we can understand the verb in the next verse as construing here, but fa@ should
be neuter in gender. 106c-d  The association between Brahmanas and the head goes back to
the Rgveda’s Purusasiikta. We expect the following caste associations to likewise construe with the
classic varna body parts, but they donot. 111b f’s reading 5 far=r&: is also possible as an
anacoluthon, 112¢ ¥ I | Cf. Astangasamgraha 6,48.1.
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FCHTSIUT TAST QL AT |
oAl FATad T T Ta T T4 1 993 1

STEYET FATATH Fcal a9 T |

TOTET Sgi &8 q TS AEATead 199% 1l

TF TG T AT bk AHA A2 |

wﬁﬁﬁmﬁm IREEY
WWW@@%I Pau 27

wwmw%ﬁﬁaﬁﬂﬁwﬁllmiu

faaTe T TETHASHT 7 asiaq | PRy 31"
FTl q a2 HHAHg o asiid |
TACHAHAY AUTE = F I N 9@ 1

STt =T Feam [y g a1 995

3%yt s fawfamate s D 16Y
TNT q STHL (9= g aevev |

113a “Sfiof | PRyD, S0 By, 113b  e=Tfa: | PRyD ¢, ATIEAT By, 113¢ =347 | em,
T Y 113d 79 79 ] D PR, T T T PR, [[‘q']]‘ﬁr = ()] D6 mant 113d
FHAA | PRyDe, F(T)EH Py ¢ MM 114a-b 7T THAT | D Py, “ATE A 1@T PRy, 114c
@ ] PRyD, R[A] [#] Py 114d &S wEATIAA | PRyD,, FFHawE] FAA Py, 115a 79
74 ] em, T AL 115b THAT ] corr., THH PRyPyy, 385 D 115¢ SART | Py, FETE
PRgD 115c fafw wréeq ] corr, aifa ﬁﬁnﬁ@mm, IEIGRIE] PRyD. 115d FIYLRT = |
Py, TETNTI 199 PR;D, 1162 aﬁ?r%m‘] Py P, TAH(TT) By, %, dafemai PRD. 116b
afdx] corr, @ £ 116b  ~TH&T | corr., “TH[H|FA PRy, “THAT D¢, “THAUT PypP,
qETAA Py 116d  WIITIATE | PRyD,, ATOTII[+]T Py, 116€ # ] PRyDc, A Py
116e FTHTEA° | DBy, MHG[EA] PR,  116f BT | em., B0 PryD, 07 By 116f
FATTETT | PRyD, [*]][qva'u'@r]a'a'cr PALM 117b & T ] Py, FT T PRED,  117e TRF° ]
PRyPyn, T D 117f 9T ] By, P, [TIA[FIT][OT]H Py o, a9 PReD. 117f 7] PRyD,
[T] P 1182 °¥ET | PRyD, °¥ET Py, 118b T@&A ] By, TWOAT PRgD, Ln.l 3]
DcPyny S[3%] PR, L.l St@fT ST ] PR,D,, 380 WA P, Ln.l  fawe ] Pr,D.P,, ",
fawt p,, @ Ln.1 ofmmfa] pr,p,,,, ofatfaft D, 119a-b woT T WL faET STEEET |
Py PC Se6 manu TN F SATHT ATRTEET Py, %, AT ey F1df e PR,D, 119b 9¥7&70T |
Py, TEIETTE PR, D

115c Tt ATEEg ] metricausa. 116f ST#=AT ] singular for plural metri causa.
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T faueTg FHT0r w2 19920
[eorraren forwrer #ifor| (TwmT, Sused)
r-7-ster? e farnfawfamo |
ATHT F ATeenus q s eariore 1 9o
| TS ad TFTH FTHH |
e faf=er g fua |
FeIvGHTIOT G BRI I 939 1
TS ST FHY TS T ATHF: | Pan 28"
A -H-TUehe TR AT (A GATGAT Q=30 PRy 31V
T EH S STHA L RIATIAH |
A faegqaes T s =ad I 9231
TETfaH 7 T=aTed FqIeavaiaad |
TR e T famgfagfuad 1 9220
fedrradaTeTd g g faara: |
A T e fgd et e 1Ry
qfaent § Faawgared qeiaad |
- T-stereaad A ATt H T 14 RE |
ST = ST T8 U a0 7 T |
TIH AT FF = Tl TREHTAT Il 929 |

119¢c fawerre | pr,, [[Ifaw=me by, fa(@®m D, 1202 F-T-w=2 ] By, =987 D,
AL PR, 120b fa=mg ] Prg, fa@mg D, =T Py, 120b fawe ] DBy, fare PRy WPer
120c ATHT F ] PR,, ATHTEAP,,,,, ATHT 9 D, 120c A1a®US | PRyD., FI8 Py, P 121c
HFA | PRyD., WA Py, 121e F7g° | By, ATOE° PRgD.  121e HH | PryD,, AfaA
Puyv 122a TH SOYFHY ]| Py, 90 FHIT TT PR,D, 122b TSI 7 ATF: | Py, ST

T PRgD, 122d HTEY | P,,,,, ATAET PRy, WTAAT D, 123a °aFIITaH ] PRGD,, © i
Puw 123b 318Te ] PR,D, 319 P,;,, 123c MEAT | PRy, 3(F)T D, T Py, et 124c
STETCRT | corr., AETL TI[TH]IT P, Pe e mant - % Py, %, ATTHOT PRD,  124d  ¥fHT ]
PRyDc, WA By 124d of[WTH | PRyD,, “HHIad Py 125 ST | Py, AT D,
AT PR, 125b AT Q] Py, TOIH PRD. 125b faavera: | by, favera Pr,D.  125¢
IqIH T | Py, TATET G PRD,  126b  sTHATEH | P, AUATES PRD.  126C HEATHT |
PRyD, *HEATIHE Py, PC ¢ manu_o3re¥fad P, F¢ 127a STIA A | Py, T PR,D. 127C 2H
1T FH T ] Py, Wahpo STHFHT T T PRD,  127d TR | Py, TATEA PR,, TATEIR
D¢

124a T has to stand for TaRTET to get the seed syllable 3T, which is written directly in 128.
127b ®q ] for W metri causa.



APPENDIX C 247

aﬁf@maﬁwmwﬁ?ﬁ |

TSIAT g T T A g F TETH |l 45 |
SHRHAATIH g fawred o I |

FLATH T Fedl TATee q fFeraa 192 Py 28V
TAW “AEEE Hobed ATCHA HaT | PRy 32"
AT ST RCTATEISITI = FATETTH N Q30 1 D 17"
ST G fa=ae diwr qEaved |

AIHTE I T SHLAT-H-FZE4 41 |

e forerer Zae waTagT f=rag 193 q

AT IR FeadTd aud = |

HHSAT = aaad 7 TITHAH 11 Q3R

Taw TIHEIH HIT: HIOTHT AT |

FATAT RO heE  WUSAT TATHAT I 933 1

2% TH: ATHEYT T0EE q @99 |

128b FXAR ] Py, FRAR, PRgD.  128¢ TSN | By, AT PRyD. 128¢ “FTX ] PRyPyyy,
¥ D, 128d HTE ] Py, FIHTE PRD, 128d W=IH ] Py, FEU PRD. 129a HATHF ]
PRy, aﬂTﬁ'oFrDc, T[] F Py 0o M 129a ] conj., T T PRgD P, T T Py P 129b
fa=reT ] PRyD,, (F)7TH Py 1290d TATE | DcPayy, TAT PRy 130b 341—!1%] Py, ATCHT:
PReD. 130c TAT SFIT 78 ] em., TAT S A Py, P, TAT ST A, By, TAT S
fa=r8q PryD. 130c THTE ] D Py, THTI PR, 130d &S ] PRyD,, ST Py, 130d
zra‘rf%w] em., TATEAAT PRyD, TATEAAT: By, 131a 3%FTE | DBy, 3#[34]FR PR,
131a fo=er ] PRBDC,TI'a'd'PALM 131b SR ] P,,,,, ST PRy, ST D, 131c w1 |
DcPyy, ATHTE PR, 131e A= 3o9 | PRyD,, famre ZaT By, Posec mans, forer@igd By,
132a A | Py, A0 PRD.  132b  FeaATel | PRyD, FAATATA PyppPe, TGATAT, Pypy™
132¢ 9T | Py, 999F PRgD,  132d  TIATHFAN | Py, TITHATE PReD, 133a T& |
PRyPyy, &T&H Do 133a T ] D, TI[|° PRy, 3 P, 133b FowT: ] corr., FIT &
133b  FfUHT ] PR, PD,, FIOUTHT PRy*P,y,, 133¢ R ] PRyD, “HH By, 133d Famwed ]
Py PC 566 mant JorRd P\ 0 TATHA: PRyD.  134a 35 | DPyy, 3[3] PRy

128a aﬁr@ ] should be taken in the sense of a locative dual, as should the nominative duals

given for the other fingers in this and the following verse. 130b #%< | metri causa for FFeTH,
130b =rHT ] aisa locative metricausa. 131d Wﬂ'—ﬂ—?ﬁ'ﬁ: ] cf. thejivaraksa procedure
detailed in the beginning of the chapter. Verse 9 describes the placement of the two 3 syllables.
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HoHoT-H-ATHA FeH qq: TATIS =g 11 939 1

FUTHRTAT THLAATAZAT Z2F T |

sorreat g o o A=t g et a1 q3 v PRy 32"
AT Fo T A o7 Taorrg o |

A eaT T eaA e 23 TATHAH 1 93 0

T feraage gaanfasao g
W:\wwﬁ%@m 193w
TS TSI & ATershus A= |
T FAIOT foresged fo womazsrga 11 935 1
[Eerrercen faorer #waifor] (Seamr— o)
31T AT FLATIH TATIET (q0ed q | Pauaa 207
gfz w=t faa fesrwes aforsd 19320
T eI FHSAATATIELAA |
THRTETHETES gTfad Sfa= g Il 9% o |
T HETOT: | & & Y f=eaad |
Areag TAT =T e g 1 9¥q

T T T FedT TTEE T2 | D 17"
AT T - FAAAT FATAT 19220 PRy 37

TR YET FRAgH: |

134c HFeA-H- | em., HHOAT Py, Fed PRyD.  134d 71T ] corr., THTA PRy, TAT[]
D, TAT Py, 134d =5if=ga® ] PryD,, 751 {9 B, 135a &I | PRyD,, FICUTHTAT
Puy 1352 THG ] Py, 9 PRgD, 135a et ] corr, AT © 135¢ foi¥ ] Pry e,
fard D, om. Py, 135d AT ] D, FHEAT PRy, om. Py, 136b o ] corr., fawmy Pr,D,,
om. Pyy 137a ﬁlﬂ'lﬁT foraageaT | conj, f‘?ﬁn?.{ foraeger = 137b EE'EITFG’ ] em. HL,
TS 137b FHWT ]| PRy, (FNHIT D, om. Py, 137¢ ATSHAT: | cony., TSHIAT S 137d
YRTFT: | conj., “YEIHH ¥ 138c faea=q | PryD,, fH&If=a Py, 138d ®aTa=e ] PRyD,
T P,,,, WP 1392 FHTIOT | PR,D,, $|[vrr]]nfﬁ?r Pyy 139b TITATET | PRD P, PC sec manu,
(FAN)TTET Py 1402 THSHEH | Py, FHEINH PRgD.  141a TT ] DcByy, T PRy
141a 37O 99 ] PRyD, rruwa—cﬁpALM 141b mn%rlg] Pain, TITH T PRD,  142b &TaF ]

PRyD, 1A By 142 HIXHT | By, T PRD.  142C TR ] Py, T PReD. 143
] Papyp STHTAT PRyD.  143b Y@ | em. 98¢, Y@T PRyD, T&T Pyyy

135a Py omits 136b-139a, resuming with 139b due to an eyesklp of two lines (96 aksaras) from
T of 136atoTd 0f 139a. 135¢ ST for Wor=at. 136b 31 | for Ao, 140a =I8=iad |
Cf. 7.8 and note. 140b gL ] I take as compounded and having qFATX for meter. 140d

grfad for Jriara™ metri causa.
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o Fvq Tareary o fagfa qisag 19930

oo 7oy 3 gegfaueFTeT sfEad |
LT TET FAAT ATET HAT HATI | Q9% 1
fawwfer 3 a<ar aar fa=rm aq=aa |
TR ASTH A= FFfT AT N 92 Y
STEART AT Were &V Iaqd ST AT | Pyua 29V
A T fas AT - - |
fa g 7 arae sk e g a1
[sftreer 4]

AUTHISATIET &= qY éugn\l
T GETAEN S (AT ierdd I 80 |

TUAITILEA T AEITCTAT I |
IEATTATT q e F0 g TATHRAA 11 985

o9 q ITATET A Tl &0 | PRy 33V
arfaret fafad arfa arer wef = 1922
[T 7+

AAATSANG FE T FOTETH |

143c a7 T | PRyD,, THAHT P,;,, 143c TRr=dATd | corr, ¥4 [q]TET=aTd PRy, T&r=aTAT
Pay, 2418 D, 143d AT | DBy, 954 PR, 144a o807 ] PryD,, fa99 Py, 144a
A ] corr., T: Pypy, TF PReD, 144b %127 | Pr,, f@®ea D, @%@ B, 144c
FAAT | PRyD., FoAT Py, 144d 3T ] PRyD,, MY [A] Py, 145b &q=a¢d ] PRr,D,,
TG Py 145c UEfaE(ae ] PRgD., TF AT Py, /»P° 146a TEAQT | PRyD,, TEURT
Puv 146b FT¥IT | PRyD,, TI¥AA By, 146¢ AT o fasiamg | PryD,, s[RI
fasrfasteiang Py, 146d faws | PryD,, fa# Py, 70 146d FTH--3MGRH | PRyD, ATH
AL Py 146€ T I@S | PRD P, ", fasreiar b« 146f weh foma ] PryD,, mﬁf
Pyu /P 147a MU ] PRyD, [[:r]]awiu Puy 147b ST | D, SIS By P,
Hfaarmqze PR, 147d ST@ | DcPyyy, 334 PR, 147d fafrafoas ] py,,P ,ﬁﬁ%m—chALM c
fafaafora: Pry,D. 148a QeI ] PR,D,, an@@ﬁapw 148c 99 ] PRyD,, T7A[ ] Pary
149b TG | PRyPyy ®, &I D, 149c amtaer ffaw Avfq | em. 9, sfaer fafaur arfa
PRyD,, fagafataunpfafaar PALMhYP" 149d  FEfTOM | PR, ALMmsa FrT fa=meom
D. 150a JTAHATSG | PRyD, | ATTEE Py, 150b T | PRyP,\ D, FEEN
DC[lC

144d w==faq ] should be taken as the kartr although it should be in the instrumental case.

146C Py writes 146¢c-d and 147a over erased and illegible text. 149b 11_@'%] aisa third
person singular.
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s faw e srqeer fafaed 1 que
werErTy fod qer deaed fafseaad |
HHHT qq: T T A |
AHET T8 FH SR AT I 949 1
(e w4 ]
qoTSeR ST A= g faer e | Pra 30"
FaTRTET e wad & 1 qUR I
FaT Faatt g R fFra | Dc 18"
I Teqe e TR 9 11 QU3
THTE A q HEY AU |
RIERE SR EREEIGEE RIE RO PR
AT = TR Foel AT AT ql PRy 34"
FATAT AT BT TELTEAHATITH 1 QLY
e rTrere =T EToT |
AN = g0 T TATO Il QUE
TEHA T STHA FARHATIT FHILA |
ARTHIET TATRY ST AT 1 409 |
STEAT FeaTL ALATIOr aT=AT T 0 |
FTEE q T o Tl g ad 1 q4s |

150c °HF ] Py, o3 PReD.  150d  fafaugd ] PryPyy, TR D, 1512 w=eerermy ]
PRyPy D P, FA[EEAT]Ereaiit D 151a T ] PRyD, @ q Py 151C HFAT] corr,
HFHA(T) PRy, THAT Do, HFAT Py, 151d  ¥fGa: ] PReD., A& Py 152b T ]
PRyD, (W Py 152d  W&W ] PRyD,, WA HAT Py, WP 152d &0 | D(P,,y, @01 PRy
153a TAaU | PRyPyy, WA AW D, 153¢c FHTrawferaad | em. 9 quieqerifead p,,,,
qafa €feTq PRy, T O AT D, 153d  TT#AAT ] corr., FTFAX PRyD,, TWA Py, 155b
ITWHTH | PRyPyyy, STH D 155¢ A | PRyD., A9 Py, 155C &IT ] PRyD, om. By, P
155d °AT9H | PRyD., AT By, WP 156a foee ] PRyD @4, foRre B, 156¢ STf&m = |
Py WSana-vipuld | Srferdmes pryD nevieuld  156d o3[ | By, °HA° PRyD, 157C ATRTHIET |
PRD., ARTHIE Py 157C 3G | PRyD,, STEHE By 157d  ASIGTAWe ]| By, SHTEATT
D, MoTged fa° PR, 158b =T | PRyD,, ATAT By, Wmet  158c fae | PryD,, f4W By
158d 9T ] PRyD., T By, 158d T ga™ | PRyD., FA[FHA ()T By,

151f ITSAT: is either an aisa contraction of ITSA + 3T: or analogous to the form of faTHa:. Cf,
occurrences at Kiranatantra 58.8, Kularatnoddyota 3.78, 5.113, 7.83, and the Siddhikalistotram of the
Tridasadamara (line 599 of the Muktabodha e-text). 153c¢ H@Ta° ] cf. Goudriaan and Schoter-
man 1988: 77, on aisa nominal stems on -n. 156c¢  f&RT 7 ZL7 is a split compound in the
sense of STTETTNTET ZTUT (3’s correction).
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=L AT 39 TATI gid 297 |
THTH o TIATET T FTRTHT T N QUE Pauay 30V

TEA FHEAGH AT TEALT T |

TEEs g 9 AT FuumEeT 7EE I %o
gurETiE sEi g ferfEArsem s |

TR AT 38 AT H90: 0 Q€9 1
SHHGA q BATAT ST | PRy 34"
fafas Fua ferst deevsT afeom: 195310
-T-srerver Aerer UaeRH g fEa |
fammaTeg T SMET FATTTLIAE 1 93 1
farerarfeer &% a=ar == famm aq==q |
SATATHTATE S =TT T&T F¥ATT A |

fae 91 T TTae AT H- g T €90
=7 forarm | 3% F wrata whate Ty Thera
Fireree FUEA Fg 3 2 3 TA I AT R AA
FERIATIO IYFVS T WFTA Foor Afagoor g9

159a I=ad ] em., S=AL ¥ 159b &R | PRyD, F&#+¥ Py, 159d  FOW FATHUA |
PRyD, TATWATHA P, ,, 70 160a “FEH | D.P,,,, " Viuld, FT2%[(Z)] PR, 160b ] PRyD,
om. Py, 160b ww:] P, Ad: PRyD. 160c & ATAT ] PRgD,, fa=itear p,,,, 160d
faomre ] D, fasrome PRy, o] 1o p,,,, 160d T=wA ] P, FEUC PR,D, 16la 3@ |
Py, °fT8H D, oag"r:rpRB 161c &= | conj., TR Py, 3&d PRD.  161c =ATIA ] P,y
=IT—— PRgD.  161c em., ¥ Py, om. PRyD.  161d @I | corr., TTAH Py, om. PRyDc
162b =TT ] By, WaT PRg, om. Do 162b 3qd° ] Pr,, SHA° Py, P, om. D, 162d
A | corr, @e, HIFA:[AT] PRy, WEA: Py, om. D 163a AT | Py,,,, T PRy, om.
D. 163b w=fEaw ] corr., (=TT Py, om. PRyD.  163d 3T ] conj., 3T Py, —F PRy,
om. D 163d TL&AH | PRy, THA[T[TH P,yy, om. Do 164b 37 ] Py, 9, (F)T PRy, om.
D, 164f AIeAOT--3qZET | conyj., HATITIT P, *Wo om. PR;D. Ln.1 =% fa=m ] p,,,,, om.
PRgD. Ln.1 w&mﬁﬂwﬁaﬁ ALM,W@?&WPRB, om.D. Ln.3 Su=e ] P,
ITEE P,

161c Starting from 161c, PRy has a gap of 19 aksaras indicated by blank space. It resumes with
162b. D¢’s gap is more extensive, beginning at the same place as PR, but only resuming with

of the mantra section following verse 165. 163b PRy omits 17 aksaras following
163b. 164b =¥ fa= for ol fa=i.  164c  Following SATATHTATE, PRy omits 26 aksaras.
Ln.2 Following Fg R, PRy omits the rest of the vidya (approx. 99 aksaras) up until the gT of FaTgT.



10

11

T [

252 APPENDIX C

AIEAACATITT HH/ R ST R oA  Tg& G- Puw 31"
=Y fawenfafa wwafe Fong @@ R sufaw < fa-
saefufor Thafe smeraarta § we Tt W srartET o D 18"
FEIEO AT IO AT STUATIATaga T | aa: PRy 35"
gt wafq 1 st Frerrozer srgia wafea | & =
FY R EEAT TEET | TEUH | 3% HHvsTd T=er \
far: 3%  weem e W e 1wt EETET
N R\ 3% AT % Fufa g frar o § wg
TTET I\ 3T&: | % Frerwostar faawerorm § & =g
W SIS | s fafemT =ame Fear qaug - Paine 317
FATATATI ATHAT FAA PRy 35"

[Frermrerfam]
HEHTAT TAEATH T faa == 14 |
HEHTATIATG T = TAHHATH: 1l 9S4 |
AT MAAATT TS AT AT |

Ln.1 AWWAREA | corr., AEELR[fae][q P, om. PR;D, Ln.1 ™A R ] corr., AHA
#R Pyay oM. PRgD.  Ln.3 3MaTe ] PRy, —AU D, A9 P, Ln.5 fa@r] b, f8T PRy,
fAED. Ln.5 7T AHv5eT TG Hafeq | PRyD., T AAHEET SAGTT FAATIH T HIAM: By
Ln.6 & ] PRyPyy, om. Do Ln.6 g™ ] P, T PRy, 8% D Ln.6 owvsw |
Pypvy AWTHUS TMISH PReD. L7 §] Py, $WPRD. Ln.7 W W Fa=wq ] Py, TG
W ®E=H PR,D. Ln.7 3% wfsfa] Pr,, 3 #fstw D, @ #fsfr wz p,,, Ln.8 F=M] D,
AT PRy, om. P,;,, Ln.8 3% @dwWW ] PRr,, 3 @EWA D, om. P, Ln.8 Fafax] DR,
Fafad PR, Ln.8-9 § S TAGI] PRy, § BE TG D, om. Py, Ln9 ¥&:] D, o
PRy, & P, Ln.9 evsm | PR,D,, FT#& Py, Ln.9 fawwemorma ] pryD., faw werm
Puw Ln.9 g1 PRgPyy, §Dc Ln.10 TSI ] corr., SATAS(T)HTT: PRy, ATATHIT Py,
FfaTsT: Do Ln. 11 edfawe | PRy, FeAd@ gTe D, Ln.11 oATI 979047 | em., sATTHTAT
PRyD. 165a WHHTHAT | em., AT WHATAT PRyD,, HOAUN P, 165a Fa&ATH | PR,D., om.
Py 165b |d° ] Py, 99, Hae PRyD Umet 165b  faWIFAIT | By, @ =T PRyD,
165¢ WHATAT | Pypy, WHHT(HAT)® PRy, WATe De  165d  =I9: | em., “THTH DPyy, “TH PRy
166a =ffgar MFEATT | em., ATGARA AT P, ATGAWHEAT— PR,, AfGARTH——fT D,
166b ZET ATSILOT AT | em., TSV AT ST AT P, oper, PR, D,

Ln.4 For thisline, Py y reads: FIvxg@g STAqET a9 STUeATaATage S0 §=1d | Ln.5-9 Cf.
Saradatilaka 19.43-46 and Naradapurana 1,91.148-19 for Nilakantha's ancillary mantras. Ln.10 In
place of the lines 10-11, Py has these three anustubh lines: 3T+ fafeaT =T Fear Som=iwfire |
TeraT wgeard faurfor frfaanfa = | fawmms = ar=e saEtfo Fre
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SO HT0T A=A a7 Il Q&5 |l

ATIELOT r&or a7 gfefaur q |
Fted FTHT ATT FAAT TEAT AT 11 9@

fagr a1 Fredae FETEAtar av |
oo & wierd o9 fid arer fawEs 1 qes 0

ST fo=ra w7 St TRl q4i |
FAT AT HT AT T ISHATAAH | Pant 32"
HEHTATTHERT 9fs wafq ffaa 192 PRy 36"
et fa=fasT 7eq aarwafa gafd: | D, 197
T w T F faepa ferasar=r = 29ar: |

TRTITA THAT ATOA e LT 1l qleo |l
% wrer wret ferwrer g2 fawaet g g wafe g g mafx
R TR TR fFaag g g e wEe g

166C SA=TLIT =0T | PRy, AL SHTLAT HTL Py, oper, ————— TR D, 166d T ]
corr., 81 f==1° D, =T f==1° PR,, TV fAf° P, 167a ARG ]| PRy, FAIGL D, TG
Pun™ 167b 3fefawor] pr,D., =fa®= P, 167c HfWHT aT9 | PR, 984 Ffwar Ty
De, AT Py ¥met 167d FAAT ] D Py, TAAT PR, 167d  TEHT | By, TEHI PRy,
TEAM D, 168a FUSATAT | PRyD,, T P, ,, 0 168d a1 ] PR,D, AT Py, P 168d
faweHH | PRy, fa0@F D, &% P, 169b AT | corr., FX(HM) PRyD,, T4 Py, 169b
TR | PRyD., T&FIYU P,,,, 169d 9T ] PR,D, I AT Py, P 169d 33F° ] PR,D,,
I P, 169e °MIWTH | P, . °M{WTHT PR,D. 169e WH° ] PR,D., H¥T P,,, 170b
gafa: ] em. n, @ 2 170d ==aT: ] corr., [ JF9T: Py, 39AT PRyD.  170e  TwxTITH ]
em., TRTATA P, TS7&MAT: PRy, TZ7gAT D, 170f 9T9afed | PRyD., @At Py, L1 Pupy
has a significantly unique version of the vidya so I will not otherwise report its variants: =T
AT s fawe g% fawant gr gr @t g R ' g i WA R qea g R A ' [nata
o R T R § R g9 T\ U o weAfewy fafead #4fq 1 Lol mafc g g wafc] em,,
T § § T PRy, TAA §§ AU D, Ln.2 £ dvagy ] D, 9 WAy PR,

168a FUEAAT | Cf. Kalhana's Rajatarangini 1.2. 168a T=TAITEL | This word is obscure,
and might be divided differently. 169a fa=raT 777 ] 1 take this as an aisa lyabanta, but we
could also reads the words together. Cf. 177b. 170b sm&#fd ] The standard prescribed by
Panini (7.3.76) is STHTAT, but our form is a widely attested alternative. ~170f wrmoarfea |
causative for simplex metri causa. Ln.1  Recensions of this vidya occur in the Yogaratnavali

(18") and Garudapurana 27. The prior reads: % FewTet fawet g fawart gf ? waf g § mafv s
FefquATafT 7g™ g § & & 3 & Tgr N The latter reads: 3% et #er ge ge fasigreafy
fawat gt gt e § wafe sriwaa @ faafemmer aaammiefasgeom 1 Lol The open-

ing words 3% WIS WIS are also supported by the Mahamayiiri vidyd and Yoginitantra 7.131. The
word "ﬁ?lﬁ' may be based on Sanskrit Sﬁ?l?,f, which is the name of a chomma in Tantrasadbhava
18.18, paralleled by Brahmayamala 55.113 under the spelling T1a. Junglan Bang and Harunaga
Isaacson provided these leads. The remaining syllable divisions are conjectural.



254 APPENDIX C

HTHTSIATEE 9T 9 gfaa+d = |

ATAIMSEFHAT 9 TAT FET0F = 1 e Il

T FgaATT FARATARA aT |

Frfq fafawat 287 tare ar =T 1 qe=

TEE 0T T IETETA |

TAgares AT L AT | 93 PRy 36"
HEHTAT qaT 2Teat F 7 Tfd FIqHH | P 32Y

Td qoped Jeal AR Aqiay I 9@ |l
N FTRISHAFRILTE: THTH: ||

n FFRT A=
T = &forar 39 99 faenras =

EATARALHT SFAHRTHT AT QoY | Dc 19"

TEIUAT AT FFAT AT T I AT |
®Y FAT A AATAT TAFIIF 1| Q0%

N I A= W

Ln.1 ®EATEH | em., ROHTH PR, FAWTA D, Ln.1  FATAOTELON | conj., HATaST #HLOIT PR,D,
171a STHSATE | em. HL, STATSAT & 171a ®%d | PRyD., B34 Py 171b 2w =]
Py, BT T PRyD.  171c ATe9eaFae o | PRyD., ATATIEIEEHAT Py, 171d 7T &0
] conj. HLL, TAT ETOA T P, ,, Wper, STararerchene aT D, [ () | STl a7 PR,  172a
TqfEAT | Py, AfEd9d PRD.  172b  FARATHHRT AT ] Py, TAATT FATTH PReD.  172C
@1 ] PRD,, &Sl Py, 172d WIS ] PRyD., Wi P,,,, 172d a1 #0151 ] B, ITF
AT PRy, ATH ATAD,  173C WA | em., TGASRH_ Py, HEWNSE PRy, HEq9eR D 173¢C
T ] Py, AL PRgD.  173d  faTfaa ] PRyP,,, T[] D. 174a HTelT ] PRyD,, “HTEAT
Pum 174b FIGHA ]| PRyP,, FIQH D 174c TA | conji, T F T Py, TAT PRyD WP 174d
FISAT | Py, TG PRED.  175a AT T | PRyPyy, Y9 D, 175a &forar ] D, dferar
PR, M8 Py, 175C TTARAGHT | PR,D., ATATIERT Py et 175d  oFTHHA | Py,
FHTEHT PRyD. 176a TAUAT | PRyD., (AT B, 176a aATA | P, ATTPRD. 176a FwedT
AT ] PR, 984, JeEATAT D, AT AT Py, 176C &9 ] PRyD, FIEY Py, 0P 176d  #=AT9 |
em. H.L, FATI DBy, ]9 PR, Ln.5 9% 3914 | PR,D,, $€a1[ ] I Py,

Ln.3 This colophon is omitted in Py, but a section marker is given.
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= fasmaa o4 sgea7 quist sty ar 1 que

FTa Fgehl A7  decdd T |

FATIAVE qUOT fa=raT feraea™r I Qs |

FeA Y AFAFATET  [EEATaT T |

FYT AT SATAAT it o Taraad: 1| Qeg

T fa=rT FF Fuitat o | PRy 37"
3% FHA TS |7 G q: |

FTIHRTHAHOAT ATAF G g8 F: 1| 950 | Pune 337

Tt weur o ufwEts: afaefa |
ThwElST: Tfeeq FATOAAT 1= 1959 |
T T o - FITA ST TLATHIIGIF |

3T FIHFRAS - @ F - TA996 |
- W A TEAOAT STl 2131 ST 19530

feart faera =o: fFfEerreae=a: |

177a TEFET TOATAT | PRD,, IfOrqeT TLATET By, 177b  FfwHT 777 | conj. 9%, Firamr
T D, FIAHT T7F[T] PR, FHIAHT P, 177d =R | PRyP,y, T D 177d sfram]
PRyD. *4, [aT]fraT B, 178a FEHTATT ] PRy, FEHT AT (3) D, AT WA FEHT Py, P 178b
F&A | PRyPyy, 357 D 178b WA ] PRyD., TA Py, 178b TG | By, TTATH PRyD,
178c =AU | PRyD,, ATTAIF Py, 1792 STFACATET | em., T (F)TATAT By, AFEATET PRy,
FEAETEA D 179b A | Py, TAH PRpD,  180b  TXTeA0l | PR, TXTed D Mo, ayerom:
Puv  180c “FT(Fe | corr, “FTHFe ¥ 180c THRTWAT | D 44, oTRTwAT B, ,,, AT PR,
180d aTAGSY ] PRyD., T 981 By, 18la THXF: | PRyD., o3 By, 181b TR ]
corr., TIA By, &Y PR,D. 181b wid=afa ] Pr,D., wfa=a[ If7 p,,, 181c ufwaTsH: ]
Py, TIGETST PRy, Tfeto: D, 181c @ ] Py, IHEIH PRyD, 1822 & T &0 ] PRy,
(F) "T & Py, ®F 8 D 182b THFAT ] corr., TAAT PRyD,, SASAT | Py, Per 182d
& % | PRy, om. DWPO, T+ F Py, 182f FTET &7 7T SATOE: | conj., ATAT & FT STAT——
[oof]a: PRy, ATAT &1 ° &7 AT D, (T [Feeroi [T g 871 T - Ivofar: p,,,, 183a faori]
PRD,, fSoT B, 183a =W:] corr., TBT PRyPyy, 50T D, 183b  TTeae | PR,D,, SThivd®

1:)ALM

Ln.1 Cf.the mantra 3% 3¥a SFa=(a § \l in the kriyamudra section of the Kriyasamgrahaparijika.
183a fa=ri ] is a collective singular here. Cf. 8.43: faert samaa waty,



256 APPENDIX C

TEY FEd AT {TATEATT FITETF: | 953 D, 20"

T GO A9 AT TARIEHT |
TATGATETT F<hT 7L FIHFIEH: I 952 1

AT HA{FON | [FA A T |

TS FOLAT T TH0AT TEALAVE N QY | PRy 37V
ATTEIATdr 7 ®ad gad I: |

3IY Tad = aTeATfgEEHr 9% 1 9580

T FATATIOT FoRfAgr T feraeror: |

ST ferer Y ggedor ZfEr 1 qse

FASHAA ST THRT SEHATIT: | P 337
T sy 2 wueTRdTers e |

T FFAT FHAS: FH FATY ATHF: 955 |

T TATHE AT ST !
FqY HISATAY FI AT (AT A |
LT AT TEdT ST TGTaTHT: | 452

zfa framRTeREY T w: gae:

183c TEW | PRy, W& T D Mper, g B, 183c AT ATHI | em., FEA ATRAH Py, TEA
FATHIH, PRy, qEAT T IE D, 183d  TATEAT Fd° | D, TATE | T PRy, TATE Ho By, 0P
184d Twr] em, a6 ¥ 184d X ] Py, T%° PR,D, 184d FTHFTEF: | PR,D., FTHH:
Pun/¥P  185a F | conj., F(SW) Py, FAT PRy, Fd D, 185b S[FAT ] Py, ST PRy,
AT D, 185C FULAT | PRyD., F(Z)TA Py  185d  HUAT ] PR,D,, THWWAT B,;,, 186a
fage | PRyD,, Afdag° P,,, 186c 3fA¥] Pr,D %4 SfAE P,,,, 186c Tad ] PRyD,,
AT Py 187b fF=7 ] PRyP,y, F9E D 187b SFHITIA&: | PRyD, STHIAILAT: Py,
187c fera ] pr, @, ferat D, ferfa: b, 188b FHFIN ] P,,,,, TEIHIT PRy, TITHIT D, e
188b s¥e ] Py, S D, W PR, 188c fasmr] PryD., faum by, 188d wveTEEEALVH |
em. H.I., YETE[GAALT: P, ,,, TATIGEAAN PR, TATTAEAATH D, 188e FTaHL | corr.,
TaF PRD,, THY Py, 188f & ]| P, %59 F PR,D, 188f FATY ] D, FATEY PRy, TATT
Py 189b THIATA ] conj., TATSA: PRyP,yy, TTSA: Do 189d  Frfeareafasmfad | em.,
FrfeaTfea faamfad PryD,, FIETATAAAT: Py, 189e FAXTE] | PRy, TAET ! D, F(Ye)
Pyw 189e fa=aar] PR,D., fa=amt b,

186c <8 ] This seems to be meant as a contraction of I<T=.
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SATATTEHUSH: 30

TRV T fag=mmEtad | Py 121V
T TEAT eaT FHTTHRIT HETeRs: 1l 9 D, 75"
Fof  TEHT ST I AL |
FHIETEATAY FATIA SATANTET ZR0T 2

f=fercaT = el a7 T FwEHT T )

SETEATES i STTHT: ATEAT U Fiq ST |

TAHThE] <9 & H FaeTh || 3 | PR; 133"
N T I

FATET STHCAT AT 0T HETHAT |

T T  IHT W1 aaerear g aradr |9 )
Wmﬁmﬁm|

T TEHEYIT TR V=T 27 |

TBF q AT I AT HETHA: 1| ¥

T fawar qear feraragEaa: T |

forefer ST weT T Tavre fafagar i<

T AT T fE i i ua =

FATAT GeshTers =Fqe: forger: &g 1o

3 = Al MSS; 8 = PRgD¢; all manuscripts begin with FT{T SaTF 1| TEATHT 7 (TEHTAT Py, P0)
T AT FAT AU 2337 3979 | This is redundant and out of place, since the following verse
sets up Karttikeya’s multipart question.

la ==EATT ] corr., ATEAWI Py, FXAWIT PReD.  1b AW ] PRyD, “FTX° Py, 70 1d
FT{THRAT | PRyD,, FITHAT Py 3@ fHTHEAT ] Py, AT PrRyD. 3b wef =1w=H ] PRyD,,
AAWEEH Py, 3C  SETEATH | Py, FETEHE PRgD. 3¢ Hid ] PRgD,, & Py, WP 3d
ATSAT UF | PRD,, AT5F U P,,,, 4b WEHAT | Pr,D,, [AIHETHAT P,,,, 4d daerear 7]
D, TAEIEATA PRy PO, om. Py, 5@ TEA ] By, T PRyD, 5b SaT@mg@tfeaad ] corr.,
SATATE AT PRy, SATATHET (PIATH, D, SATAAE &I By 6, SAT@@T oo By, 5¢
TEH° | PRyD,, &9° Py, P 5d swrfsar ] Pr,D,, ®Ifs9dTP,,,, 5e WAT] PRyD., HTAT Te&
HTAT 9 Py, Pr 6a faaal et | PryD,, T4 By, P0 6b  fevamasEaa: | D, framaseaa:
PRy, fasa: P, P 6c forefdr ] pr,, fofaefa p hrer faw p 0 6d fafagar: ] corr.,
fafe@T: PRy, MA@ D, fafear: By, 7d =T ] PReD., Fq: By P 7d firger: ]
Parms ﬁtﬁ'q PRgDc

4d P, omits all of 4d.
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T fasrT 919 T FAGT: | Py 1227
TEH: FEARTEQ TTHEQ fawor: || 5 |
TAHAEAFE] dr ST T9H: T | PRy 133

TrgurATe fEfereT grameaar 12
TAYT TEATHT T &5 FeATH q<aad: 1l qo I
FHITAT T FEAT T F90T I |
AGATeaY Y GHTAET T 1 Q9 1
wEqeh F9Td forgrareqelt feast 2or |
ZEAT TTET o STETHI &9 Fag o 11 93 |
FEAFHOI FOrATAT T o9 oo |
FET Z3H A9 TegaFAed e 1 Q3 0 D 75"
GG TF F T T femmm: |
qAYT TEATHT F AT F&ATH T |
o T<h TAT FOT TATH =T AAL N QU
[Ffra, To |
STHETA STAd ATae AL | PRy 1347
fEfrcaT aw@eaT® @ & o 19 Pang 122
oI = AUSH TET ITAYA o A |

8a fasmv ] Pr,D,, fastr fasr=v b, 8b WEET ] PR,D., TEE Faw] P, 0P 8b Farzfi: |
DPyy, FAETT: PRy 8C TFA° ] PRyPyy, T#° Do 8d &HE] ] PR,D., ¥THA P,;,, 9a
TAA | D, TAH: PRy, TH: Py, 970 9¢ FFTEAT | PRyD oPer, FHE9N By, PoPer 9d grawreaeT |
PR, GTEHETAT Py, ET&9 &a: D, 11a F91 ] P, 384 PR;D. 11b =9rfd ] D.P,,,,, FTTT PR,
11c HAY ] PRyD,, H P, W70 11d FFTAE] | PRyD., THFTAA Py, 12a T | Doy,
Z9d PRy, 12a TrE®] D¢, g PRgPyy  12d T91T ] Py, 39T PRgD.  13a FEAHHUI )
PRyPy n, TFAFUT D, 13a FARIAT | PRyD., THATHT By, 14a T¥ ] Py, I(S D, T2 PR,
14a 9] PRED,, om. Py, 7 14c fefews:] b, fefed Pr,D. 14c 9791 T ] conj. 9isa,
TTEARINT Py, TN T D, TTATHG PRy 15b ST ] DBy, ST PR, 15¢ T ] PR,D,,
W Py 16a °WETA | PRyD,, °¥TET P, WP  16b F@Tfue ] PR,D %, FATIAEE By, WPer
16c TEFEATH | PR,D,, T&AT Py, /P 16d  SIAT | PR,, STA[FATTEA Py, AT
D¢

13c Py omits 13cd. 14a @IEUU | The subject lacks an ending in all MSS.
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FOAT ATH HT T T THEITaa: 1 qe

TEATTE JFLATH T TFId @A |
TS AT o9 &S a0 7 |
TY & JRTaeeqd: q¥9ad g@9 1l 95 |

T WA TAEATH T fammoa 1980

& THY WEd €@ gA R G )} FvEgen @A
TATET | [ATTHE TRWATTET e wear foee
Te e |
[, fee]
e T TALATH S0 o] qad: |
Wﬁuﬁia@%‘r’rm|
TUSATIHITETT T TATEAAT: Il o | PR; 134"
T WA TAEATH M9 fammoree 1290

% T WA T e 3 T § B T@er Py 1237

(e, g

FAAT GFTAE AAH Y A |

T HeH AT T g AT THTAH N 2R
[frger, =]

=l et frge AEeE |
TEATTE TFLATHH I F¥=d @ 1l 23 1

s forrg =1 a0 7 A |

17¢ @] PRyPyy, AT D 17d TfRIfTa: | PryD,, TRATTA[ ]: Py 18e SET@=H ] D,
TETAST: PRyPyy  19b  TEHET famTers | PRy, TE[E]WE faAToaH Py, I TEAFTATH D
Ln.l W7ad & | PR,D., WA TEA R P, Ln.l1 g ] P, %% g Pr,D. Ln.1 ==
R ] PRyPyy, R R D Lnll @R ] D, @R R PRyPyy LnL2 TATET] PRyD, TN R Py
Ln.2-3 fo&aex ] PrD,, &7 b, 20a TFLATH ] Pr,, TFLATH (I) D orer, Fearmte
Pun™P°  20b Twad: ] PRyD., Te: Py, W0  20e TUSATEHe | PRyD., AUEATGHT Py, WPer
20f fa=&wm: | PRyD,, fA=oT: B, W Ln.4 wEW™ ] PR,D., €AW P,,,, 22a JAM@T ] PR,D,,
JAAET Py WP 22d FHTEEH | PRyD,, A[TIHTE Py 24b =] PRD,, = Py, 24d
T | conj. 3¢, TGAT PRyD,, TIUZ Py, P0 24d  fa=eror: ] Pr,D,, fa=mm: b, oo

23b P,y omits 23b-c.
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AT AT A T T @A % Dc 76"
T Hed TALATHH Tawe A ATares 1 Y |

3% THT WA TETT AETAEuen a9y g
I g B TATET | AAATII TEHATIAET | AT
Hearor foreeaer fgeaad |

[farsrar, =g |

THH q TaeATH fasae AT | PRy 135"
TETTE TFATIH I F¥=d @ 1l 2 |

FATET JATH FTFHA q T3 |
Y &9 JRTAEdT TR aH 11 30 | Parn 123V

T Hed JALATHH Tawe faATaeH 1 3= |

% T WS T e R G R g9 § e T

FferoriE ewATierEr foeaer fgeaad |
[Ferzfirr, w2

WY FT TALATH AT T FARI: |

TEATTH FFLATHH I F¥0d @l 22 |

FTALET T LT qEedif = qfvea: |
&Teor g fUgT 797 T8 St |
U AT JETTE HEIT T@H 1 3o | PRy 135"

T WA TAEATH T fammer 1390
&aﬁww%mﬁ?agﬁﬂgmwlﬁs@m—

24e IS | PRyD, MViPuld, qaTqed Py, Per Ln.l WET@e | Py, FEPAAe PRyD, Ln.2 HaL-
AT ] DPy s gﬂﬁ PR, Ln.2 smuafafer] conj., smimmfafefor _PRyD, s f=for py,
Ln.3 {95703 ] PRyD,, [FATH FifSrera g Fioag |1zcr$rcr TaTqed [Faaq Py 26d ]
PRyD, I [T] Py 27b IR ] PRyPy @9, WA D, 27C TETAHAH | Py, TETAH: PRy,
TETdeAr D, 27d TF HFURA @H | PRy, T RS GG Py, 99 F @ Waq D, 28a W
SHLATIH | Py, AT F2ATH PReD.  Ln.4 T JE R | PRyD., ¥ [qE] By Lnd g
PRgDc, § Py Ln.5  Efeqortq@ ] ProD,, aferortuq@ by, Ln.5 rfered ] PryD,, Arferer
A WA P,,,, 29b FAEHME: ] P, FAGHIT PRyD. 30a T ] PRyD., om. Py, 30c
T ] PRgD,, om. Py, 30d AU ] PRyD., A Py, 30d SOWEA ] PRyD., TRTTAA By, 30e
AT TITAAH | corr., AT TETAAT PR,D,, AW: T&TAA: Py, 30f T ] PRyD, Td: By 31a
A | Py, AT D¢, HAT[| PRy, Ln.6 ¥ ] PRyD., TAEW By, Ln.6 &g R ] By,
FE R PRD. Ln.6 §] PRyD;, § Py LN.6 T ] PRyD,, TR Py
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i et s weer e fAgeaad

[, = |
THH T TAEATIH FFAHUE] TR0 |
TEATTE TFLATH I F¥=d @ 1l 3% 1
FEATISE T TSI SASTE LT A |
TY o JETaeeqd: q¥d gad 1l 33 1 Py 1247
T WA TAEATH Tawed fammora 1320 Dc 76"

& THY WA T {52 3 aRA g wEEEgn 1 ahaT-
e AT e weerT e frgeaaa
[fereferor, )
AIH T TALATH 6T =F fafroo: | PR; 136"
TETTE TFLATHH I F¥=rd @ 1l 3% 1

Y T TITAeedqd: aFTErd @ I 3% 1

T HeA JAEATH TRAET Ao 1l 30

3% 7 W T e R g R g e g v
AT | T4 SATANH AT TEAAT e

[=eE==, q9H|

TIH FEIALATH AegdaTeq a1 |
TEATTE TFATHH I F¥=rd g@H |l 35 1

fawa = gfteT =1 faoaet af=rte = Py 124"

Ln.l sfeeT @ ] By, AT PR,D,  33a FOHIUEET | D.P,,,, THISHT PR, 33b
T | PRyPyy @9, T9HT D 33C TRTAHH | Pyyy, TETAHH D, T&TASH PR, 34b TweT |
PRgD,, TE&T [3=4T] Py, Ln.2 §] PRD, § Py Ln.3 aferer s | By, Sfered 49 D,
AT PR, 36a T T [T | conj. 454, T TET FRT Py, T HIRT PR, D, Hmet:
36b SPAAM | PRD,, TAYAT By, 0 36b WA | PRyPyy @9, TA D, 36C WAM: ]
PRyPiy, @9 D 36C WETAHH | corr., YRTASA: Py, T&TTe4 PRyD.  36d  Ta: ] D Py,
a[ala: PR, 37a WA ] PR,D., A Py, 37b TEWEA] PRyD., THEEH By, Ln.a §]
PRy, § DcPay L5 THSATRNAE ] PRoD,, AFATMNAE Py, Ln.5-6 TEHHTIET 9 ]
conj., fafE@aT 97 B,,,,, TEAATIAEITET D, TH AT PR, 38a TEIFLATH | PRyD,,
aEreaTH Py, P 39b  facuedt ] PRyD, freaed By,

36d Following 36cd, D repeats 36ab.
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FeaAd A A0 FATTHRTHH |
AT =T T T TS @ N 32

T Hea JALATHH Tawe faATaeH 1l Fo | PR; 136"
% THT WA TET Fahterawatd faasta g1 R g

e TATET | ITLTHHE TEHATIEH ST 77 foreeg

e fgeaad

[, =]

TIH T TFEATH HFIGIEeq 2R |
T JFEATH AT FFIIT @ 1 29 |

fard RREREY v A HeheTq | Dc 77"
AT TATH HTAT qa: TFId @ 1l 2R 1 PRy 137"

T T TALATHH T faaroes 193 | Puy 125

3% THT WA TE | fgmaray aed adq -
HTeA | aferraata gromgaeass T SaTAnE At ATH
oESAE T 7 g R FSgerw i fgrth =g
mﬁaﬁmwn%aﬁw&%wg&?ﬁr&
R FAEEIAT TR EEHAATT TATET |  TH AT

39c HHMR | PRyD., W Py 39d W TAT ] PRy, F&TU T Py, T&T0 a1 D
Ln.1 fq&sta ] PryP,y, =@ D, Ln.1 §] Pr.D, § Py Ln.2 mﬁg@] Ly T
@ PRgD, Ln.2 TEWH ]| DBy, THZH PR, Ln.2 eﬁ—rfq—%w] PRgD,, om. P, 42a
fordrorosroaTfoT | PRBDC,WWPALM 42b %A | DPyy,, B T PR, 43a A |
PRyD., AT By, 43b TEWEA] PryD., TEE By ’Wﬂ Ln.5 °WTEA | PRyP,,, °HIE(W)
D. Ln.5 g=ga® ] corr., gAEAT S Ln.5 @& ] PryD., ¥ P,,, Ln.5 SamawEst ]
Py, STEY TATXEY PR, Sael TEWI D, Ln.6 FEwied | PR;, S9MEd D, STEfASAEd Py,

Ln.6 T=5 ] Py, 98 PRy, T5 D Ln.7 gegmt =i | D, g=uwi f&f@ b, ,,, Gomifs( ()]
Tifi PR, Ln.7 AT&T] DP,,,, AE PR, Ln.7 smamwi fge=1f@ ] Pr,D,, om. P,;,, Ln.8 o
ferfw ] PRBDC,W%H%?%PALM Ln8 fm] D, R Py, fo=: P, Ln.8 o]
PRyD,, ferenif b, Ln.9 %] PryP,,,, * D. Ln.9 &@m@T] PR,D,, ¥@T P, Ln.9 wraw ]
PR,D,, WA Py, Ln.10 T=ha=d TTGT ] Py, TEATAAT TATET PR, TEATATT TTEART D,
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T EHA § B T o1 wamgn | 3% quy W
%=1 @ T4t | fge < Favgn | fiee R wavgT ) 8% a|
WTEA TE A atga faspfraam a7
HETAATT TEAFASAT A 0T Fpasrartfafaar

éﬁ?wa%mwaeﬂéw@??wmﬁﬁ

TR G- H- AT ETET N SATATTE A HATH: | Puuw 125
AT TEATAT T 0T S EIAT | PR; 137
HIST GfgaTel q ga+ Hg 27 |

AT TEATAT q ATE: HAHHRO 1092 0

3% AHT WA TETT TETET | AT AT S (TE-
FATGEAR: | 3% TH WO wrer=w 49f% 2 e
R Fme 3 TR T R U R g R WO R 2-

TIFITARAIRTERAER farma gm0
R e I FGMN R ArHUSH FEHATT R HE faerit § v

< < [
FTAAH-H-AATAA (A TGN HATH (e A7 | Dc 77"

HERERIEIEUMINERE IR IR CE B ERIC L

Ln.l §] PRyD;, §Puy LNl T ] conj, fadt st By, fI6S PRy, om D, Ln.l  wrad ]
PR,D., W& P,,,, Ln.2 @] PRy, T @: P,;,, om. D, Ln.3 ATC@UA ] D, ARTEW PR,,
AT P, Ln.3 @fga] PryP,,,, afga@ D, Ln.3 fagfFwam™ ] pr,D, sifeam b,
Ln.3 <™ ] PRgD¢, om. Py, Ln.3 A ] PRgD, F(A) Py, Ln.4 WA | PRD,,
A& P, Ln.4 ofgwiwom | pryD, ofawiwon b, Ln.4 fafeawr ] pryD, fafgam
Pyy Ln.5 II®ves ™ | D, IAIFT FUSHT PRy, ANFIEHET Py, Ln.5 FEATHAET ]
conj., THIATHDH PRyP,,, AAG@THF®T D, Ln.5-6 THFEITA | conj,, (W)FEATAET P, ,,,
THEATATT PR,D. Ln.6 WIH | PR,D, mgw"rPALM Ln.6 rfafSadeam ] Pr,D,, stfafeaseam
Pyy Ln.7 Wt ] conj., Wratd PRyD., WAL By, LN.8 TEA-H-SRTTAL | Py, TFATHAT-
af¥ PRyD. Ln.8 THTH: ] PR,D., [FATET[T#@TH: P,,,, 44b 9&Te ] PR,D,, W& P,,,, 44c
fSTs ] PRgD., W(EFMT Py, 44€ TEHTT ]| DPyy,, TATRIAT PR, Ln.9 WWEA | PR,D,
wad B, Ln.9 ¥EET] PRyP,,, om. D, Ln.9-10 #fqeisgeare | b, "f=isaar Pr,D,
Ln.11 f&== ] Pr,D,, [FR] R =R PALM Ln.11 ¥R ] PRyP,,, ¥ D, Ln.11 {w
R ] PRyD;, X Py, Ln.ll &g ] PRD,, & R P, Ln.12 Feﬁpw R ] PRyD,,
fasfr 2 By Ln13 §@ R] PRD, TE R By Ln.13  SWUEH | PRyP,., FHESH D
Ln.13 ®AWE R | PRyD, @ NATA(:) Py, Ln.13 §6E ] PRy, § HE Py D LNL14 FT-
TAAH—HA | Py, W0 PRyD.  Ln.14 77 ] PRyP, ,, W7 D¢
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MHEEigaT 39

1 I FATH | PR; 138"
A AT H: &L AT 7T |

HeaTATqaT ST TS O ar: |
AT T THTHT: HHET THATEAT: 1 9 | Pyua 1267

WWW ﬁwﬁfﬁmﬁw =

m—ggTéaﬂTwﬁﬁTwmmrrrmTl

wwme’rwﬁrﬁwﬁl

ATHH TOE FHAAT FAATH T 12 1
[Frarfa]

FTUSTRIT: FeH% THUTHTAT a9 = |

AT AT TeGHTAT o TAATAT TIT 7 | PRy 138"
FUTTHRUSETAT ATAT ATTHEETT: T Y

3 = All MSS; B = PRgDc; Most of the chapter is paraphrased in the Yogaratnavali (starts on fol. 11V
in Nepalese MS) as drawn from the Kriyakalagunottara (frare: &= 3= foFaTTenor<y). Where
the readings there influence my editorial decisions, I note it with the siglum YOGR.

1la 99 ] PRyPyy, T4 D. 1b &fiTE ] em., ei@ X 1d SIWOTEAT: | PRyD,, °¥HXTET: Py,
le E:] PRD, T Py, 1f EFET] em. HL, TFGT DPyy, THET PRy, 1f  THeT=AT: |
PRyPyy, THATEAT Do 2@ AT | conj. H.L, ‘IF{'HTPALM, qfRAr PRgD.  2b  oframam |
conj. v.L, *framT = 2b fawEfa ] conj, a7 goaﬁr Py, AT (T PRyD.  2¢ AT |
corr., ¥ 2d fawwrufasierer: | conj., faurfafausicrer: & 3a adT] PRyD, FAT By, P
3b IRUETIET: ] PRyP,,,,, IXOTRICT: D WP0 3¢ @@=dT | conj. H.L, @&+ Py, 930 PRgD. 3d
IITH | PRyD., I9F Py, 3d I ] corr. 98 grfer: ¥ 4a HAT ] PRyD, AT Py, 70 4b &
ST ] PRD,, A A Py, 4b fofersawr | D, forfasast: PryP,,,, 4C AT ] PRyP,,,, TTH D,
4c FHH | D 9, FH PRyP,;y 4d T | PRyPyyy, AT AT D, 5a FIUSTE: | PRyD,, FISTE:
Pyv 5a ar&:rar] em.Tevipld om 53 5b W%mﬁ] em. W%m?—ﬁD Py rp, FTITIHTAT PR, 5C
TegHTAT | corr., °% [F|WTAT PALM, ZgATA(T) PRy, *SGATAT D, 5d  FSAWTAT | PR,D., TSAHTAT
Puw 5€ érvﬁ%m'rcrm] PRyD, AVHS 3 P, fope 5 rﬁm’g@’q ] Py, TTHTE: PRy, THTE
D¢

2b fawmafa ] singular for plural metri causa. 4a FATT ] for FAHUT 5a FeHw | The
omission of this word without gap or variant is a shared error that strongly supports the genetic
relationship of all the Nepalese manuscripts.
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HETHEA TFe: AT Fdd: |
HISTH@ET T Hoa: FgHeh: || € |
SR THHET ST FTH@EA I |

TR ST Tt i e

FET T AT TIT ALAT IO] qA: |
STEAT: |TET T Hi=ui &9 HFaraa: 1 s | Puag 126V

[FTo=TRT]

ATE] HUSHAT €T Fideh: Tafgar: |
FIUSTROT: & fa=raT geawqar ggra: 1 & |
TUHEFT 297 J&AT die ST |
SACEIATIITAST ST A7 5977 |
FIUSTEROA TET TaGAfd T&0 1l Qo

e T FdeaT yosAfaTETas: 1q9q

a HTET@A | PRyD,, THE: Py, WP° 6a-b The: SATTE | em. 9% TrFeecasiT@d PR,D,
W‘IWPALM 6b #ifaa: ] p,,,,, TITaa: PRD hper 6c ﬂ'ﬁﬁ'(&'@'] PALM, mﬁﬁg@(‘r)
PR,, ATSITH@ET D, 6C FHTEAT | em., IETEAT PRyD,, T A (1) By, 6d FUHE: | em., TTHE:
D(Pyyy, @@ PRy 6d FFH: ] DcPyyy, THTH: PRy 72 rvﬁg@“rsar] conj., Gﬁg@‘rPRBD hypo,
THHE: Py 0P 7b  THRTEETATIT: ] PRyD Umet, TTAT: By W0 7¢ T ] corr,

PRyP,y, T[T D, 7d Foree ] PRyD., fa@° p,;,, 8a I HTHaT] PRBDC,
o7 AT94T P, 8b AU ] PR,D,, T P,,,, 8C SHTEAT: |TET | corr.%sa STHTEAT AT X
8cd HEAUT ] PRyD Py, P Se manu FHF qOT P, % 9a H|ISHAT T87 | PRyD., T Py, [P0
ob ufwafear: | PryD., Ti[fE]afear: b, 9c FUETE: ] corr., FISTEW B, ,,, FUSTRIT: PR,D,
9c ¥ faaar ] Pr,D,, @ A=A Py, 9d FIAT ] PR,D,, “FI[TIFT By, 9d HETFAW: ] PRGPy
mgT«fam: D, 10a HHad ] PRgD, & ¥2&d P,;,, 10a 9 ] PR,D., 37 P, 10b 7]
Py @54 ofd PRgD,  10C % ] PRyD, FAH By,  10€ FISTRUA | Py, HSTEOA PR;D,
11b #WST ] PrRyD, WA[H]S: Py

6a-b 1 emend to aisa sandhi. Pyy's reading is unlikely because it makes pada b begin with =.
B’s “F...q” does not seem correct either. 7a THHET 57 ] I conjecture S to fill the meter
and justify 3’s sandhi. Alternatively, one might allow hypo- and hypermetrical padas in a list.
7c¢ UEAfaerfa: SRt ] The list has only eighteen, but in the elaboration of each type below
we have an extra danturaka type. The Yogaratnavali also says nineteen have been spoken, and
agrees with the names given here except that it has a51que and fAfd instead of FFH@ and
THRH@. Sudruta has a list of 26 mandalin types, also referred to collectively there as gonasa, but
the names do not correspond with our list. 8c HT=T ] for &T=AT metricausa. 9¢ Preceding 9c,
Dc writes and indicates mispositioning: FETEO TTEX Tagafd qeqwH | Fffwar ae e,
The repositioning marker follows 10d. 10b & ] for TAT metri causa.
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Fau f=fefaca = waTf qeaer = | PR, 1397

TATIE ST AT THATTT FAT N 9= 1

TSo s AT |

TAHTATH FTad: JFTrd a@H 193 1

T | 3% THT WA TS a9 ] gL R AAq(E

FAAE F&@ET | g Ee: D 78"
[FEraTert|

TTHTE HUSHAT TET drash: afeafedr: |

qravis: § fasar Sreear qgria: 1990

FTTEE FALH T(OTG Fad HET |

TR THEIY AT Had | Papng 127"

HIFUE T TAEATT AATH I QYN

TEATTE THLATHH I F¥=d g@q 1l 9 |

areas faegare faoety seaw a4 | PR, 139"

I T fored oarsh o 99 a7 |

HYH AT T fEa il Qo |

HeT: | 3% THT WA SiEedty | |91 g |/ | 3% q|y

TR ARaaTte ge R fau asmifinfa s« s

12c &St ]| PRy, &SI(S) D, °&SIT Py, 12d AWM ] PRgD., THWT P,  13a
TSI fe® T | PRyD, TSTTToTAH, S Py, WP 13¢ TATA | PRyD, om. Py, Ln.l TR-
T T RETR ] em., THSTH T+ R ST gY R PRyD,, T°H R TSI & R By Ln.l aHqfw ]
PRyD., THAME[H] Py Ln.2 SO | em. YOGR, SH®WE ¥ 14a  TIHTEQ | PRyD,
THTAT P, 14a WIEHAT T | PRyD., HEd®A P,,,ore  14b wfafeam: ] em., i
PR,D,, TfXaf8d: b, 14d werfaw: ] PR,D,, HEWEIAW: Py, 15a SR | PRPyy,
ZOeA D, 15a AT | PRyD., [AIA Py WP 15¢ TERAT ] D, TEIHAT PRy, TATHT Py,
15d FHAT=IO | D, SHATEHIING Pyyy, THATAOT PRy 15 FAT ] PRgPyyy, AT De
15e T ] PRyD, om. Py WP 17a swa ] PR,D,, AT Py, WP 17a Tovgat® ] PR,P,,,
faega = D per  17e wy®ETTe ] D 9 #fTe B, AYETT:e PR, Ln.3 #T: ] PRyD,, om.
Pum Ln.3 ®&] DP,,, AT PR, Ln.4 °Wie=e | PR,D,, °AaW P,;,, Ln.4 Ioraiiwe |
D, T[] PR, T80 P,

12c The pada is hypermetrical in all manuscripts. 13b Py omits 13b.  13b  ~&fF° ] qisa
for «&fir:e,  15¢ F&¥AT ] The reading is uncertain and the form unattested elsewhere, but it
appears to refer to the nostrils. Cf. Yogaratnavali: ATETEIL@ET+T.  Ln.3  The sun is invoked
because the mandalas on the snake’s back resemble solar discs. Ln.3 @i g &: ] cf. the vidya
following 7.180ab.
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(7]

FOUTE] HUEHAT T %[qh: TRATEAT: |
T FEAT AT FTEqUel qraw: 1 95

Wa@%&ja@rwﬁryﬁﬁm|
I BiE Sa¢ T IF F AT AU |
T q ST TAT T =g Aeqaqq N 98 1

ST TET FEATH AT FFIT @A 1 2o |l
TFaTRRlLE 3 o HaETfede |

S TET = HEL L HT: |
Hqi= AEETTT arATeE fgd 129 PRy 1407
HT: | 3% AHT WITEd T2 &¥ R He WHT TSy HEl-
faw =TT O
[erfemTet]

AT CTEFRTIT T IF T HUSAT: | Pya 127"
srformTert & fasrT e fawefaa: 1220

T TET TATIO) TS FHAAAAT |
AFAATAT J T TAGATT AL N 33 1

TEATTH TqeaTt® I FFIrd g@q 1 27 |

Ao FSHT FHLST AT |
THARATTOTEAT TTST HATTHELH | Y D 78Y

18a HUSHT ] P, FMEAT PReD.  19C I ] Py, T D, () PR, 19d I ] D, ()
PRy, ¥ Py 19d T | Py, 9 PR;D. 19€ JOT ] PRyD., 0T By, 19f T ] PRyD,,
T Py 19f FEAF ] PRgD,, T Py W70 21b  HEmfeashT | PRyD,, THATAHT Py, 21c
S Wad | PRD, AE[]F 99 P,;,, 21d FEL] PRD, Fa% Py, 21d FUM: ] PRyD,,
FT Py LNl ®E ] PRD.YOGR, § & Py Ln.1-2 HEIaw ] PRyD., AHGIAW P, 22a
HHTAT | Py py, HFTH PRy, FHTN D, 22b HUEE: ] P, WUEHAT PRD. 22c fa=r] D,
fazm PryP,,,  22d TWET fawaEfaa: | PRyD, AT fawafooar: p,,, 23c ITEOYe ] cony.,
e P, FANFe PRyD.  23d  S@¥e ] PRyD,, SAXI Py, 23e fuHTeNT T TWEA |
conj. @, STTIATAT T T8 Py, ATAATATIEET D, AUWTCATIZET PR, 258 AG I | PRy,
AGIAHA D, FTHAGA Py 252 FEHT | PRy, TRl Pyyyy, FEAT Do

19c I« FfT Sa% 99 ] No endings are necessary for first items in a list (aisa). 22a Unlike
Svarnamali, Agnimali has no surrounding dots.
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TR Zfeqel 9F FHWRI FA |
A TTEHT TTATa f2d 1
3% AHY WA srfeeam FREREE W g R fau
T R T AL ATIA T 41T |
[zrgaTet]
FAASAHHTIT THT 7Y  HUEAT: | PRy, 140"
ZegATAl | [aeoede T0ET TE0E 1l e |
A I FIEAAT AT AT |
BT g7 ST 0o 7 7ad a0 11 3= |
FogaTAT HETEA AT (augaT faurene: | Py 1287
ARSI TS TETogaA aT Il & |l
TTfoTe BT faerta: T |
HTATIeET J9r T A0 TATT qH: |
T SRTHETE = F07 TG | 30 1

AT F ZaTe F Wqr 7 [ |
FLE T q HLTT FHeAT T = 1139 1

fragEFatsTT ST GFar = | PRy 1417

26a X ] PRy, TTE D, 26C STHTIH | PRyP,.,, *THITH D, Ln.1 WEd ] PRPy.y,
WAEA D Ln.1 FTERe | PRyD, X[V [EA° By Ln.1-2 e g2 33 ] PRD, T TE
Py Ln.2 g’rﬁn’{] em. YOGR, gAY PR,D,, GLHEL Py, 27a °HEFIWT | em., “HFHTH %
27b 98] PRED Py P, TF Py ™ 27b ®U=HT: ] Py, HUSHT PR,, HEW D, 27¢ Fgmﬁ]
D, SEATAT PRy, m?vﬁ Puw  27¢ 9 fas@® ] Py, T (95099 PRy, @ fas@iT D, 27d &9
TTET | PRy, AT TH P, TEAITD, 28a '{a%ravre[ em. H.L. {uﬁmPRBDC,a'q—?réWPALM
28b TAT] DPyy, TTAT PR, 28d T T ] conj., 9T D, ?rmﬁr PRy, AT Py, 28d &&1 ]
DcPyyy, FAIMIT PR, 28d T ] PRyPyry, AT D 29a FoGATEAT | Py, FoGTETEAT PRyD,
29b AWl | PRyPyyy, AT D 29c SATTRTH® | PRyP,, *9, AWETEe D, 29C “STHIS |
PRgD., SIS Py, 29d  °T=&H AT ] PRyD,, *wgae a7 Py, /7P 30a w1Ifore ] PR,D,,
AT Py 30C 99 ] PRyDc, GG Py 30d  SETTET | D Py, ST &A1Y PR, 31a &% )
PRD., (TF) Py 31a ¥ ] Py, T PRD. 31b firfeawfurr | PryD,, frfesfursr: B, 31c
T q ] PRgD, & T Py WP 32a <FTFe | PRyD, “Fasle Py, et 32b FFATHT | Py,
PRyD.

27a F5A9d | Tunderstand this to be a single variety of beryl, probably goshenite. 28c fg ]
The word is uninflected, perhaps because it is in a list.
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TARTATH TATHLH A e q# | 32 1
fore Fedfi =4 e AN @ |
ot FedT A0 & AHTTEA T 1330
frergT=he IT=T FEEfEwtaad | 39 0
TAE T TS et TaTTad |
qAT (AET qar wafa e 13y
T | 3% THY AT TE Huw ge R faw q: 65
T=TET
xSl

HITAEHHIAT T FoAfeq HOSAT: | Pun 128"
sty fao <rat st @ fag: 1z

AThITTeaET: JTa<A 28 9 |

TREfed HEAATON frgehe Felr 79 |

AT 3 a1 ad: Sronfeagata 1 3e PRy 141V
[Fofrmz]

TET FRHAUTAT: FHOAT: ATHISAT: |

gEAtar qgrHAT Avitws fafafaerg i 3

ST FF YA {TZ =7 Fadd |

o1 FATmgAd Th FhiewrA fAAT 13

32c TAT ] DBy, T PRy 32d  ~®H{Fa@® | PRyD,, “HATAAT: Py, P¢, ~HHfeaaT P, %
33a fodid ] By, T PRD.  33a FEHT ] PRyD,, Fel By, WP 33b =T ] PRyD,
9 By 33b ] PRgD, THT: By 33C T ] Py, A PRD. 34a STSEA | em.,
HTTHA Py, TTTHAT PRy, AT (AT D, 34a@ NTHT | PRyD, I By, 35a UTaATWH: ]
TETTS: Py, TS PR, 35a snsﬁ] PRgD., IT5T: Py, Ln.1 Ea ] PRryD, wa%r PALM
Ln.l el ] PRD, ®UA R By, Lnl B ] Dy, () PR, Lnl faw] em,
faw = Ln. &gT] B, H§FTIPR,D. 36a AITHAZHFIUT | PRyD., HIZ Fg[ ][H]FmET
Pyy 36d FSIATAIT | em. 9054, FAATAT q PRyD., AGHTANT By, 37@ SHIATTAAET: | By,
STRYTTRAT @T PRyD,  37a TTAA | corr., ST Py, TTaH PRyD,  37€ Ta: ] PRyDc, TAT Py
37f STOTH ] PRyD,, TS By, 38b &f4=m: 1D ALM,#WTPRB 38b -HUTHT: ] PryD,,
IS P, 38C FE° ] PR,D, ¥ Py, 38d a'ﬂ'ﬁ?ﬁﬂs] em. YOGR, FT0TTshd PRyD, i
Puu 392 *SHT ] PRyD.YOGR, 96T P,,,, 39a ¥aHd ]| PR, Sa<id D, Ja<ia: By, 39c
: ] D.YOGR, SO PR,, MEATSZA Py

Ln.1 Immediately following the introductory word #¥, Py, writes and deletes: STfaeqaT et
T agH.
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HATH T FTET FHRIATEALALT | D 79"
T FAT W AArasAaediad Il %o |

IrTIreaT A9 qF JEraer gfved: |
STTH AT T AT o RO 129 1
FAEA A qATHAHT 7 |
FgeT faraetsTa Sfage aga = 1920
FozhTt fasg = e e |2 |
TG HITh T UgaATHAT | 93 1| PR, 1427
HYH AT AT 2w | Py 1297
TTEATHTAR A TTSHTSAATETAT 1| $% |
=0T FedT AT TATHTTIT HE AT |
wfeq Ard: JTe gaued faarEd |
AT F2Tad: JFT=rd ad | 24 |
HT: | 3% THY WEA T FuTegean™ fafaw 3w R
TATET I
[T
HITA ST G~ T HUSAT: |
st frgren faserpfaweas: 12
TTETAT THEEAT FT AT |

40a AATH ] Py, MATH PR,D. 40b HHIAT(EATI(T | D.P,,,,, TEATH PR, 40c @ ]
PRyPyyy, T D 41a THTIEET | PRyD,, ATHTAET Py 41€ FTH | PRyPyyy, T[TIFH D 41c
T ] PRyPyy, & D, 41d firfearforsrr | D PR, P, firfia (77) [ %1 PRy, frfefuraT: b,
42a FIEARTFAR | PRyD,, TARTEAT Py, 42¢ f%ae | PRyP,,, F&a° D, 43b wr&eT ]
DcPyyy, TH(AT) PRy 43d WA | Pyyy @59, 9 PRy, om. D 44C  °HTA&T° | PRyD,, °HTHI
Pun P 44d ST | Py, A% D, °#Si% PR, 45b fSTH | PRyD,, ATfeT:
Pum  45C T PRgPyy, T D 45¢ &H: ] Py, 39d: PRyD.  45d faam=iq ] PryD,,
[=]fam=3d Py, Ln.l FUTHEEA™ | PR,D,, FITHEH P,;,, 46a HIT | PRyD., I P,y
46a HFTAT] P,,,,, °HHTI PRyD, 46b FTI=A ] P,,,,, 399 PRyD. 46b T¥T ] PR,D., T
[F=f=q] By 46b WUEET: | By, AUSHAT PRyD,  46C FIAGTHI | PRyD, TARTHTI Pyryy

46d famerHfaweas: | Pr,, faer(F) faweas: D, fawerpfaes: b,

43d D¢ omits 43b-c.
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T ZT g feom: goafa T 1 2ol

TATIOT Fersateq Hiafeq 9 9qid = |

£ AT SATAT [T T8 T FA M %<
[FreTE]

TVeT: 0T Tt T geATeq HUSaT: | PRy 142"
q q HAer@r a1 Fiaeiraea: |
T TT FTITT Brerrr faqwata 1 92 Py 129"

[rreaa]
Y HUSAHIZ: T qaTd: |
THRE: | fasar A e g a1 o
=T = WA T Fem: aqfeq qaq: |
T TEATTEAT O 39 It I ¥ q I

Wﬁwwml

qere eI aoeeed qgiasT | Y= | D 79Y
FIF TR A T 7 a7 |
HE AT AT fEdd I Y30

47c TUT] PRD,, (I)BT Py, 47C HETITH | PRyD., HETITH: P,,,, 47d faomm: qoarfq diae: |
em., faort worfa s Pr,D,, TfaeT: feorivdfa p,,,, 70 48a wm=Tfor | PR,D,, TTfOT B, FyPo
48¢ STCAT | Pyay, 38T YOGR, 7% PRyD.  48d T ] PRy, fT D PALM 49a FOUH A |
DC, FOU: FATHAT PRy, FOO1: T3k Py, /070 49b gwafeq | PryD, 3O P, 49c HleRET ]
DcPyy, FTETHET PR,  49d  @¥AE: ] PRyD, “HEWAT: Py, 49e WU | Py, HETIT:
PrR,D. 49f famwafd] Pr,D., T4 P, WP 50a &3] Pr,P, ALM,%TD 50b #ET ] PALM,

FAd: PReD.  50c WerH@: q Tz | corr. e stwper@Et @ fa5w by, Ferq@r | fasar

D, TFeT@r 7 fazmt Pr, 50d fawwETga: | PRyD,, fAweaqga: B, P 51b Fem: ]
Py, 9T PRgD. 51b Tafea ] PRy, TA(d D Py, 51C FSUMTET | conj., FETETHT PRyD,,
FETEAT Py PO 51c TFARTER | D, TFHIRTEATE PRy, & WM By, 51d ZTET ] PRyD,,
T P, 52a TATHAL | PRyPyy, TOXNET D 52b T ] Py, T PRyD.  52b FATH ]
corr., TAT Py, FATH PRyD. 52b fAfwfcaan ] em., fwfca (@) by, Afwesa pryD. 52d
HEITHT ] PRyD,, ZTTHT P, WP 53a W ] Pr, ALM,T'{[F'TD 53b arfxur ] p,,,,, ATl
PRgD. 53C °HHIIE | corr., “HHTITH PRyD., “HTIIH Py, Po

47c¢ ¥ZI9TH ] This vocative is unusual for Karttikeya, and may stem from the source text of this
chapter. 47d Yellow-colored vision is a symptom of envenomation by many types of snakes
and also some plant poisons. Cf. Kriyakalagunottara 5.15: Traavt sTede describing “AieTd fas,”
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T | 3% AR Aerwveta fafv 2 aferforgeg < w=@mEm

||
TEATLSTAUTAT FIwd T HISAT: |
3T FO T T F IIL TAATSAT: | PRy 143"
rotra: 7 fasabatarmrdaera 1 uz
AT A 99 9 F97 fasEad |
FTEET HATE 0 AT TN UYL
oIS T FY Ffeaer faeaeft qo |
FeHT v AT o TroaeeE T | Papag 1307
TAHTATH FTad: JFTEd aHil $E |
H: | 3% THT WITEd TET UIg R Waid FUTAATAT-
ot wgTaT g9 R T
[wTstieaa]
FEANTHEERTIT T o= HUSAT: |
AT %I Fes I8 Wad 9aT |
q AT @l AT e THasdTa: 1| 4o |
AT AT SATAT A T ST | PR, 143"
THEH TAT FEaed FAT=ATH AT I %5 |

forooett wfv=T ypuet =T o =
srfafaar = wfsrer fHreaT = g9 woq |

Ln.l HqaR] Py, TIPRD. Ln.l  af&for | em., aferoit o, aferfor Yok 54 g7 7]
PRyPyy, om. D WP 54d ®° ] PR,D., T Py, 54€ ISTHE: | PRyD,, ASHE Py, 54e
fasme ] corr, famor £ 54f fAEEFRTe | D YOGR, RfFmI[H] E9¢ By, over, forfapmrawe
PRyPer  55b ST ] DP,,, S8T PR, 56C FWl | PR,D, FE@l Py, 56C WM | PRyP,
WR D, 56f @d:] PRyD, @: P,/ Ln.2 WEA ] PRyP,,, &@a D, Ln.2 uig 3]
PRyD, UE Py Ln.2 wWrafad ] D, WTadl PRy, WG Py, Ln.2-3 FATEAETER ] Py,
FATAHTATI PR,D, 57b T8 ] PRyD,, T P, /7?0 57b HUSHT: | PR,, HUSHT D, AT: Py, VPO
57c ATATACAE 975 | em. WL, ATATAU0AT 5 Py, ATATEO €T o J PRyD,  57d  #HaT ]
PRyD,, [&xT@ Ufg] P\, P 57f oMo ] D.P, PR, TEH PR, 58b T ] PRyPy,
BT D, 58c WHEH | corr., THEF ¥ 58¢ FfaH | PRD,, B Py, 59b ==®w ] PryD,,
f==® b, 59d FWT 99q ] PRyD,, HHITHT Py,

55d 3 has an extra line between 55a and 55d: ¥ T Wad FUH | q[aIeH HATH. It seems

that 3 erroneously incorporated a marginal TfT=4 twice, once in 43b, its proper place, and once
here. It is not supported by the Yogaratnavali, Ln.3 g R ] aisa for @fg 3.
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HE AT AT @ad) I YE
HT: | 3% FHY W @red fau stramay wgreety
gREmE

[Fer]
Th: FOUTAIeq T WUSAHATH |
q T IEHET T FHATIRHEEE: || S0 |l
srfqareaTaa a9 = e 7 |

Faue FAT feraeqa #afa T=F: 1891 Puag 130Y
3T ASATIAOrTEq qa: TTofa{=d | D, 80"
sETen: | g fasn T FEiaer AusE 1 &R0

[Frr]
qT HYET ATH FORLHETA: | PR, 1447

HUE: IEAT ATH-H-Tq 1 faf=trag i ez

Y FO T8 FET F TAT AW F FAT |
TR T FdeH T HAT AT WASTH N £¥ |

[Tz
AT FFHTH ATH HISH: TAETHTH: |
TATLETET o ITeT T 39 7 T=5(d |

Ln.1 ®==: ] PR,D, om. PALM Ln.1 I | By, FOVAELH PRy, W@ D, L.l o ]
PRyD,, faw P, ,, Ln.1 sfama ] By, Peaise, siyamagar p, @ ,sﬁa‘rwaB,sﬁa'raD Ln.1 wgr-
TEK ] em., AEEEA S Ln.2 § R ] PyyuYOGR, § R D, § IPRy 602 FSUIL ] DBy, FOUI:
PR, 60a faavieg | PRy, A0 (TR) D, f@vita B, 60b =T ] em., 75 PRyD,, TETET
Py /PP 60b fHdH | Py, 5% PRyD. 60c & T aHET | em., TE: HHET PRyD,, T
ag@ Pyy 60C ST ] DPy,, 7T PR, 60d Te®Ta: | PRyD Chﬂm ARG Py, WPer
6la T ] PRgD, °TTN Py 61b TET ] PRyD, T[ET] Py ™Mt 61c TATIAEH | D
JATIAH PRyPyy  61d #IEfT ] em. w1, FafFa & 61d  3=F: ] PRyD,, TT[IF: P,y 6Za
ASTTIAATH | Py PRy P, HSTIAATTH PRB“C, ASTAY W9 D, 62b  STorta=ad | PryD,, TfO0
T I By, 63b FEH | PRyP,,,, TEW° D, 64a %ﬁsr PRyDc, T5 Py 64b AT 7]
em., IIET PRyD., AUH P,;,, 64b Ffa] P, Tf?@—cf PRgD. 64C FH ] P, FH PRyD.
65a TFTH | PRyD., THTH Py  65C FAATETET T ] PRD, FeATTH Py, 0P

6la The grammar here is poor; we would prefer stfadrearar =9 o« 3¢ fAaT 7. 62a 317

] The meaning we want is something like “if the poison reaches the marrow,” but
it is not clear how to emend. Such a meaning may imply that it is treatable in the manner of
Kardama before it reaches the marrow, but this is conjectural.
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FEIHTATHTO Wad fawafa: 1 gy

o TET HSTATS FAT qafd /14 |

AgATEAT TgeaT ST sromfrag=afa n <<
[#eer]

T HEUHT ATH FUATAFATHIA: |
Ffr=H TR I8 FUeashiaad I S v |

1 O T gl o IIL EARUEAT: |
AT STHATEAT AT A24d THEA: 11 €5 |l Py 1317
T T FH FdSH T A AL-H-STHH | PRy 144”
0T WIS Ferhe-q-29 e e

[==]

T THHET ATH FOTFSHE (A |

HUS: HAAT SATH-H-Ag e A== 1 go |
3T 0 T gt F AT AT F HHAC |
FATCEET F TI&T 9T 39 F T=5( 1l 09 |
EETHTATATIA HUSH: TAEqHIFHI: |

AT TOT HTITST qFT aafd qrga: 1 ez |l

65f Wad ] P, WATT D wimet: Wefq PR, 66a WETITH | DcPyy, WETITH: PR, 66b FT
PALM! w PRBDC 66C W] PALMr (_"r{l%l—é—];n%ﬁ— PRBY W DC 66c m] PRBDCV
TGT Py 67b T ] em. HIL, THAT X 67b FTLATH(A: ] DPyry, T( VFATHA PRy 67C
AR | PRyD,, feTae e by 67d T8 ] em, 7222 67d =aq ] em., =
Y 68b TI¥] PRyD, I P, 68c T STHTAT | Py, AT {7 AT PR,D. 68c HETIT |
D, HETITH: PR,, WEIT=T P, 68d 32¥a ] em. HL, Agd ¥ 68d aqga: ] D, [(9]
TUGA: PRy, T Py, 70 692 FH | PRyP,,, FHF() D Per  69b Aq-H-3TTHH | PRyP,,
AT AOIH Do 69c  FLAT | PRyD,, TFRET Py 69C HETATS | em., WRTITS: PRyD,,
HETITST Py, 69d  FT%EH | D, FIAFAH PRy, FIAH Py, 70 69d  fEord: ] PRyD Py,
fEord Py ™ 70b FOTHEEH? ] PRy, FOURTEH D, oM. Pypy W70 70c-d  ZATH-H-AFT ] PRyPyry,
=T Wi D, 70d faf=faw | PryD., =fFfcad by, 71a &0 | PRyPyy, #9001 D 71b
AT ] DPyyy, A[:] PR, 71b F{q ] em., 1T PR,D,, T Py 71C T & 91T ] corr.,
TET T UTET: PRy, A€ IT&T D WPo, q€T 91&TA P, 72b AU ] PRyD., WE: P, 72C
HETITH | em., AGTITH: PRyP,,y, HETITET D, 72d  qFIT ] PRD., F Py

65e Preceding 66a, Py writes and cancels: 32T ST 9TH.  68c-d  HETITH o %{ ] Nonstan-
dard sandhi for the meter.
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AL eATEAT T TTUMTTea =T |
ARG -H-Iq=T ATreq ae e 11 e3 |

[7Fa]

qT FAFAGT ATH TAET T |

qF T BT RO AL = 1092 |

T aatd & ferd =t 47 faeafa

srETen: | q fos w9 9 T Fad ey PRy 145"
(77

AT FeqThl T GrgH THEe: |

THAFISAHFTNAET AUSTAHATH 19 | Dc 80"

G aélﬁ% REEIEIREE RN R | Pam 1317
T q IqERT ATH AT faoafaa: 1 ee

faaaf TR aAHdar 39d a1 |

it FRATiaT 0 T8 T2 |

e FHer a7 qa: et afEe ies |

T | 8% FTE BT FATGT | FATT TR A THIATSNA -
7= |l

AT foeeae qfar a1 gad aum |

73a FAFATEAT | corr., AFEATET Py, FSATEAT PRy, TEATEAT Do 73a FEA | DPapy, TET
PR, 73b §;:] PRyD., HF By, 73d fHfFm=H] P, Ffwfcad PrD. 742 @l ]
DcPyy, H@TPR, 74d  FTEOM | PRyD,, om. Py, 74d =] PRyD, om. By, 75b =@ ]
em. H.L, T PRyP,,, T9°T D, 75¢ fa=r: ] PryD,, fo== B, 75d & | PR, & D,
F(FH) Py 75d ] PRD¢, om. Py 76C FAHC ] PRD, FE° Py 76C FUEA" ] Py,
WUSHe PRyD,  76C HHTUL | DcPypy, “FHTN PRy 76d  WISTHI | PRyPyy, HESAHI De
76d 7= ] em, g Y 76d A ] em, fF@: = 77b a?ra—«wr] PRyD., FI[UJHI By
77b  FUTFH: | D.Py,y, TT(X)FAT: PR, 77d fawe ] PryD,, fa° P, P 78b =TT |
D hyper| [ TIAT PRy, FATAT Py, 78d AT T8 | PRyD., A97#T Py, Ln.l & ] conj, om.
¥ Ln.1 ATATSAC | PRyPyyy, ATHATSHe Do 79a a3 ] conj. L, I 79 &

79a Inthe margins, PRy has the mantra: 3 Wifget Higa freieat swrTaas=Ta e a<ga -
T T R Tl R Tewraradherra sraAn gedadera drE g R g g g | e e ETE
II It also has this mantra on the final folio with some minor variants and a remark in Newari:
& gt Aiga fefiFat sTamra T e I 6T R g ) fgrae Femw
TSI A G R GY & § || T AT qeeridd W Ferer= e romr=ire: o =0 o
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THIE ATTARET  ERahle = qraal: 1l 6g |

ST e =g TRl TR |

AT aF G gHeHTE T FOFH Il 5o | PRy 145"
SHRTT--23A2T AT TR [T 7 |

T =T E AT FHSHTL ZATa: 59 0

A T TALATH HAHTHTHH T |

TSI SRR st =JTaent T |
HYHTHATLE AT a1 s2 0

HEATETAT 77 | 3% g FOT Toqat g I 39- Py 1327
Z= ZaT gor qur 3ty faemesman srasg s @ o 3 uEt

Ssag

zfa Framerny eastgaTTes gwtmta:

79d %o ] Py, B PReD.  79d  WTEAT: ] PRyD, TIAL: By, Wt 80a fSeai=gd ] PryD,
fe=read (o) P, 80b T ] D, THAT PRyP,,, 80C aw] em., FFR Y 80d FREHT
= FOUFHH | PRyD,, A F a0 Py, 8la DA ] PRBDC,%@'{PALM 8la-b 3T T |
Py, ST T PRy, 7% D 81d Z°] PRyD, ° Py 82b SEATHTAHITER | PR,D,,
AT T, By, et 82¢ FALSAT | corr., AATSTY  82f f&@W | PRyD., T4T By,
Ln.l HEMHEMET ] PRyD,, &4 MAETT [q] #: By, Ln.l TTgwY | PR, TGS D Ln.2 -
qUT ] PR, WTQW D, Ln.2 s 3g] PRy, A@EE D, Ln.3 e ] PR, (°&°) D, Ln.3 fafaw]
D, fa*fAimi PR, Ln.3 @S g9 ] em. H., B SOH PR,D. Ln.3 Amfa® | D, Airlas Pr,
Ln.5 sfq framsrermeiey | em., sfa fewrermon= by, 3f0 framwrermoy framae frees

PR,D. Ln.5 Trmfaw: ] em., safamfas: pry, om. DLy,

Ln.1-4 Pu's reading of the mantra, part of which it gives in the margin, varies significantly
from the 8 manuscripts. Rather than list individual variants, I transcribe Py, s reading in full: 3%
IH FHA TSAAIAH SEALaaadl d S 4 ffes S o € sy 99 3 U [FEr Tew ama
fafemr g saw | AT e faw ST ST & 70 00
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faopferfasm 3%

N I A= N

IAIMT = Fd FH Afgy 7 Faqd |

FERATTETIH T ITATEEH N 9 |

T T HTATY T A a1 | D, 86"
TERTEAIT QA fae Fay sty 12 Pyua 1417

AANTEHHIET 75 TTT for== | PR, 150"

SATHFTEATYE LT ATaed WIE |l 3 1

AT Fererery STfeny Frsad |

FOT T Y TR Fad: 1% 0
FHATITIGLEY FAAY F I |
FATATI F%h 99 FALRY AT |
FTTAHAATHAT ATAHIST AfeAqH 1l Y|
| TR I

TAFTS T AT T T35 | |
AFAUA q STTAfeq AT FeAfaaforar: I &
N R FAT

ATHTAT a qo8 TR TR |
forehgeh =T e faeg = fag o
FRANTI SqTH T2 o Brpom o avo PR; 160"

3 = All MSS; B = PRgD; the opening verse of the chapter betrays a clear redactional fissure. The
passage made into this chapter may have followed 5.29 in the source text, and was perhaps fol-
lowed by 7.93-174. In light of the colophon following 7.174 in the 8 manuscripts, I find it prob-
able that the source text for these passages is the Garuda tantra listed in the canonical lists as
Nilakantha, or at any rate, a text that exerpted from it.

la =] PRD., om. Py, WP 1a & ] em.¥ w4 S 1b afgw 7] Pr,D,, #fx faw p,,,vnmet
1c HEIA] PRgDc, BFA Py VP 22 qE ] PRyPyy, 9 D 2a WAH | PRyPyy, HI D
2b TI I AW ] em. WL, TIT BT ATAA PRyD,, T 1[A] Eg@? T PALM 2c °sru€|=r]
PRgD., °57d P, P 3a vaﬂﬁw] Py, AATHEHC D, FETFEH® PR, °FeY ] PRgD,,
FIE Py W0 3¢ ofYge ] By, S viPuld ofgT pry, ofaw D, 4c faree ] PRBW ﬁr& Dy, 5b
AT | Py, FETE PRD. 5d W:Tﬁ'?rlg] PRy, aéﬁ'ﬁ‘[[w]]g D, 74 7 {4 B,;,, 6a a’ﬁm]
PRyPy y, TTAH[H]S D, 6b TR | PR,D., TEA[F[IT P, Ln.2 A= ] PRyP,,,,, IAT
D, 7a ATHET] Py, MO PRD.  7f T29T = ] conj., (T2AT ) Py, 0. PRyD.

3b EERIL] fa=f==T | nominatives for locatives. 7ef This line is not present in PRgDe.
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TGS AT, FTRAZA AT |

FU1 FeaT g FSATIT TrEow= 7 1l < Paae 1417
FSAANETET qf FTaTerer 1 I |

et T q TELETTHATE: 1| & |

TH ST TAATATEAHAT T TATTAH |

dgdd HIsdacd EERICEEIPGE] 9ol

STeAT FATad 99 5 § 9 T |

ST T QT 747 F e T 1099 1

HqTEEAA soreaTor fo = e |

FITTATIEITTA AT |90 11 9%

HTEE TANAT g, faarerd |

ATE: Gfewd Hag: FILEA forqd 193 1

FESAT AT TU-H-THT AT | PRy 160"
TIGATTTRT Feraferaatsra: 1 9% |

Stregyerarator fgreauasrsia: |

8a wafAwg ]| PRyD,, TAAIA Py, 8@ W] conji, W Pyyyy, MW PReD.  8b FT23A |
PRyD., FTIAA Py, 8d wema: ] PRD,, AHA[H]T: By, 9b ITATHTET | em., IEATHET Py,
FTATHTE D, ITATAT(A) PRy 9C TfEHT | PRyDc, TEH Py 9C THAA ] DcPyyy, TH[F|T
PR, 9d FEIfEAe | PRD,, AfGXIEIe B,  10a-b TIFTHTEARHT | conj., TAITATEAHHRT
Py, TISTATEAHTT PRy, TIFATATH () ¥ Do 10c HISIHEH | PRyD,, WIS [] By, 10d
A ] PRgPyy, AT% Do 1la & ] em. HI, T Py, &L PRyD.  11b ITTUTIA: | PRy,
TIATHA: D, T2 T2 Py PO 11c T[fEHT | PRyD, (EHT Py, 11c ATHT | PRyD, TAT Py,
11d 9= 7 ] PRD, Ed T T: Py, 12a HTHGHAT *SHIT | PRyD, ATHGT "SI By, WP
12b 7¥q ] PRyD, 9 Py 12¢ FGMT ] PRy, I D, AT Py 12¢ TITA | em.,
°ZUTA PRgDe, om. Py W70 12d AT ] PRyD,, [FAT[FFATHA By, 13a ATEH | PRyD,
A Py 13b TTF55 | em., T T5G PRy, TATH D¢, THF=G Py, 13¢ AT fEHH Heg: |
corr., WTE: WfEW HIET D, ATH WA W@l PRy, WTae] ()T py, o0 14b ae |
PRyPyy, HTHE: & T Do 14C  °THNI | PRyD., “THT Py, WP 15a SAg ] D, S PRy,
SA[FIE Py 15a FUOAE ] corr., AUIEAT PRyD,, AUAAT Py, 15b fEzmadswigfa: | em,,
fermauisfa: b, oo, fereawisia pr, o, feafEad=rsfa: D,

15ab Cf. Rasaratnakara 1,4.39.

8a Cf. Bhelasamhita 6.16.54-55, where each ingredient is also used in small proportion to the
amount of [€.  9b  =TATHTET ] may be a type of plant. Cf. Rajanighantu 19.155.
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T T fg: TR i a9 19y

gt AT Sgaatsa: | D 87"
Ffapetfea: gfawam e ffassaam 19z Py 1427

FeuT fa9rE: AT Fenafaqatsa: |
STragyegs g Tgat S 0 9 |
TATATTET S ATATATR AT |
qaTiae? oo gagee? T3 |
AT o &7 Taredd I qs

s framrrerpy fawrfestemm: aaimgT:
EECIENIREE

15¢c THe ] PRyPyy, T D, 15¢ AT ] conj., TT T PRy, AU | D, HEAT A By, 15¢ I35 ]
Pywy 313 PRgD.  15d Mq0T 715 ] PRyD, gfg P, 16a  fafT{<wr ] PRy, fafaw=n
DcPy,y 0VPuld  16b  ST° ] Py, SA[ST|TTe PRy, SAXTe D, 16c  srfasmarfesa: | conj. e,
srf%naralﬁu Py 0Per, atfasieig o1 PRyD WP 16¢ AW | Py, AfTa PRD.  16d &
fafaewaar ] ., saaT fAfeaeaar pr,, y@aTfafa—————— Puy 172 fawre: ] em., fawe:
PRParuy [ELES Dc 17b -afsa: ] PRyD, BEEIEGH Parm hyper  18a WW] PRyD M4 Vip”l‘i
=R Ei Paim hypo 18e W—r{“] Dch)’pe’y 3]11?1’11’@7[ PRy h)’PEV} AGTHGT® By, it 18f (—,ﬁ%
THRAT | Py, ATHY FIAT PRyD.  Ln.1-2 g&rﬁwamaqvﬁﬂ:mw FERTET:
wafrafan: | em., gfa framreriy fawrerfasr: @6mmgT: safs ] PRy, sfa fira-
Frenpen fasretfaeT: : .

15cd  The readings and interpretation of this line are doubtful. 15d 3fZ ] may be metri causa
for 3f%.  16b Following 16b, Py writes 5T =T 4T in the space at the end of the folio, then

rewrites: fafahr ST faafsa: on the beginning of the next folio.



Notes

Chapter 1 Introduction

. Mohapatra et al. 2011. Statistics on the incidence of snakebite in India

vary notoriously; however, the “Million Death Study” is currently the
most reliable estimate. The statistics cited are for India alone. The
numbers are much higher for all of South Asia.

2. Arrian’s Indica XV. English translation of McCrindle 1877: 218-219.
3. The term “Western medicine” is troubling because biomedicine is

NN O G

now practiced in every country with research contributions made
worldwide. While it has roots in Europe, calling it Western medicine
suggests that it is the sole domain of a particular region, which
is absolutely false. The term allopathy was coined by the founder
of homeopathy, and has become pejorative. Even “biomedicine” is
imperfect, because it suggests that other forms of medicine are not
based on an understanding of human physiology. Additionally, the use
of any single term misleads by conjuring an internal consistency that
every large medical tradition lacks in reality.

. Tambiah 1990: 146-147.

. Jowett 1937: vol. 1: 5, cited by Ostenfeld-Rosenthal 2012: 327.

. Ostenfeld-Rosenthal 2012: 335.

. Sax 2010 and Ranganathan 2015.

. How quickly antivenom needs to be administered depends on the level

of envenomation. Several snakes are capable of injecting sufficient
venom to kill within a matter of minutes. More typically one could
avert disaster by receiving antivenom hours after the bite. The exact
window of opportunity is a matter of debate among toxinologists and
physicians. See the citation of Simpson et al. in note 12.

. Whitaker and Captain 2004: 9.
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NOTES 281

E.g., Susrutasamhitd 5.8.76-77 for Ayurveda (the context is spider bite,
but the distinction between these conditions is more clear in this
passage than in the snakebite passages), and Kriyakalagunottara 3.8-16
(on the degree of envenomation as linked to the reason the snake bit
the victim; translated in Appendix B).

These stages are called visavega in Sanskrit.

Simpson et al. 2007: 165.

See Susrutasambhita 5.4.39-45.

Yelle 2003: 5, 9.

E.g., Yelle 2012,

Cited by Burchett 2008: 812.

E.g., Nisvasakarikd 13.87-89.

E.g., Jvalamalinikalpa 3.56-59, discussed in Chapter 7.

Yelle 2003: 21, citing Staal 1996.

Ibid., 11.

For an overview of the major Saiva and Tantric schools, see Sanderson
2014.

Much contention surrounds usage of the words “Hinduism” and
“Hindu” in the precolonial era, but for the general reader these words
serve their purpose of defining a subject; they refer collectively to
Saiva, Sakta, and Vaisnava religious movements, among others. While
these were not as cohesively united in the past as they are today,
they were much more closely aligned with each other than with, for
example, Buddhism,

Sanderson 2001, 2004, 2009, etc.

Isaacson 1998: 25.

Sanderson 2014: 2.

See Hatley 2010: 616-617.

Nichter 1981.

On Sitala, see Ferrari 2015. Regarding highly controlled possession
performances, see English 2002 and Caldwell 1999.

See Chapter 3 for details,

See Slouber (forthcoming), “Introduction, Edition, and Translation of
the First Chapter of the Tvaritamidlasitra,” for a brief discussion of date
issues; on the Saiva canon, see Hanneder 1998.

Iintentionally use the terms “poison” and “venom” loosely throughout
the book in order to reflect the use of the Sanskrit term visa. Most
Sanskrit sources classify poison into animal, vegetable, and sometimes
other types, but in practice the word visa is used without specification.
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32.

33.

34,

35.
36.
37.

38.

39.
40.

41.

42.

43.
44,

45,
46.

NOTES

In biomedicine, the words poison and venom are not interchangeable:
venom is restricted to animal toxins injected into the body via a bite
or sting. I generally use the word “antivenom” for modern serum
products and “antidote” for the remedies of traditional medicine, but I
occasionally and consciously use the terms interchangeably.

Cf. Ksemaraja in his commentary to Netra Tantra 19.125 (regarding
the phrase “the defects of venom from ndgas, etc.,”): “nagas refers to
common snakes” (ndgadivisadosas ca . .. nagah sarpah).

In Sanskrit, the word for “species” is less precise than in modern
English; it means something more akin to “type” e.g., Susrutasamhitd
5.4.9: “Snakes are divided into eighty types and those consist of five
categories” (asitis tv eva sarpanam bhidyate paficadha tu sa).

An exception to the Kriyakalagunottara’s general preference for polyva-
lent remedies and rituals is its chapter 31, a detailed typology of vipers
with distinct remedies and mantras for each.

E.g., Susrutasamhita Sitrasthana chapters 28-33.

Reported in the New York Daily News: http://bit.1ly/10Ndpbf.
Kriyakalagunottara 5.5; edited and translated in the appendices to this
book.

Namely, the Tvaritamilasitra. See Chapter 6 for details.

Goudriaan 1981: 127 and Meulenbeld 1999 vol. 1IB: 486.

Svarnagrama Vasudeva’'s commentary to Nardayaniya Tantrasara-
samgraha 3.7: tarksyah svabhaktan samsarabhayat tarayati tesam
paramasivah. 1 borrow the phrase “alliterative etymology” from Yelle
(2003: 50) who argues, following Patrick Olivelle, that calling them “folk
etymologies” is misleading.

Sivadharmasdstra p.35 (38): garudas ca mahardhikah. mahesvarapara hy ete
mahesvarapararcandh.

On Ekavira and Khages$vari, see Jayadrathayamala 4.49.10 and 4.38.10,
cited in Sanderson 2015.

Chandra 2001: 101.

Bansal may have plagiarized this passage from Chandra in her 2005
Hindu Gods and Goddesses.

http://bit.1ly/HPQTO7.

Slightly reworded from Slouber 2011b: 22. The edited Sanskrit reads:
payat piyusasaraharanasarabhasojjrmbhitatmavaruddham brahmandam
bhettukamah smarayad iva pura svandasampinditatvam. trailokyakanda-
kalpaksayabhayadam idam mufica tarksyety upetya pratyakhyandt svartipam


http://bit.ly/10Ndpbf
http://bit.ly/HPqT07

47,
48,
49,

50.
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NOTES 283

punar upagamitah $arngind vo garutmd. Note that although Sarngin
(“Bowman”) can refer to either Siva or Visnu, the Saiva context assures
us that it is Siva.

Mahabhdrata 1,13-53, ed. Sukthankar 1927.

Ibid., 1,29.13c-16c.

Nagar’s art history chapters are sound; however, describing the
exquisite Garuda statue at Changu Narayan temple on the rim of the
Kathmandu Valley as “medieval” is misleading (Nagar 1992:129). It is
widely dated to the fifth century Ap with the pillar that it probably
originally stood upon. The pillar is inscribed with a date equivalent
to AD 464 (Slusser 1982: 252). An interesting aside: Slusser describes
the local belief that this Garuda statue sweats during the summer Nag
Paficami festival because he is battling with the naga Taksaka. The
sweat is wiped off with a handkerchief and is sent to the king. Slusser
notes that even a thread of the handkerchief soaked in water renders
the water a powerful cure for snakebite (Slusser 1982: 254).
Chandramohan’s second chapter is misleadingly titled “Literature
Bearing on Garuda.” It is instead a list of sixty manuscript titles that
include the word Garuda, apparently taken from a catalog. The list
includes titles like the Garudaparicaksarikalpa, a brief perusal of which
would have transformed Chandramohan’s view of his subject.

Chapter 2 Precursors to Garudam

. Frits Staal has argued against a systemic divide between Vedic and

Tantric mantras, pointing to the diversity and ritual uses of the former
(1989: 48-95). Even so, the hymns and passages I discuss appear to be
quite distinct from Tantric mantras.

. E.g., Mafijusriyamiilakalpa 40.178.

. Doniger 1981: 132.

. The Vipati mantra system is described in Chapter 4.

. Jamison and Brereton 2014, vol. 1: 359.

. Ibid., vol. 3: 1634.

. Cf.Rg Veda 6,39.5 “give anti poison herbs” (osadhir avisa . . . rirthi), which

shows that poisoning was a concern, and 7.38.7 (vdjino ... jambhayanto
ahim vrkam raksamsi, “The Vajins ... crushing the wolf, snake, and
demons”) indicating concern about snakebite.

. According to Michael Witzel, it is “a late, Atharva-like hymn full

of non-Indo-Aryan loan words” (post to the Indology LISTSERV,
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11.
12.

13.

14.
15.

16.

17.

18.

NOTES

March 11, 1999). The opening line is difficult because it apparently
uses words for venomous creatures that are not used elsewhere in this
sense: karkato na karikato atho satinakankatah. Ralph Griffith translates
the line: “Venomous, slightly venomous, or venomous aquatic worm,”
following Sayana with some reservations (1889: 128). Jamison and
Brereton translate it as “The stinger that isn’t a stinger, and the one
that’s a real stinger” (2014: 397).

. Griffith 1889: 128.
10.

Rgvidhana 1.151-153. I cite M. S. Bhat’s 1987 edition, translation, and
study.

Zysk 1985: 28 and 131-132.

Samavidhanabrahmana 2,3.3. My understanding of this Brahmana and
Yajurvedic material is based on Christopher Minkowski’s 1991 essay
“Snakes, Sattras, and the Mahabharata.” I come back to his fascinating
discussion of the sarpasattra in my treatment of the epics.
Taittiriyasamhita iv.2.8g-i, Keith 1914. The Sanskrit reads: ndmo astu
sarpébhyo yé ké ca prthivim dnu. yé antdrikse yé divi tébhyah sarpébhyo
ndmah. ye ‘dé rocané divé yé va siiryasya rasmisu. yésam apsu sddah krtdm
tébhyah sarpébhyo ndmah. ydisavo yatudhananam yé va vanaspdtimr dnu. yé
vavatésu sérate tébhyah sarpébhyo ndmah.

See, for example, Appendix B, Kriyakalagunottara 7.32 and 7.150.

Cozad points to Satapathabrahmana 10.5.2.20 as evidence that ndgas
were worshipped to control dangerous snakes, but the passage suggests
only that snakes were objects of reverence and not that such reverence
was linked to protection from snakebite (2004: 30). Cozad may have
been misled by Minkowski concerning Baudhdyanagrhyasitra 3.10. 1t is
indeed about offerings to snakes (sarpabali), but warding off snakes or
snakebite is not a use mentioned in the text.

I follow the Saunaka recension, and the translations of Bloomfield 1897,
Whitney 1905, and Griffith 1916.

By capitalizing suparna, I indicate that the word should refer to the
divine lord of birds Garuda. Griffith translates “strong-winged Bird,”
notably capitalizing “Bird,” but without making the connection with
Garuda explicit. He notes that Albrecht Weber takes it as referring to
the sun.

William Dwight Whitney strongly believes the first verse of Atharva
Veda 4.6 is unoriginal (1905: 153). I do not dispute all of his evidence for
this opinion, but I do dispute that he calls it senseless. The commentator
explains that serpents have classes (varna) like men, and that Taksaka
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21.
22.

23,

24,

25.

26.
27.
28.

29.

30.
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was their primeval Brahman. Whitney takes this explanation as a feeble
attempt to put meaning into the verse, but he is mistaken. As taught
later in the Garuda Tantras, such as the Kriyakalagunottara 2.3-14 and
6.12-15 (Appendix C), snakes and their naga overlords were divided into
the same four social classes as people. There, however, Taksaka is said
to belong to the vaisya class.

Face-to-face communication on October 28, 2010.

Atharva Veda 3.26, 3.27, 6.12, 6.56, 6.100, 7.56, 7.88.

Cf. Rg Veda 1.118.9.

Dimock 1962: 307, citing Bhattacarya’s Bargld mangal-kavyer itihds,
published in Calcutta in 1958 by A. Mukerji. The line in the hymn
that Dimock and Bhattacarya refer to is 10.4.14: kairatika kumarika sakda
khanati bhesajam. hiranyayibhir abhribhir girinam upa sanusu.
Astangahrdaya 6,35.26cd-27ab: kanyopavasini snata suklavasa madhudru-
taih. dvijan abhyarcya taih pusye kalpayed agadottamam.

Minkowski (1991: 394) refers to Satapathabrahmana 13.4.3.9 and related
passages.

Future researchers should take note of Sripad Damodar Satwalekar’s
Hindi book called Vaidikasarpavidya published in 1922. It seeks to
reconstruct the Vedic “science of snakes” on the basis of many of the
same hymns mentioned here, plus some additional ones and later texts
like the Mahabharata and Astangahrdayasamhita. Thanks to Dr. Manoj
Sankaranarayana of Kerala for bringing this book to my attention.
Chandogya Upanisad 7,1.2.

Ibid.

Editors: Weber, 1885, Jacob, 1916, Woijtilla, 1975, and Sastri, 1996.
Translators: Deussen, 1905, Varenne, 1972, Wojtilla, 1975, and Sastri,
1996.

Wojtilla 1975: 386. He also cites Moriz Winternitz’'s Geschichte der
Indischen Literatur as support of an early date, but Winternitz only
comments that it is “ein Schlangenzauber und ebensogut in der Atharva
Veda-Sambhita stehen konnte” (1908: 209). I take this as a passing comment
on content and not an attempt to date the text. Woijtilla claims to
improve upon Weber’s 1885 edition of the “long recension,” but ends
up with many more mistakes than improvements.

The Paficavimsa Brahmana lists the names of the first performers of
the sarpasattra—the snakes themselves. Minkowski notes that many
of these names are mirrored in the epic, most notably Dhrtarastra,
Janamejaya, and Taksaka (1991: 389). Concerning the sarpabali still
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31.
32.

33.

34,
35.

36.

37.

38.

39.

40.

NOTES

performed in Kathmandu and involving the sacrifice of live snakes, see
Van den Hoek and Shrestha 1992.

The passage excised would have followed 1,16.27d.

The Mahabharata passage does not explicitly link poison and nectar, but
reading with the southern recension, I take the connection as implied.
Van Buitenen 1973: 74. The Sanskrit reads (1,16.25-27): tato
nanavidhas tatra susruvuh sagarambhasi. mahadrumanam niryasa bahavas
causadhirasah. tesdm amrtavirydndam rasanam paydsaiva ca. amaratvam surd
Jjagmuh kaficanasya ca nihsravat. atha tasya samudrasya taj jatam udakam
payah. rasottamair vimisram ca tatah ksirad abhid ghrtam.

Mahabharata 1,20.4-8; Van Buitenen 1973: 78.

Mahabharata 1,38.29: raksam ca vidadhe tatra bhisajas causadhdni ca.
brahmanan siddhamantrams ca sarvato vai nyavesayat. My translation
improves upon that of van Buitenen in taking raksa in its technical
sense of amulet, and understanding siddhamantra as “who had perfected
mantras” rather than “proven spells.”

Cf. Susrutasamhita 1,34.7, which I translate in my section on Su$ruta
below.

1,39.21: mantragadair visaharai raksyamanam prayatnatah. Translation
mine. Van Buitenen’s “by magic herbs that cured poison” (1973: 102)
is not feasible. The word “mantra” cannot be an adjective meaning
“magic.” It is a noun, and here the compound is a dvandva.

A prior passage describes Kasyapa’s acquisition of the spell: Maha-
bharata 1,18.11ef: pradad visahanim vidyam kasyapaya mahdtmane. This
line has been continuously mistranslated: Vogel (1926: 51), “the knowl-
edge of antidotes against snake poison”; Van Buitenen (1973: 77), “the
art of healing poison”; and more recently Cozad (2004: 61), “knowl-
edge of anti-poison”; Schaufelberger and Vincent (2004: 229), “l'art de
combattre le venin.” 1t is grammatically impossible to take the Sanskrit
the way they do. The affix -hana/-hani is a variant of the upapada form
-ghni from the root han. Here the main noun which owns this action of
destroying poison can only be vidyd, a spell or mantra. Sukumar Sen, at
least, understands the phrase as I do (Sen 1953: xxxii, cited by Dimock
1962: 312fn).

Mahdabhdrata 1,38.39. Van Buitenen translates vidyabala as “the power of
my knowledge” with the implication that he means he has prescience
of the bite (1973: 101). The more likely interpretation is that vidyabala
refers to his medical mantras: “the strength of his spells.”
Mahabharata 1,39.2 and 8.
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Cf. the title of the later Tantric compendium Kasyapa Samhita, which
is largely concerned with curing poison, primarily through the “five
syllables of Garuda” that give the text its other name: Garudaparicaksari-
kalpa.

Mahabhdrata 1,53.22. Translation of Van Buitenen 1973: 123. The
Sanskrit reads: jaratkaror jaratkarvam samutpanno mahayasah. dstikah
satyasamdho mam pannagebhyo "bhiraksatu.

Minkowski 1989: 416.

Mahabharata 1,53.22d *463.3,4 (translation mine): sarpapasarpa bhadram
te gaccha sarpa mahavisa. janamejayasya yajfiante dstikavacanam smara.
See Weber’s 1885 edition of the Garuda Upanisad.

Mahabharata 3,63.18ab.

Mahabhdrata 3,82.91-92.

Translated by Adam Bowles 2006: 399 (Clay edition) (madrake samgatam
nasti hatam vrscika te visam. atharvanena mantrena yatha santih krta maya.
iti vrscikadastasya visavegahatasya ca. kurvanti bhesajam prajiiah satyam
taccapi drsyate.). In the critical edition the passage is 8,27.83-84, and it
is edited somewhat differently there. My attention was brought to this
passage by Minkowski 1991: 396.

Rg Veda 1.191.16d: arasam vrscika te visam. Minkowski says that the Mahd-
bharata author is recalling Atharva Veda 10.4.9 (ghanena hanmi vrscikam
ahim dandenagatam), but the wording of the Rg Veda phrase makes it the
more likely source.

Mahabharata 13.1.

Ramayana 5,1.19, translation of Goldman and Goldman 1996: 102.
Ramdyana 6,35. Refer to Goldman and Goldman 2009: 212-214, and their
notes on commentary.

Ibid., 823; note to Ramayana 6,40.30.

Ibid., 228; Ramayana 6,40.33-64.

For a brief discussion of dates, see Wujastyk 2003. For a detailed
discussion of the dating issues, see Meulenbeld 1999 vol. 1A: 105-115,
and 342-344, respectively. For the relative chronological position of
each, see 350-352. The Carakasambhita is usually ascribed a somewhat
earlier date than the Susrutasamhita.

I think foremost of Zysk 1989, but also to a lesser degree Mazars 1995,
Srikanthamurthy 1988, and even Meulenbeld 1999.

Cf. Carakasamhita 1.30.28 and Susrutasambhita 1.1.7.

Thite 1982.
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The edition and translation of Sharma (1986 vol. 2: 364-390) conve-
niently has the Sanskrit and English on the same page. Meulenbeld
(1999 vol. 1A: 68-70 and vol. 1B: 126-130 [notes]) is very useful for
his summary and extensive notes and cross-references to Susruta and
other texts and secondary literature,

Carakasamhita 6,23.1-17.

Ibid., 6,23.18-23.

Ibid., 6,23.24-34.

Ibid., 6,23.35-53.

Ibid., 6,23.54-104.

This procedure is explored in more depth in Chapter 4.

Carakasambhita 6,23.123-158.

Ibid., 6,23.221-223.

The Sanskrit reads: durandhakare viddhasya kenacid visasarikaya. visod-
vegaj jvaras chardir miirccha daho 'piva bhavet. glanir moho tisaras capy etac
chankavisam matam. cikitsitam idam tasya kuryad asvasayan budhah. sita
vaigandhiko draksa payasya madhukam madhu. panam samantraptitambu
proksanam santvaharsanam.

Aiyangar (1950: 23), in his Sanskrit introduction (bhiimika) to the Tantra-
sarasamgraha.

Brahmavaivarta Purana, Krsnajanmakhanda chapter 51.

I have referred to the edition of Sharma (1999 vol. 3: 3-102) and the
summary and notes of Meulenbeld (1999 vol. 1A: 289-299, vol. 1B:
394-402). Wujastyk’s The Roots of Ayurveda (2003) is also useful. He
introduces the Kalpasthdana (78-82) and translates its first two chapters
(131-146).

Carakasambhita 6,23.105-122.

Kengo Harimoto prepared an edition of this chapter based on a
Nepalese manuscript of the text paleographically datable to the ninth
century AD. It is probably the oldest surviving manuscript of the
Susrutasamhitd, and has not been used for any published editions.
The list of eighty snakes does not tally correctly in the editions or
this Nepalese manuscript, but Harimoto was able to come up with
a convincing solution with the help of variants in the Nepalese
manuscript. His edition is not yet published.

Susrutasamhitd 5,4.21: suparnadevabrahmarsiyaksasiddhanisevite visagh-
nausadhiyukte ca dese.
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The commentary of Dalhana mentions Kurukulla and Bherunda as man-
tras for snakebite prescribed by other texts. On these vidya goddesses
and others, see Chapter 6.

That is to say, the medicinal plants work, but not instantly like mantras.
Susrutasamhita 5,5.8-13: aristam api mantrais ca badhniyan mantrakovidah.
sa tu rajjvadibhir baddha visapratikari matd. devabrahmarsibhih prokta
mantrah satyatapomayah. bhavanti nanyatha ksipram visam hanyuh sudus-
taram. visam tejomayair mantraih satyabrahmatapomayaih. yatha nivary-
ate ksipram prayuktair na tathausadhaih. mantranam grahanam karyam
strimamsamadhuvarjind. mitaharena Sucind kusastaranasayina. gandhama-
lyopaharais ca balibhi$ capi devatah. pijayen mantrasiddhyartham japa-
homais ca yatnatah. mantras tv avidhind prokta hina va svaravarnatah.
yasman na siddhim ayanti tasmad yojyo ‘gadakramah.

Translation mine, Susrutasamhita 1,34.7-8ab: dosagantujamrtyubhyo rasa-
mantravisaradau. raksetam nrpatim nityam yattau vaidyapurohitau. brahma
vedangam astangam ayurvedam abhdsata. This passage was brought to my
attention by Zysk 1989: 129.

Susrutasambhita 5,5.65cd-68ab.

Susrutasambhita 5,8.3-4.

Meulenbeld 1999 vol. 1B: 402.

Other texts with sections on spider bite, to name a few, are
Kriyakalagunottara 32, Garudapaficaksarikalpa 12.1-10, Nardyaniya
Tantrasarasamgraha 10, Isanasivagurudevapaddhati 40.102-114., and
Hitopadesavaidyaka 8.

No. 543 in E. B. Cowell’s English translation. I mainly follow the
expanded atthakathd version in Fausbell and Davids 1877 vol. 6: 157-219.
Sophearith Siyonn, face-to-face communication at University of Cali-
fornia Berkeley on May 4, 2008.

Fausbgll and Davids 1877 vol. 1: 310-311.

Slouber (forthcoming c). “The Buddha’s Past Life as a Snakebite Doctor:
The Visa-vanta Jataka” in Pierce Salguero’s Buddhism & Medicine: An
Anthology.

Fausbell and Davids 1877 vol. 1: 310-311: osadhena paribhavetva
visam harami & datthasappam davahetva datthatthanato teneva visam
akaddhapemi.

I also comment on this film in Chapter 4.

See Anderson 1988: 86.

Fausbegll and Davids 1887 vol. 4: 27-37.

Schmithausen 1997: 26, fn. 46.
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Samyuttanikaya IV: 40f (PTS edition, Feer 1894).

Cf. the phrases dramida mantrapaddh and dravida mantrapadah describ-
Yelle 2003: 14.

It is typically mistranslated as “The Great Spell of the Peacock,”
presumably under the erroneous idea that the word mayiira is merely
adjectival to an accidentally feminine vidya. In fact, all vidyas are verbal
embodiments of female deities, whereas those of male deities are called
mantras. Therefore, one should rather understand “The Great Spell of
the Peahen.” ]. Desjardins translates it thus in his 2002 dissertation on
the textual corpus. Serensen understands Mahamayfiri as a goddess and
shows unambiguously feminine photos of sixth-century carvings of her
from the Ellora caves, but still translates “Peacock Spell” (2006: 89).
Sanderson 2007: 199.

Milasarvastivadin Khandhaparitta, itself based on elements in the
Upasenasiitra (1997: 53). The version seen in the Bhaisajyavastu of
the Malasarvastivadavinayavastvagama (Gilgit MS) may represent a
precursor, or perhaps just a parallel, to the full version known as
referred to once as mahamayurividyargja. The word raja is there used as
afeminine. The Bower manuscript, perhaps dating to the fourth or fifth
century, also has a version where the phrase mahamayirya vidyarajaya
confirms the irregular feminine. Gergely Hidas’s working hypothesis
is that this and some other dharani spells were originally masculine
in gender; see Hidas 2013 on the Mahdsahasrapramardanasitra. If he is
correct, the form in question may be transitional. The long version
of the vidyd was in existence at an early date based on early Chinese
translations, the titles of which Serensen renders as “The Great Peacock
King of Spells” in some instances (2006: 94, etc.). It was edited by Shiiyo
Takubo as Arya-Maha-Mayiiri Vidya-Rajfii and published in Tokyo, 1972.
Hidas 2012,

Ed. Tripathi 1981.

Iwamoto 1937a: 33: etena satyavakyena visah sarve syur nirvisah.

See my discussion of this formula in Chapter 5.

Iwamoto 1937a: 33 viryena tejasa tesam visam astv avisam sadd.

Ibid., rdago dvesas ca mohas ca ete loke trayo visah. nirviso bhagavan bud-
dho buddhatejohatam visam. rago dvesas ca mohas ca ete loke trayo visah.
nirviso bhagavan dharmo dharmatejohatam visam. rago dvesas ca mohas ca
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ete loke trayo visah. nirviso bhagavan samgham samghatejohatam visam.
visasya prthivi mata visasya prthivi pitd. etena satyavakyena visah sarve syur
nirvisah. bhiimim samkramantu visam piirnapatre va samkramantu visam
svahd.

“For one that has been envenomed by a bite or by drinking poison,
having drunk [the medicine] they are quickly freed [of the poison]”
(visadaste visapite pitva ksipram pramucyate).

Section 18 in Hidas’s edition (2012: 129-131).

Alexis Sanderson, face-to-face communication in October 2010.

Chapter 3 Canon and Compendia

1. Goodall et al. 2015.
2. Ibid., 71-73.

w

0 N o

10.

11.
12.

. Nisvasaguhyasitra: 3.95-100. The fine distinctions between the first

three are not presently clear.

. Nisvasakarika 43.222-242.

. Brhatsamhita 16.19.

. Sanderson 2001: 13-14.

. E.g., Netra Tantra 13.28, Brahmayamala 39.92, and Tantrasadbhava 2.87.

. Bodhicaryavatara 9.36: yatha garudikah stambham sadhayitva vinasyati. sa

tasmims ciranaste 'pi visadin upasamayet. bodhicaryanuripyena jinastambho
'pi sadhitah. karoti sarvakaryani bodhisattve ’pi nirvrte. On the date of
Santideva, the author of the Bodhicaryavatara, see Brassard 2000: 15-17.

. Sanderson 2014: 40. For further discussion of the Brahmayamala’s date,

see Hatley 2007: 211-228 and Sanderson 2009: 51-52.

Brahmayamala 39.92, 64.29, and 64.154 according to the numbering in
Shaman Hatley’s unpublished digital transcript. Cf. Hatley 2007: 218,
table 4.3. My numbering of chapters and verses follows Hatley’s current
digital version received in July 2010. Hatley seems to take this as a
specific text title, but they must all be collective singulars for classes
of texts: paficaratravidhana, rasayanavidhi, garudasya vidhdna, etc.
Sanderson 2014: 34,

Brahmayamala 64.16-19. Following this, the text moves into a short
section on exorcism with Kambila wielding a sword and scaring the
demons much like Khadgaravana in Kriyakalagunottara 9-11. On Khad-
garavana and his kalpa in the Kriyakalagunottara, see my UC Berkeley
Master’s thesis (Slouber 2007).
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The text was formerly known as the Mafijusrimilakalpa. See Delhey 2012
for an explanation of why Marijusriyamilakalpa is the original name.
Marijusriyamulakalpa 2.37 (Sastri 1920a: 34-35): yavantah garude tantre
kathitah kalpavistarah. te mayaivoditah sarve sattvanam hitakaranat.
garutma bodhisattvas tu vaineyartham (em., vainateyartham codd.) ihagatah.
The use of the word vaineya, “religious conversion,” is surely a play on
vainateya, a common epithet of Garuda.

Mafrijusriyamilakalpa 40.186-190. My translation is reproduced from
a larger passage to be published in Pierce Salguero’s Buddhism
& Medicine: An Anthology (forthcoming). Translation based on
Ganapati Sastri’s edition with two emendations: krsnabham tatra m
udyantam mafijughosam sucintayet. garutmastham sukhdsinam balaripam
sukhodayam. cintayed vyantarair dustamanuse (em., dustam manuse codd.)
padasandhisu. tatordhvam (em., tato 'rdham codd.) cintayed divyam
kumaram balarapinam. visvaripam mahatmanam garutmatoparisthitam.
tadasinam mahabhagam Saratkandakaravidvisam. usabhyam cintayed
dhiman nabhisyadadhyomagam. pitabham cintayed dhyayi urahsthdane
susuptigam. mafijughosam mahaviryam paksirajagravahanam. Sirahsthane
tathdcintyah  dhyayita garudadhvajam. Suklabham vainateyastham
bahistham catha cintayet.

Marijusriyamulakalpa 40.223 (Sastri 1922: 459): esa prayogah samdsena
dhyano hy ukto tha japinam. prayoktavyah kalpanikhilah paratantro garut-
manah. matam samkalpajam proktam saivam capi visesatah. sarve ca laukika
mantra[h] prayoktavya dhyanavistare. iha mafijurave kalpe dhyanenaiva
visesatah.

Cf. Matsunaga 1985: 890.

Ibid., 890. Matsunaga says that the Chinese translation of it contains
expressions not normally found in Amoghavajra’s translations, such as

” o«

“human hair,” “cow’s meat,” and “skull-cup.” Since these terms are
found in the extant Sanskrit text of the chapter, it seems that their
originality in Amoghavajra’s translation is confirmed rather than in
doubt. To bolster his point, Matsunaga refers to the fact that the length
of the text as transmitted to Japan in 806 was one-third of the length
of the current Chinese text. Since he says the current Chinese text
has 90 percent correspondence with the Sanskrit text, and we are to
reduce that by one-third because of the folio count given in 806, we
are left with very little correspondence; and this is all conjectural since

no Chinese manuscripts dating to that period survive. The evidence is
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inconclusive to say the least. Perhaps he, like Lalou, felt uncomfortable
with antinomian practices and sought to discredit them here.

Lalou 1932: 304. Numerous other objections that Lalou expresses
regarding this chapter are likewise unfounded. The discrepancy in
the chapter’s numbering is no more than a scribal error that started all
the way back in chapter 15, mislabeled as 13. The editor gives a footnote
there explaining it as a mistake.

Yelle 2003: 56.

E.g., the 12,000-verse Picumata Brahmayamala.

Such as the Jayadrathayamala and Manthanabhairava.

The earliest reference to this model is Vairocana’s Laksanasamgraha,
discussed below.

Sanderson 2014: 32.

Mrgendra Tantra 3.35 (Caryapada): pracyam trotaladi suvistaram.

Figure 3.1 was redrawn from a Sarada manuscript folio from the Ori-
ental Research Library (ORL) in Srinagar, Kashmir by Corinne Slouber.
The accession number of the manuscript is unavailable.

Hanneder 1998: 19.

Srikanthiya 151-155, according to transcription in Hanneder 1998: 253.

The Garuda Tantra list is found in Laksanasamgraha 2.112-115. Sander-
son lays out his evidence of Vairocana’s provenance in his Saiva
Literature article (2014: 28-29fn). Mark Dyczkowski (1988: 35), following
Sharma 1963-1968, also proposes the early ninth century, but Gudrun
Bithnemann (2003: 9-10) disagrees and dates it to the late eleventh
century on the tenuous assumption that the author’s teacher, I§anasiva,
is the same as the author of the I$anasivagurudevapaddhati. On the
uncertainty of I§anasiva’s date, see Sanderson 2014: 23-24fn.

From the Srikanthiya list: Bindusdra, Paksirdja, Sikhdyoga, Kala, Kalakiita,
Kakatunda, Katahaka, Sugriva, Trotula, and Trotulottara; from the
Laksanasamgraha list: Sikhamrta, Suvarnarekha and Devatrdsa. These
are referred to in several sources, most notably the Yogaratnavali of
Srikanthasambhu (unpublished), which lists twelve Garuda Tantras
that it draws on in its first chapter.

This text is available in two complete paper manuscripts from Nepal,
both of which appear to be relatively recent. They were filmed by the
NGMPP as reel numbers B126/9 and H170/3. Another fragment also
survives in a few palmleaf folios dating to AD 1195 (final three folios
grouped with the Matasara manuscript filmed as NGMPP C6/7).
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filmed by the NGMPP as A59/15, B26/14, and B126/15.

The word kalakiita has two basic meanings: the primordial poison that
arose when the gods and demons churned the ocean, and a specific poi-
sonous plant (probably Abrus precatorius) and/or its extracted poison.
The Kalakita folio was filmed by the NGMPP as reel number B180/29.
The back side of the folio has an illustration of the diagram described
in the text.

For example, NGMPP E289/14 titled Sugrivasastra, or Asha Archives
manuscript 3431.

Kriyakalagunottara 1.10-11.

Among them are the Skandamekhala vidya for creating a barrier of
protection, especially around young children. This vidya is edited and
translated in Slouber (forthcoming b). Next is the Pratyangira vidyd,
whose first epithet is “destructress of all poison” (sarvavisaghdtani).
Her other epithets imply widespread applications. Following this is
another all-purpose yantra involving the ancient Siva-form Tumburu,
also effective against poison.

Twenty-one varieties are described, with the colors of their spots and
the shape of their bodies. Unfortunately, it seems impossible to identify
most of them with this information. The best handbook on the snakes of
India, Whitaker and Captain 2004, seems to have no snakes that match
the vipers described. In one case the text seemed to fit the description
of a nonvenomous python, but this could not be correct since the text
considers the variety to be highly venomous.

Although Dalhana says “spider means markata” (lita markatah) in his
comments on Susrutasamhita 1.6, they are unlikely the subject here.
Eight types are enumerated. One is said to have twenty feet, and two
others are said to have “many feet.” Perhaps centipedes are meant.
Although the word “centipede” means one hundred feet, in reality their
number can vary from twenty to over 300 (Thorp 2009).

While not technically a chapter title, the 8 manuscripts call the
section ending after 7.174 Nilakanthamantrakosa. Chapter 35 of the
Kriyakalagunottara may also be borrowed from the Garuda Tantra called
Nilakantha, as 1 discuss in my note to the redactional fissure of that
chapter’s beginning.

On this topic, see Chapter 4.

See Sanderson 1988: 669-670.
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Svacchanda Tantra 7.40-49. Numbering follows the Kashmir Series of
Texts and Studies (KSTS) edition by Shastri 1921.

Commentary preceding 7.42cd: garudadisastradrstanyayena darsayati.
See my Universitidt Hamburg thesis on the Samhitasara: Slouber 2011b.
Ksemaraja’s quotation of the Sritotula follows 7.46.

Svacchanda Tantra 9.94-110.

Ibid., 9.97ab: tenakrantam mahadevi dastakam tu vicintayet and 9.99ab:
atha dhyane hy akusalo yada kascin naro bhavet.

Ibid., 9.104d: bhairavasya vaco yatha.

Torzsdk 1999: vii.

Vasudeva 2004: 69-93 (Malinivijayottara 12-13).

Ibid., 13.45 and 13.55, respectively.

Ibid., 18.81.

Mark Dyczkowski has published a digital edition of the Tantrasadbhdva,
partially and provisionally edited with variants from three manu-
scripts. I use this and another privately circulating digital edition.
Additional passages of interest not discussed here include 21.134 on
snake charming, 21.286 on the Camunda vidya applied to envenoma-
tion, 23.276 on using the corpse of a snakebite victim for sorcery, the
entire long chapter 24 on astrology and prognostication, and 25.213 on
using the deity Amrtisa to heal snakebite.

Tantrasadbhdva 4.47: jvaragraha tatha litasarpadamstrais tathavidhaih.
Dyczkowski emends against the manuscripts to jvaragraham and a
privately circulating e-text emends to jvaragrahas. 1 find neither con-
vincing, because in my experience tatha can be used within dvandva
compounds in this register of Sanskrit. The latter e-text also emends
against the manuscripts to lina (for lata), but this also seems unlikely
and unnecessary.

Alexis Sanderson first suggested this line of thinking to me when I
visited Oxford in October 2010.

Tantrasadbhdva 23.291-312, Several emendations to Dyczkowski’s
e-text are necessary; for example, it continually prints kaladamstra
or kaladastra, where we want the widely attested phrase kaladasta: a
terminal snakebite case, literally “bitten by death.” Several herbal
formulas are given to be worn on the body to ward off snakes. A bracelet
empowered with mantras is discussed, that provides protection from
snakes. A mantra installation (nyasa) procedure using the syllable om
is given for making the bite victim speak, presumably when she or he
is comatose.
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Ibid., 26.44-55,

Ibid., 26.48: avyahatagatis tesam acinta parartipini. grahanam te prakurvanti
visasaktyapanodavat.

Ibid., 26.50-51ab: yad eva bhdvam apanno bhavayen mantravadinah. tat
karma kurute sighram garudikrtavigrahah. bhavamatrena devesi satyam eva
na samsayah.

Sanderson 2015. I also made use of Olga Serbaeva’s private digital
transcription of the entire text that she generously shared.

The three-headed Ekatara is taught in the Paficavimsatihrdayacakra
chapter of the second division of the jayadrathayamala: fols. 6377-88"9
of the National Archives of Kathmandu (NAK) manuscript 5-4650,
microfilmed as NGMPP A153/2 and B122/7.

The four-faced Ekatara is taught in the Ekataravidhipatala of the fourth
division of the Jayadrathayamala: fols. 157"1-158"5. NAK manuscript
1-1468, NGMPP B122/4.

Ibid., fols. 137"7-138"6.

Ibid., fols. 138"6-139"6.

Ibid., fols. 69"5-70"6.

Ibid., fol. 13".

Ibid., fol. 25",

Ibid., fols. 26"-27".

Email communication on January 25, 2011.

On the date of the Netra Tantra, see Sanderson 2004: 273-294. I follow
the KSTS edition of Shastri 1926 and an unpublished digital edition of
Alexis Sanderson that takes into account the Nepalese recension.
Netra Tantra 13.38.

Ibid., 16.72-76. Here, Sanderson notes that the Nepalese manuscript
reads bhiitatantra, whereas the KSTS edition has matrtantra—a reminder
that currently published editions often do not take all manuscript
evidence into account.

Vamakesvarimata 1.3. The text dates to between the tenth and twelfth
centuries according to Sanderson 1988: 689.

Shastri 1945: 7, pointing to Vamakesvarimata 4.49.

Vamakesvarimata 4.30.

Ibid., 1.17. The name of the latter is corrupt in the edition (Shastri 1945:
17) but the correct reading is reported by manuscript G in the variants
cited in the footnotes.

Sanderson 2009: 55.
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Saurasamhita 11.20, 27. The text is being edited by Diwakar Acharya, and
I use his private draft edition based on several Nepalese manuscripts.
Ibid., 11.87-91.

See his Digital Sanskrit Corpus: http://bit.1ly/17XAduM.
Meulenbeld 1999 11A: 592.

Anandakanda 14.

See Meulenbeld 1999 vol. 2A: 474 for speculations, but no firm date has
been proposed. The Nepalese manuscript was microfilmed as NGMPP
A210/10. The IFP (Institut Francais de Pondichéry) paper transcripts
made available through the Muktabodha website include a transcript
(#993) of a Yogaratnavali manuscript in Tulu script. Both of these
are more or less complete. Andrey Klebanov kindly gave me images
of a palmleaf manuscript in Nandinagari script held at the Oriental
Research Institute of Mysore, which is incomplete and has disordered
leaves. Similarly incomplete and disordered is a manuscript from the
Wellcome Institute for the History of Medicine in London. According
to the catalogs, manuscripts can also be found in Varanasi, Calcutta,
Baroda, and Jammu.

Sanderson 2014: 56-57.

The second chapter begins by listing five canonical Bhiita Tantra titles
on which the author drew, and in the third and fourth chapters he also
cites the sources used at the outset, so the twelve Garuda Tantra titles
were sources for only the first chapter.

Edited in Sastri 1930. Thanks to Somadeva Vasudeva for bringing this
text and these passages to my attention.

Nidhipradipa 3.

Ibid., 36.

Nidhipradipa 4.8-12.

Diwakar Acharya presented an introduction to it at the Second Inter-
national Workshop on Early Tantra in Pondicherry in 2009.

Sanderson 2014: 56.

My Hamburg thesis is available online; see Slouber 2011b.

See Chapter 6.

Sanderson 2007: 230-233.

I used the electronic text of Sudhakar Malaviya which was machine
transliterated by the Muktabodha Indological Research Institute. Judg-
ing by the nature of common errors, it seems that the source text of
Dr. Malaviya was also electronically digitized via Devanagari OCR. It is
based on the text of Arthur Avalon, but there are some differences in
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the placing of the commentary from the printed edition I consulted. In
short, the end result of all of this machine processing is a very corrupted
text, but it at least allows one to find the intact sections quickly, and so
is useful until someone produces a better edition.

Saradatilaka 10.

Ibid., 19.42-54 on Nilakantha, and 24.5-8 on Kurukulla,

Ibid., 24.47-49, and commentary.

For the most solid discussion of the date, see Sanderson 2014: 23-24,
fn. 84. Bithnemann (1999: 305) proposes that the Mantrapada is a later
insertion, but does not provide convincing evidence in this regard.
ISanasivagurudevapaddhati 1,1.3: vistrtani viSistani tantrani vividhany
aham. yavat samarthyam dlocya karisye tantrapaddhatim. 1§anasiva focused
primarily on Saiva Tantra, but included some Vaisnava material too.
He also included rituals for several Buddhist Tantric deities. See
Bithnemann 1999.

E.g., I[$anasivagurudevapaddhati 2 (Mantrapada) 31.61, 31.71-78,
31.107-108, 37.51-55, and 43.77-78.

Ibid., 2,39-40.

Ibid., 2,40.1-50. Verses 1-23 are on hooded snakes, 24-43 on spotted,
and 44-50 on striped snakes.

The date of his compendium is not known. Aiyangar (1950: 1) suggests
the text dates to the fifteenth or sixteenth century, but gives no
supporting evidence. As Andrey Klebanov pointed out to me in a
face-to-face communication, it predates the Bhesajjamafijiisa (AD 1261)
and may predate the Isanasivagurudevapaddhati. Meulenbeld summa-
rizes the text, intertextual, and dating issues (1999 vol. I1A: 456-458 and
notes in vol. 11B), but does not recognize that the Narayaniya quoted in
the root text of the Bhesajjamarijusa is Narayana’s Tantrasarasamgraha.
Narayaniya Tantrasarasamgraha 1.2: yavat samarthyam asmabhih sarval-
okahitaisibhih. sikhdyogaditantrebhyah kriyate sarasamgrahah. Perhaps the
word adi refers literally to the Sikhayoga as source for the beginning part
of the compendium.

The commentary to Aiyangar’s 1950 edition is anonymous. The other
edition, by Unithiri, came out in 2002 and contains the previously
unknown commentary of Svarnagrama Vasudeva. It quotes widely
from other texts, so would be useful for reconstructing textual histo-
ries.

Edited by Vidyasagara et al. 1915.

Ibid., 107.
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Ibid., 114-15. The solar mantra is: OM ADITYACAKSUSA DRSTAH DRSTO
‘HAM HARA VISAM SVAHA. The Svacchandabhairavi vidya begins: om
NAMO BHAGAVATI SVACCHANDABHAIRAVI MAHABHAIRAVI KALAKUTA-
VISAM SPHOTAYA SPHOTAYA VISPHARAYA VISPHARAYA KHADAYA KHA-
DAYA AVATARAYA AVATARAYA NASTI VISA HALAHALAVISA SAMYOGAV-
ISA STHAVARAVISA ATYUGRAVISA JANGAMAVISA KALACANCUYA.

Ibid., 265. My photocopy of this rare edition is barely legible for some
sections, so it is possible that it does draw on the Kriyakalagunottara in
one of those parts.

Urban 2006: 88.

For the Brhattantrasdra passage see the edition by Rai 1985: 319-320. For
the Saradatilaka passage see Bakhsi 1988: 527.

The malamantra is nearly identical with that following Nardyaniya
Tantrasdrasamgraha 3.36. Here I cite the mantra as given in the 2002
edition of Unithiri. In Aiyangar’s 1950 edition, the mantra is addressed
to Rudra instead of Garuda, which is probably a mistake.

Rai 1985: 321.

Ibid., 460-463.

Asha MSS 5174 and 4494. The latter may be identical with the one filmed
by the NGMPP as reel number E3012/7.

See Rodrigues 2009: 282-283.

The Pranatosini passage is in Bhattacaryya 1898: 76, Raghavabhatta’s
commentary is on the original passage in Saradatilaka 1.64.
Bhattacaryya 1898: 77.

Ibid., 78: paficavarnam garutmatah. Here Raghavabhatta’s commentary
on the original Saradatilaka passage points to the twenty-fourth chapter
where the syllables are specified.

Ibid., 261.

Ibid., 771.

Ibid., 802.

Ibid., 799.

Ibid., 1049. The sense here is lost on me. The previous passage was about
the five great sins in the Kaula Tantric system and then the following
lines end the section: saive tattvaparijfianam garude visabhaksanam. jyotise
grahanam saram kaule 'nugrahanigrahau. Since the Garuda Tantras have
sections on eating minute amounts of poison for health benefits, visa-
bhaksanam is proper, but what is the sense of this verse in this context?
Bhattacaryya 1898: 602.

Ibid., 812.
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Date follows Bithnemann 2000: 27. 1 cite page numbers according to the
Muktabodha electronic text, as I do not currently have access to the
printed edition.

Srividyarnava p.51. Or it may mean “Lady with the Power of Garuda.”
Ibid., 136.

Ibid., 152.

Ibid., 342. It also occurs in the Svacchandapaddhati of Cidanandanatha,
verses 75-79. The numbering in the Muktabodha’s electronic edition
is inconsistent, so one might also look it up by file line number:
2383-2396. The Srividydrnava writes suvarnarekhini to fit the meter, and
the Svacchandapaddhati has the variant orthography suvarnalekhini. She
is referred to a few verses below as suvarnarekha, whereas the Svaccha-
ndapaddhati reads the corrupted subalarekhd. Her primary descriptor
here is “Eradicator of Snakes” (nirmiilini bhujanganam). The Srividya-
rnava describes Kurukulla as “arisen from the mouth of Garuda”
(paksirajamukhodbhava), which for a vidyd may mean that she was
taught in a Tantra revealed by Garuda. The Svacchandapaddhati version
writes paksirgjakulodbhava, “born in the family of Garuda,” which is
also feasible. Both texts read omkarini rather than jhamkarini, but 1 can
find no related attestations of such a goddess. The syllable jham is very
uncommon in word-initial position and it is not improbable that it was
mistaken for om. The name Jhamkarini/Jhamkari comes up a few times
in the Srividyarnava, but is not described. For Trotala, I standardize
the orthography from Torala and Totala respectively in the two source
texts. This is an alias of Tvarita. Janguli is described as giving the power
(siddhi) of destroying poison. Both editions spell her name jangali.

Chapter 4 The Vipati Mantra

. I paraphrase Eli Franco’s note to the “Indology” e-mail discussion list

(June 28, 2011). He also points to Eltschinger (2001). Eltschinger makes
numerous references to Dharmakirti bringing in the antipoison mantra
as an example of the efficacy of mantras in general. Although I do
not believe Dharmakirti himself uses the phrase garuda or garudika, his
commentators frequently interpret him to be referring to these.

. Moksopaya 2,12.10: duhsaha rama samsaravisavesavisicikd. yogagaruda-

mantrena pavanena prasamyati. See Meulenbeld 1999 vol. 1B: 67, for a
discussion of why visiicika is not equivalent to cholera, despite the
dictionaries.



3.

NOTES 301

Nyayasudha 1,515: api ca satyasydpi visasya garudadhydnena nivrtti-
darsanad bandhamithyatvam naiva muktir apeksate. visam na satyam iti
cen na.

. Nyayabhiisana 392.16: jinadibhis tu drstarthena vaficitair anadyavidya-

bhyasajanitena mithyabhimanena svapaksardgena ca, vedavedarngeb-
hyo ‘rtham vijiaya, svadarsane pratyayotpddandrtham garudadikam ca
bhasantarenopadistam iti. In a personal communication in May 2012,
Alexander von Rospatt pointed out that mantras are generally not
translated into other languages and cited the Tibetan tradition’s
conviction that a translated mantra loses its efficacy. This would seem
to be the principle at work in cases of Dravidian mantras used in the
Mahamayiiri vidya for instance. One might, therefore, take garudadikam
more generally as “Garuda Tantras.”

5. Burchett 2013.
6. Garudi is the Hindi word for Sanskrit Garudika, referring to the

practitioner of Garuda Tantra.

7. Sanderson 2014, 33-35 and 74.
8. Ibid.

9. Email communication dated July 11, 2016: Sanderson cited

10.

11.

12.

13.
14.

Abhinavagupta’s view at Tantraloka 8.34c-35b and 15.525, and in
Tantrasara 13. Here, he also cited the Jayadrathayamala (Satka 1,
9.497c-498, NAK 3-358, f. 117r-v) and Brahmayamala 39.88-93.

Slouber 2011b: 28. The original Prakrit as edited: jo dhaai jamtujiam
dussahavisaveanauliam. dhammatthakamamokkham so kaatinno jano lahat.
Brhatkalottara, Prayascittapatala v. 44, (Sanderson’s transcription of the
Nepalese manuscript NAK 1-89, f. 143v): garudam bhiitakarma ca lobhan
mohan na karayet. pramadat kurute yas tu daksavaktrayutac chucih.
Jayakhyasamhita 16.321: garudam bhitakarmapi lokasydrthena narada,
krpayd paraya kuryad andthesu asamsadi. This precise wording is an
educated guess based on the 1931 edition of Krishnamacharya,
the unpublished edition of Alexis Sanderson and Marzenna
Czerniak-Drozdzowicz, and the variants of this verse in the
Srividyarnava (p.420), the Meru Tantra (7.33, corrupt), and the
Saubhdgyatarangini (fol.26b of NGMPP Reel A175/11, transcribed by
Muktabodha).

Ibid.

Sardhatrisatikalottara 21.1-3ab: atah param pravaksyami astadha pratyayo
yatha. anagnijvalanam caiva vrksasyalabhanam tatha. pasanam stobhanam
caiva mahapdtakanasanam. visasamharanam caiva nirbijakaranam tatha.
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grahajvaravindsa$ ca pratyayo ’stavidhah smrtah. My understanding
of pasanam stobhanam was informed by the entry pasastobha in the
Tantrikabhidhanakosa, vol. 3 (2013), edited by Goodall and Rastelli.
Face-to-face communication on 28 Oct, 2010.

The following texts call Garuda’s five-syllable mantra vipati: Garuda-
paficaksarikalpa 5.6, Nardyaniya Tantrasarasamgraha 3.7, Saradatilaka
24.52, ISanasivagurudevapaddhati 39.83, and Agni Purana 294.11d.

The latter spelling, vipatti is, of course, the grammatically correct one,
but gemination is notoriously inconsistent in manuscripts and hardly
affects the pronunciation in this case.

I have not been able to locate the mantra in the source text, but I base
it on the following web discussion at http://bit.1ly/1P07RcK, and
on the fact that an Uddisa is named as one of the foundational texts of
Keraliya visavaidya.

The full title is Tripadvibhatimahandrayana Upanisad. This is often found
in the collections of 108 Upanisads.

Guru Granth Sahib p. 987. English translation of Dr. Sant Singh Khalsa.
Two minor exceptions are a reference to it in a book about Vedanta
Desika, Raghavan 1991: 21 (in reference to its mention in the opening
verse of the Garudapaficasat) and a reference to it in the preface to the
2006 Visavaidyasarasamuccaya edition (Namboodiri 2006).

The most fruitful search term was simply the exact phrase “garuda
mantra,” but searching for variant spellings, orders, and spacings of the
mantra syllables themselves also resulted in valuable hits. Concerning
spelling, a single Devanagari syllable like f& may be found spelled ksi,
ksi, kshi, shi, or xi. Although 1 also searched in Devanagari, there is
certainly much online that I missed because it is typed in idiosyncratic
font encodings that cannot be predicted. Search engines typically do
not index by letter, but rather by word, so one has to do something
like the following for each spelling variant: “ksipa om” OR “ksi pa om” OR
“paksi om” OR “pa ksi om” OR “om pa ksi” OR “om paksi” OR “om ksi
pa” OR “om ksipa.” I came up with over a hundred variations for only
these three syllables.

The Garudan Kavu website is: http://bit.1y/18VGTIQ. The temple
is located in the village of Talakkad in the Malappuram district in the
state of Kerala, India.

This scene is one hour and twenty-three minutes into the film.

On the purported origin of the Vipati mantra from Vedanta Desika,
see, e.g., Lalithaa Krishnan’s article “With Soul and Substance” that
appeared in The Hindu newspaper on June 12, 2009,
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For examples of formal and informal astrological advisors recommend-
ing Garuda’s five-syllable mantra, see http://bit.ly/1PwL986 and
http://bit.1ly/1P07RcK. The seed syllable kSRAUM is also recom-
mended for poisons and ndga issues (e.g., http://bit.1ly/130ck9v
and http://bit.1ly/15U120Kk). It is often associated with Narasimha
in the Tantras, but comes up in purely Saiva contexts as well.

See this webpage connected to the Ecumenical Buddhist Society of
Little Rock, Arkansas: http://bit.ly/1NH4aGw.

An instance of Lama Z. Rinpoche’s advice concerning a “Black
Garuda” sadhana is archived here: http://bit.ly/1LyuRxA. Cf. also
http://bit.ly/1LvgTwy, which gives an English translation of a
“multi-colored Garuda sadhana” and which includes the five syllables.
E.g., the document published by the Ewam Choden Tibetan Buddhist
center entitled “Short Sadhana of Garuda (Kyung Thra),” which is
mainly in English and which includes the Vipati mantra syllables.

The Shang Shung Institute’s store page where the DVD is listed for sale:
http://bit.1ly/1PQCo9P.

The Sanskrit for this verse of the Srigurupadukapaficakam: kama-
disarpavrajagarudabhyam, vivekavairagyanidhipradabhyam. bodhaprada-
bhyam drutamoksadabhyam, namo namah srigurupadukabhyam. Michael
Stanley-Baker pointed out this verse in an email communication dated
12 Jul 2011. Some who reproduce the hymn corrupt -garudabhyam to
-garudabhydm at the expense of the Upajati meter and mistranslate the
verse (e.g., http://bit.1ly/f1wzEK). The hymnal book used by most
Siddha Yoga practitioners, The Nectar of Chanting, preserves the correct
spelling and translation (SYDA 1983: 5).

An exception to this dearth of in-depth knowledge are a few
bloggers and contributors to nonacademic discussion boards
who are particularly well informed about the mantra because of
having learned about it from early Sanskrit compendia like the
Garudaparicaksarikalpa; for example: http://bit.ly/182h4pt and
http://bit.ly/1b7bMjo. For alist of other occurrences of the Vipati
on the internet, see Slouber 2012: 91-92.

Yelle 2003: 14.

For a Vedic association of the syllable om with fire, see Svetdasvatara
Upanisad 1.14, which compares the effect of reciting om on the body
to a fire drill kindling another fire stick. On the Tantric association of
oM and the action of “kindling” the energy of a mantra, see the entry


http://bit.ly/1PwL986
http://bit.ly/1PO7RcK
http://bit.ly/13Ock9v
http://bit.ly/15U12Ok
http://bit.ly/1NH4aGw
http://bit.ly/1LyuRxA
http://bit.ly/1Lvg7wy
http://bit.ly/1PQCo9P
http://bit.ly/f1wzEK
http://bit.ly/182h4pt
http://bit.ly/1b7bMjo
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dipana in Tantrikabhidhanakosa vol. 3, edited by Dominic Goodall and
Marion Rastelli.

Jayaratha notes that HA is the syllable of Ether in his commentary
to Tantraloka 30.64ab. Elsewhere it is so common to link the four
semivowels with the first four elements and HA with Ether that seldom
is any explanation necessary.

Yelle 2003: 15.

Ibid., 82.

Ibid., 84-94.

Vasudeva 2007: 329.

Email communication on March 16, 2011, citing the edition of Nowotny
1976.

Vivekamartanda 160: stambhini dharini caiva dahani bhramani tatha. Sosini
ca bhavaty esa bhatanam paficadharand.

E.g., Nisvasakarika 6.2070-2073.

The thumb, in fact, has only two true joints, but the skin shows three
lines that count as joints for the purpose of this ritual. It is also possible
that “joint” is used loosely for phalanx, the finger sections between
each joint, but then there is the problem of having four series.
According to Kriyakalagunottara 27.57, the first eight Saktis are placed
one per pistil and Manonmani, the ninth, is placed in the center of the
lotus on the pericarp. The placement of the three tattvas on the pistils
is unclear.

The text here reads agnimandale, but Sanderson suggested we
understand it as abbreviated for agnau ca mandale (face-to-face
communication, October 2010).

This may refer to sakti, vyapini, and samand.

Brhattantrasara 3.156: smaran garudam dtmanam, Rai 1985: 319,
Tantrasadbhava 26.50: garudikrtavigrahah.

Commentary to Samhitdsdra 96: garudena garudikrtatmand mantrind.
Srividydrnava, p.401: tato bhavati devesi vainateya ivaparah.

JAanarnava 19.33ab = Tattvacintamani 22.89ab: vainateyasamo mantri
visabharasahasranut.

Sadhanamala #121, p.253: garudesvaratvam kavitvam sarvasastravisaradat-
vam sarvavisaharatvam bhavati na sandehah.

Tvaritamilasitra 1.92: yas tv imam bhyasate vidyam sakrd uccaraye 'thava.
devi devas ca garudas tritayam tisthate tanau.
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The syllable representing the vital force is unstated in the
Kriyakalagunottara version, however it is specified as SAM in Narayaniya
Tantrasarasamgraha 3.1 and I$anasivagurudevapaddhati 2,39.83.
Transferring the poison appears to be a rite of black magic, since it is
not necessary for healing the patient—the other elements accomplish
that goal.

Paksi for paksin is unremarkable in aisa Sanskrit.

Yelle 2003: 16.

Ibid., 19-20.

Sanderson 2009: 245.

It is present in the Laksanamrta which Meulenbeld indirectly assigns to
the eighth century, but on somewhat weak grounds (Meulenbeld Vol.
I1A, 1999: 143).

E.g, item 81667 at HimalayanArt.org: http: //bit. ly/ 18R4viQ. The
colors in the Samhitdsara reverse yellow and white, but that appears to
be a corruption. See my note to the edition in Slouber 2011b: 29.

For this meaning of stobha, Cf. Bandhusena’s commentary to
Bhairavapadmavatikalpa 10.1 and 10.7, and also Sanderson 2014: 61.

See Slouber 2011b: 29-32, for a critical edition. The edited Prakrit is:
kasanasamiranasiso huavahajalapalittagalanahi. tado suravaipio garulo
siatuhinajanuharo  (75). amadaharanapuramdarakulisapahare niratthae
tuttho. garulo vinihaasatti sampattamanoraho jaai (76). tamdavadambar-
aviluliapakkhanilaveacaliakulaselo. paribhavijjai garulo asesavisanasandt-
thihim (77). pavane ndakarisanakila jalanena kirai tthoho. thambho
sakkena pudam jalakanavarisena visandso (78). garuliaranapayat-
tekabhavanoppannanicchaamanena. vinadsuena va kao asesavisanig-
gaho bhuane (79). And the corresponding edited Sanskrit: krsna-
samiranasirso  hutavahajvalapradiptagalanabhih. ~ tatah  surapatipito
garudah sitatuhingjanudharah (75). amrtaharanapuramdarakulisaprahare
nirarthake tustah. garudo vinihatasatruh sampraptamanoratho jayati
(76). tandavadambaravilulitapaksanilavegacalitakulasailah. paribhavyate
garudah asesavisanasanarthibhih (77). pavane nagakarsanakrida jvalanena
kriyate stobhah. stambhah Sakrena sphutam jalakanavarsena visanasah (7).
garudikaranaprayatnaikabhavanotpannaniscayamanasd. ~ vinatdsuteneva
kriyate asesavisanigraho bhuvane (79).

The verses subsequent to the mantra make this title into a pun because
of its close resemblance to the word vaineya, “conversion”, which is the
purpose of Mafijusri’s claim to have taught the Garuda Tantras.
Mafijusriyamiilakalpa 2.34-40.


http://bit.ly/18R4viQ
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KHAHI is a perfectly normal Apabhramsa imperative corresponding to
Sanskrit KHADA. The interpretation of KHA is in doubt.

E.g., Kriyakalagunottara 33.29, Narayaniya Tantrasarasamgraha 3.63, and
Agni Purana 294.23.

Yelle 2003: 14,

Narayaniya Tantrasarasamgraha 4.28.

Avariant in the Mahabhdrata critical text 1,30.22d: yah samsmaren nityam
atandrito naro. garutmato murtim atharcayed grhe. om paksirajeti japams ca
sarvada. tasyasu sarpa vasagd bhavanti.

The remaining texts that I cited in Chapter 4 refer to the mantra
unambiguously, but do not preserve a lot of detail about the system of
deploying it.

Chapter 5 Nilakantha et al.

. At least fourteen Sanskrit texts feature the Nilakantha mantra: Kriya-

kalagunottara 7.20-164 (in Appendix C), Nardyaniya Tantrasarasamgraha
4.1-18, Isanasivagurudevapaddhati 39.130-167, Agni Purana 294.24-29,
Narada Purana 1,91.148-59, Saradatilaka 19.42-54, Brhattantrasara (Siva-
mantra section) 37-41, Anandakanda preceding 1,14.42, Vidyanusasana
10.65, Bhairavapadmavatikalpa 10.37, Jvalamalinikalpa 6.30, Garudapafica-
ksarikalpa 1.67, Yogaratnavali following 187, and Pranatosini p. 77. The
Samhitasara may be referring to this mantra system in verse 81, but no
reference to these syllables is made.

. See for example, the “Neelakantha” mantra in the gallery of Homam. org:

http://bit.1ly/18£S3x0.

3. On these lists, see Chapter 3.

. Colophon following 7.174 in the 5 manuscripts. See Appendix A for a

genetic stemma of the Kriyakalagunottara manuscripts.

. The passage is Kriyakalagunottara 7.120-164. See Appendix C.

6. Ibid., 7.128-131.
7. Mahabharata, Adiparvan, excised passage #274, lines 3-7 (following

1,16.36b in some manuscripts): atinirmathanad eva kalakitas tatah parah.

jagad avrtya sahasa sadhiimo ‘gnir iva jvalan. trailokyam mohitam yasya
gandham dghraya tad visam. dadhara bhagavan kanthe mantramirtir mahes-
varah. tadaprabhrti devas tu nilakantha iti srutih.

. Kriyakalagunottara 7.139-141. See Appendix C. Recall that the grapheme

for THA was a full-moon-like circle in the Gupta script.


http://bit.ly/18fS3x0

10.

11.
12.

13.

14.

15.

16.

17.

18.

19.

20.

21.
22.

23,
24,
25.
26.

27.

NOTES 307

. One might wonder how animal venom was administered to a victim of

plant poisoning, and the answer is found in the Visnudharmottara Purana
as well as other sources: “For plant poison it is beneficial to eat meat
bitten by a snake” (2.56.60ab: sthavare sarpadastasya hitam mamsasya
bhaksanam). See also Astangasamgraha 6,48.19-20, cited by Meulenbeld
1999 vol. IA: 587.

Translation of Astangasamgraha 6,48.3: slesmatulyagunam prdyah sthiram
urdhvagamam visam. prayah pittagunair yuktam adhogami ca jangamam.
1bid., 6,48.8: savise yuktam amrtam visam evavise visam.

The word for an allergic person is visaghna, which in the context must
mean “killed by poison.”

The Sanskrit merely says to place a pranava on the hand, which
normally refers to om, but I take it as referring to PROM in the context.
Kriyakalagunottara 7.147. See Appendix C.

Ibid., 7.150-151.

Ibid., 7.152-154.

ISanasivagurudevapaddhati ~ 39.137-138ab:  tryaksam  trisilahastam
ca svaikyam dhydyafi japen manum. triyaksaro ’yam mantras tu
pranavadinamontakah. japadhyanadina Silasprsto dastah sukhi bhavet.
Sivadharma p.36: guliko nagarajendro nityam harapardyanah. apahrtya
visam ghoram karotu mama santikam.

Ibid.: ya idam ndgasamsthanam kirtayec chrnuyad api. tam ca ndga na
himsanti visam nakramate sada.

Narayaniya Tantrasarasamgraha 5.50: talam krtva phanakaram samgatam
kuficitangulim. hastam bhujanigam akdaram dhyatva samstobhayed ahim. This
is virtually identical to Garudapaficaksarikalpa 6.63.

Verse 192 in my provisional transcription.

OM NAMO GARUDAYA OM NAMO 'NANTAYA MAHABHOGAYA
SARVANAGAHRDAYAYA SARVANAGAVASAMKARAYA SVAHA. anend
mantrena saptabhimantritam krtva udakena dastakam sndpayet tatah
svastho bhavati nagajaa.

In mantras, the short vowels are A, 1, U, R, L, E, 0, and AM.
Garudaparicaksarikalpa 7.4cd: anantanvayajatahidastasyasu visam haret.
Kriyakalagunottara 5.41-60. See Appendix C.

Ibid., 5.42. Similar formulations may be found in Svacchanda Tantra 7.44,
Tantrasadbhava 24.38, Yogaratndvali 1.46, Tantraloka 6.71, and Mitapada-
parijika fol. 1272,

Carakasamhitd 6.23.91-94: so ’ham jayajayaputro vijayo ’'tha jayami ca.
namah purusasimhaya visnave visvakarmane. sanatandaya krsnaya bhavaya
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vibhavaya ca. tejo vrsakapeh saksat tejo brahmendrayor yame. yatha "ham
nabhijanami vasudevapardajayam. matus ca panigrahanam samudrasya ca
Sosanam. anena satyavakyena sidhyatam agado hy ayam. hilimilisamsprste
raksa sarvabhesajottame svaha. iti mahagandhahasti nama ‘gadah.
Meulenbeld gives numerous references on the figures named in this
mantra; see Meulenbeld 1999 vol. 1B 128 fn.574. Zysk has discussed the
mantra briefly, critiqued in Slouber 2012: 16-17.

On Hindu devotional ordeals, see Brighenti 2012.

Hoernle 1897: 192.

Astangahrdaya 6,35.28-30: namah purusasimhdya namo ndrayandya ca.
yathasau nabhijanati rane krsnaparajayam. etena satyavakyena agado me
prasidhyatu. namo vaidaryamate hulu hulu raksa mam sarvavisebhyah. gauri
gandhari candali matangi svaha piste ca dvitiyo mantrah.

Daniel Balogh brought this to my attention in an email communication
dated November 21, 2008.

A mantra following Kriyakalagunottara 34.35 may also be related.
Alagén 2007: 5.

Susrutasamhitd 5,7.62: alakadhipate yaksa sarameyaganadhipa alarkajustam
etan me nirvisam kuru mdcirat.

Garudaparicaksarikalpa 5.48 and 12.33, Ndrayaniya Tantrasarasamgraha
10.22, and Sivatattvaratnakara 6,27.96.

Translation from original Bengali by Mitra. Mantra VI, Mitra 1916: 609.
Translation from original Bengali by Mitra in Mitra 1915a: 395.
Translation from original Bengali by Mitra in Mitra 1915b: 226.
Slouber 2012: 16-17.

Yelle 2012: 28. The text of the mantra is not given.

Bahal 2000: 171.

Ibid., 166.

Ibid.

Maskarinec 1998: 355-356. In Nepali: sdmpo sdmpo gurahi bapho ullati
khaya, pallati jaya, masurya tera amkha, lame teri gharnti, bipphe tera damt.
tera bis maroi, mero bis tharoi. yo bis ko jana. guru babu jannan. guru
babu kaham chan, mathi indragharma chan. mathi indralokbata hallaurnda
Jjallaurnda aya. chod bis par pala. garul gajule toi bisko ndsti paruri, cau ganga
tarurn, bhasma parum. ek tyali baca, dui, tin tyali bacd, car, paric, cha, sat tyali
baca, akas indradevka baca, patal basudevko bacd, ramcandrako baca, mero
guruko bdca. yo bis challdi toi bisko toi samko dula past marlai. phii mantar.
$rimahadevka baca.

I was unable to see seven levels of oaths here as the mantra asserts.
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47. Face-to-face communication on May 4, 2008. On Alampayana, see my
reference in Chapter 2.

Chapter 6 Snakebite Goddesses

1. An earlier version of this chapter was delivered at the conference called
“Shakta Traditions” held at Somerville College in Oxford, September
2011, and is published in Bjarne Olesen’s edited volume Goddess Tradi-
tions in Tantric Hinduism 2016. The opening quote is from the Srividya-
rnava; 1 edited the passage from Muktabodha’s electronic transcription
of the 1947 Shrinagar edition (p. 342): suvarnarekhini prokta vidya ya
procyate kila. nirmilini bhujanganam sa karotu sukham mama. kurukulleti
vikhyata paksirajamukhodbhava. ya vidya sa mahdripa jihvagre sthatu me
sada. *jhamkariniti (conj., omkariniti Cod.) vikhyata dehe sthatu sada mama.
*visapaharini (conj., vidyapaharini Cod.) nama kaliripavidarini. bherunda
sthatu me kanthe *trotala (~totald conj., torala Cod.) sthatu mastake. tatha
*suvarnarekhapi (conj., Savalarekhapi Cod.) miile sthatu sada mama. *janguli
(conj., jangali Cod.) visanasaya vacam siddhim karotu me.

2. The spelling of Trotala varies. Alternatives include: Trottala, Trotula,
Totula, Totala, and Trotala.

3. Dyczkowski 2009 vol. 2: 83-85. On the link between Tvarita and Padma-
vati, see Bhairavapadmavatikalpa 1.3 in Jhavery 1944,

4, The colophons of the Kulakaulinimata ascribe it to the Caturvimsatisa-
hasra (i.e., the Manthanabhairava Tantra). Mark Dyczkowski generously
shared his draft edition of the Tvarita chapter of this work.

5. Microfilmed as NGMPP A59/13. Fols. 16-34 carry the Tvaritavidhanasi-
tra passages. It is incomplete and damaged and I have been unable to
trace it in other manuscripts of this massive work.

6. Sanderson 2014: 43, fn. 161.

7. Tvaritamulasiitra 1.45-56, fols. 5'-6". (Here and henceforth I cite folio
numbers for manuscript H170/3.) 1 offer the following provisionally
edited Sanskrit text. Note that the grammar is often highly
nonstandard: tvarita tatra carudhd vamajanghd *pralambita (conj.,
pralambitam Cod.). daksind dvigund tasyah pdadaprsthe samarpitd. sphu-
rantdrakavad devya bhrajante padayor nakhah. ambhojaruna*varnabhah
(conj., -varnabha Cod.) padmalafichana*laksanah (conj., -laksana Cod.).
rajate caranadhastat susamanguli*-m-ayata (conj., -mapatd Cod.). suvrtam
Jjanghapinoru *vistirna (conj., vistirne Cod.) jaghanoru sa. gambhira*nabhis
(conj,, -nabhi Cod.) trivali romardjisusobhita. vistirna katidese tu
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hemakumbhapayodhara. kambugriva tu bimbosthi nilotpaladaleksana.
sundsa capabhrubhanga sukarnd *mukutojjvala (conj., makutojvala Cod.).
*visphuranmanibhir (conj., visphuretmanebhir Cod.) *diptah (conj.,
diptaih Cod.) sahasraphanidiptiman. nagardjakrtoharakarnakundalabhasini.
nagabandhakrta $obha *bhujau (conj., bhujo Cod.) devya virajate. mekhala
katidese tu mahdhikrtabhisana. padayor *napurau (conj., nupurau Cod.)
ghorau devyah krtabhujangamau. sahasradale cambhoje vamapadakrtodara.
viyattadillata*bhdsam (conj., -bhasam Cod.) vasah kusuma*$obhitam
(conj., -Sobhitam Cod.). indrayudhanibham canyam *vasah (conj., rasam
Cod.) krtapayodharau. anekapusparacitam drdha*bandha (conj., -vadha-
Cod.) mahoragam. krtayudhakara devi tiksnagranakha*suktayah (conj.,
-muktayah Cod.). vajradandasicakram ca gada salam *mahojjvalam (conj.,
mahojvalam Cod.). Saram saktis ca varadam daksinena krtayudha. *dhanus-
(conj., dhanu- Cod.) pasa*dharam (conj., -haram Cod.) ghanta tarjani
Sankham ankusam. abhayam ca tatha padmam vamaparsve krtayudha.

. The first classical source for Durgd as Mahisasuramardani is the

Devimahatmya. In her dissertation entitled “The Rise of the Warrior
Goddess in Ancient India,” Yuko YOKOCHI argues for dating the
Devimahatmya not in the fifth to seventh centuries, as was previously
the norm, but in the eighth century (2004: 8, 21-23).

. Some scene-setting stanzas in the beginning directly parallel verses

in the similarly named Nisvasamilasiitra—presumably the Tvaritamila-
stitra redactor has that text in mind.

manuscript A59/15.

Tvaritajfianakalpa A59/15, fol. 2": (om) HOMkaradvayasamyuktam KHE
CA CCHE padabhiisitam. vargatitam visarga$ ca STRIM HUM KSE
PHAT ca vai smrtah (24). Taken literally, one might assume that
HUMkdradvayasamyuktam means that the vidya begins HOM HOM, but it
should rather mean that the entire vidya will have two HOM syllables.
The oM at the beginning does not fit the meter, and may have been
added later.

The text divides the Sanskrit syllables into eight groups, as is typical,
but the names of several vargas appear to be peculiar to this text and
the Agni Purana passage that draws on it. The verses preceding the vidya
clearly list the groups in order: svaravarga, taluvarga, jihvataluka, talu-
jihvagra, jihvadanta, osthaputa, misravarga, and tismana. In manuscript
H170/3 it is fols. 5'-6"(AP = Agni Purana 310 parallel, which I report only



13.

14.

15.
16.

17.

18.

19.

NOTES 311

when I accept its reading over ours): sasthasvarasamaradham *asmanan-
tam (AP, ismananta- Cod.) sabindukam. milavidyadikam bijam kathitam tu
khagesvara. taluvarga*dvitiyam (AP, -dvitiyas Cod.) tu svaraikadasayojitam.
jihvatalu*samayoge (AP, samayogah Cod.) prathamam kevalam bhavet. tad
eva taddvitiyam tu adhastad viniyojayet. ekadasasvarair yuktam prathamam
taluvargatah. dsmanasya dvitiyam tu adhastat tasya yojayet. sodasas-
varasamyuktam tsmanasya trtiyakam. jihvadantasamadyoge prathamam
yojayed adhah. misravargadvitiyam tu adhastat punar eva ca. caturtha-
svarasambhinnam taluvargadimam punah. asmanasya dvitiyam tu adhastad
viniyojayet. svaraikadasasambhinnam dsmanantam sabindukam. pafica-
masvara-m-aridham osthasamputayogatah. dvitiyam aksaram canyam
jihvagre taluyogatah. prathamam *yac ca samyojyam (conj., paficame yojyam
Cod.) svarardhenoddhrta ima. tvariteyam mahavidya sarvasiddhipradayika.
omkaradisamayukta-m-ante namo japet sada. svahantam agnikaryesu. One
should presumably supply TVARITAYAT before NAMAH/SVAHA.

The context makes it clear that tarakd refers to PHAT; note the
similar-sounding code word for PHAT found in Dakshinamurti’s
Uddharakosa: turaga.

Tvaritamilasiitra, folio 13V(H170/3): adidvihrdayam proktam tricatuh siram
isyate. paficasasthasikha prokta kavacam saptamdstakam. *taraka (conj.,
tarakam Cod.) tu bhaven netram navardhaksara*laksanam (AP, raksanam
Cod.).

Ibid. fols. 62"-63".

Ibid. fol. 26"": ekaya caiva ahutya diksito *bhavate (conj., bhavete Cod.)
khaga. adhikaro bhaved *evam (conj., devam Cod.) moksam $rnu atahparam.
The text gives this figure itself. The verse count is actually around
150 plus prose, but the traditional way of measuring the length of a
metrical text is by counting the average syllables per line, which would
include the prose too.

Although the Tvaritavidhanasiitra is put in the mouth of Srivakra
(Kubjika), she and her interlocutor Srikantha reference the Trotalamata
as a source and the material appears more closely aligned to the
I have seen.

In her book The Iconography of Hindu Tantric Deities, vol. 2, Gudrun
Bithnemann points to the Prapaficasara, verses 13.26-31, as the source of
her description in Saradatilaka 10 (2001 vol. 2: 207). Contra Bithnemann,
Alexis Sanderson argues that the Praparicasara belongs to the twelfth
century (2007: 230-233).
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Dyczkowski 2009 (vol. 2): 89.

Mallmann 1963: 160, cited in Dyczkowski 2009 vol. 2: 88.

Dyczkowski 2009 vol. 2: 88.

Dyczkowski, email communication, February 25, 2011.

Jhavery 1944: 373 (p. 1 of the edition’s pagination): totala tvarita nitya
tripura kamasadhani. devya namani padmayds tatha tripurabhairavi.
Sanderson 2009: 243.

Meulenbeld 1999 vol. 2A: 134.

Ibid., vol. IIB: 151.

Edition of Bhattarai, 1972: 5-6.

For details on this text and the practices mentioned, see Slouber 2011b:
51-56.

Kriyakalagunottara 36, mantra 17: om kurukulle svaha. bhiirjapatre iyam
vidya lekhya grhadvare paranmukham. sarpam uccatayati. sammukhena
punah pravisati.

Dalhana on Susrutasamhitd 1,46.447: siddhair avyabhicaribhih kurukulld-
bherundaprabhrtibhir hatavisam annam iti sambandhah.

Dalhana on Susrutasamhita 5,5.9.

Verse 10.41 in Jhavery 1944: satkonabhavanamadhye kurukullam yo
likhed grhe vidyam. tatra na tisthati ndgo likhite nagaribandhena. With
Bandhusena’s commentary: ‘satkonabhavanamadhye’ satkonacakra-
madhye. ‘kurukullam’ kurukullanamadevya mantrah. ‘yo likhed’ yah ko
‘pi mantravadi likhet. kva? ‘grhe’ grhadehalyam, svavdsottararge. kam?
‘vidyam’ kurukulladevya vidyam. ‘tatra’ tasmin grhe. ‘na tisthati’ na sthati.
kah? ‘nagah’ sarpah. kasmin krte sati? ‘likhite’ sati. kena? ‘nagaribandhena’
garudabandhena. mantrah—om kurukulle hiim phat.

Saktisamgama Tantra, Sundarikhanda, chapter 14, verses 8-9. Thanks
to Wiesiek Mical for pointing out this chapter and sharing his draft
translation of it.

According to Tarandtha’s History of Buddhism in India, translated by
Chattopadhyaya 1970: 279.

Email communication, December 2, 2010. The Kurukullakalpa refers to a
kurukullaparvata at 2.16.

Hevajra Tantra 1,11.12: samksiptam ptarvam uddistam vistarena
kalpadvadasaih.

Kurukullakalpa 4.23-24.

3.188: bherundau bhisamakhagau bherunda devatabhidi.

Bherunda’s spell in the Haramekhaldatika: oM JOE MAE BHERUNDAE
VIJJABHARIAKARANDAE MANTAM SUNUHA JAHA GHOSAT HIKKARAI TAHA
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VISU NASAT THAVARAJAMGAMAO THAMBHAT JAMBHAT MOHATI JAHI RE
JAHI RE.

Tantrargja Tantra 3.35-37.

Tattvacintamani 15.334-5: pranavam carnkusadvandvamadhye bhronkdram
alikhet. cavargam antyahinam tu vahniyuktam prthag likhet. caturdasas-
varopetam ndadabindusamanvitam. vahnijayanvito mantro bherundayah
prakasitah. This is a semicoded description that works out to: oM KRom
BHROM KROM JHROM CHROM JROM SVAHA.,

Matasara, fol. 17"4 (NGMPP B28/16).

For more on the Jhamkarini system, see Slouber 2011b.

The Jangulividyd manuscript was filmed and included on their
DVD collection as manuscript number 3152, and may be the same
manuscript filmed by the NGMPP under reel E395/12. The section on
Janguli starts on folio 5 recto, line 3.

Most notably Garuda Purana 19.19-20ab and Srividyarnava p. 342.

Chapter 7 Impact

. On Vagbhata’s date, see Wujastyk 2003: 193. His Astangahrdaya rep-

resents a synthesis and clarification of the compendia of Caraka and
Susruta. It is highly regarded, even memorized, down to the present
day. Its relationship with the Astangasamgraha is a hotly debated topic,
as is the question of whether they were written by the same author.
See Meulenbeld 1999 vol. 1A: 597-656, for a detailed discussion of
the identity and date of Vagbhata. Wujastyk (2003: 196) regards the
scenario in which the verse -hrdaya was expanded and commented
upon in the -samgraha as slightly more likely.

2. Smith 2006: 481-482.
3. On the earliest references to the Bhiita Tantras, see Chapter 3.
4, Vagbhata uses the phrase chidrapraharin to describe demons who strike

at one’s vulnerabilities. Netra Tantra 19 refers to these vulnerabilities as
both dosa and chidra.

. Astangahrdaya 6,36.93 and Astarigasamgraha 6,42.51: varigufijaphalosiram

netrayor visadustayoh. afijanam varina pistam garudam garudopamam.

. Astangasamgraha 6,46.73.
. Astangahrdaya 6,37.23-28 and Astdangasamgraha 6,43.49-54. The Kasyapa

Samhita (also known as Kasyapiya and Garudapaficaksarikalpa) has a
recipe for the dasanga formula that Vagbhata cites (found at 12.30), but
[ was unable to trace Vagbhata’s fumigant recipe to the extant version
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of the Tantric text. The name dasanga literally means “having ten
parts,” but Vagbhata’s recipe has only eight ingredients, whereas the
Kasyapa Samhitd version has nine, of which six agree with Vagbhata’s
list. One other reference to Kasyapa in the Astangahrdaya is at 6,2.43,
on teething in babies, but here he is qualified as Kasyapa the Elder
(vrddhakasyapa), and 1 propose that this should refer to the author of the
other Kasyapa Samhita that deals with pediatrics (kaumarabhrtya). That
text also has a section on teething, Sitrasthana 20, which is missing two
leaves. Therefore, the formula cannot be confirmed, but Kagyapa was
the only ancient authority on pediatrics, and so Vagbhata most likely
referred to that text. Meulenbeld overlooked this in his summary of
the Astangahrdaya and his discussion of the date of the Kasyapa Samhita
on pediatrics. Wujastyk says that parts of the Kasyapa Samhita have
archaic words and usages otherwise known only from the Brahmanas
and Vedas (2003: 164).

8. Astangasamgraha 6,48.
9. Edited by Shastri 1985: 416-419. Meulenbeld distinguishes between an

10.

11.
12.

13.
14.

15.

old version and a new version, and assigns the latter to between AD 700
and 1000 (1999 vol. 2A: 59-60).

E.g., Srikanthiya and the list preceding the Jiianapaficasika. For both see
Sanderson 2001: 14fn, and for a preliminary edition of the former see
Hanneder 1998: 237-268.

On the date, see Meulenbeld 1999 vol. 2A: 134-135.

The other sources are the Garuda Tantra-derived first chapter of
the Yogaratnavali (verse 109 in my draft edition), Garuda Purdna 191,
and Gadanigraha, visatantra section, 3.27-34. Haramekhala verse 243
says that one who wears an amulet of Garuda made from the tooth
of a hyena will not be overcome by fierce snakes (Sastri 1936: 112):
jo vinaatanaapadimam taracchadrdhadasanaviraiam vahai. ojaggium na
tirai’ bhimehi vi so bhuamgehi, or in Sanskrit: yo vinatatanayapratimam
taraksudrdhadasanaviracitdm vahati. abhibhavitum api na paryate bhimair
api sa bhujangamaih.

Meulenbeld 1999 vol. 2A: 593, 599.

The Rasaratnasamuccaya has the phrase in question, but its attribution
to the seventh century Vagbhata is untenable. On this issue, see
Meulenbeld 1999 vol. 24, 670.

A beautiful verse from the Telugu Amuktamalyada (11.7) plays on the
connection of emeralds and Garuda in its description of the Pandya
city of Madhura. Srinivas Reddy (2010) translates: “Moss-covered rocks
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along the banks of the moat glisten like the so-called garuda emeralds,
and as subterranean serpents rise up through the water to usurp the
Earth, the mere thought of Garuda quickly scares them back, back to
their watery lair.”

K. P. Madhu informed me of the influence of the Cochin royals on the
modern Visa Vaidya tradition in Kerala in an email communication,
September 23, 2010.

All chapter numbers refer to the first and major section of the Garuda
Purana.

Garuda Purana 19.1ab: pranesvaram garudam ca $ivoktam pravadamy aham.
(ravipuld). Unless otherwise noted, I refer throughout to R. Bhat-
tacharya’s 1964 edition.

In chapter 66, on astrology, there is a passage on a system of five kalds
(starting with verse 14) that is parallel with Kriyakalagunottara 5.67 and
what follows. I have found this somewhat obscure system of kalas in
no other text. Likewise, chapter 67 is related to parts of the Kriyakala-
gunottara’s fifth chapter. In particular, Garuda Purana 67.19cd-22ab are
genetically related to Kriyakalagunottara 5.61-63. See Appendix C.
Meulenbeld 1999 vol. 2A: 512.

Garuda Purana 175.1: rudra uvaca. evam dhanvantarir visnuh susrutadin
uvaca ha. harih punar hardyaha nanayogan rugardanan.

Republished as Dutt 1968. There it is chapter 181, and at seven pages
in the translation (563-569), is a rather long chapter by the standard
of this section. It reads much like an Ayurvedic visatantra chapter,
summarizing the types of poison, snakes, and other venomous insects.
The chapter is concerned with symptoms and distinctions (nidana),
rather than treatment (cikitsa).

The manuscripts are NGMPP B207/2, in the National Archives of Nepal,
and Chandra Shum Shere b.29, at the Bodleian Library in Oxford,
United Kingdom. As an example of readings, both have Sivavacakah,
in agreement with Kriyakalagunottara 6.2 (Sivavacakam), whereas the
editions read visnusevakaih.

I have used various editions in searching for passages, but unless
otherwise noted, I refer to the 1873-1879 edition of Mitra. His edition’s
numbering of the chapters is the standard of most editions, and it gives
some variant readings.

Namely, Agni Purana chapters 133, 147, 260, 278, and 283.

Of the six editions consulted, all print the name of the mantra as viyati,
most likely a transcription error. Indian Purana editions often copy
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the text of previous editions without attribution, so it is difficult to
know whether or not the spelling viyati is widespread in the manuscript
tradition.

See Agni Purana 294.15-20 on the permutations of the Vipati mantra, for
example, in the translations of M. N. Dutt (Joshi’s 2001 edition) and N.
Gangadharan 1986.

In this context, gardabha is a kind of insect, not the usual “donkey.”
All references are to the first of the two divisions of the Purana, the
purvakhanda. Although I have not done a systematic study of the whole
text, chapters 63-91 appear to be the nucleus of the Tantric material.
Narada Purdna 1,70.1ab: atha vaksye mahavisnor mantran lokesu durlabhan.
Ibid., 1,70.58-60.

Ibid., 1,91.230. The hymn as a whole is verses 219-229,

Bhavisya Purana Brahmaparvan, 33-36.

See Devibhdgavata Purdna’s ninth skandha, chapter 48. See Brah-
mavaivarta Purana’s Krsnajanmakhanda chapter 51.

Vardha Purana 24.28: mantrausadhair garudamandalais ca baddhair . ..
Schrader 1916: 14 (Introduction to the Paficaratra and the Ahirbudhnya
Samhita).

See Kasyapasamhita 1.10-15.

Padmasambhita 10.70 and 10.94, 25.251-255, and 31.316-376, all in the
carydpada of the text.

Jayakhyasamhita 6.174-178, 11.10-19ab, and 11.31.

Ibid., 30.72-85.

On Dundas’ criticism, see his 1998 article in the volume Open Boundaries:
Jain Communities and Cultures in Indian History.

Satrakrtanga 2.2.25-27, cited in Jhavery 1944: 263. On its date, see
Dundas 1992: 20.

Candrakumar Shastri, in his introduction to the edition, dates the
compiler of the jvalamalinikalpa to AD 939 (Shastri 1964: 10). Jhavery
discusses the relationship of all three texts (1944: 310-315).

Jhavery 1944: 301.

Jvalamalinikalpa 3.54. 1 emend to -manusah from the edition’s -manusam.
Ibid., 3.57ab: tat karma natra kathitam *kathitam (em., kathitra codd)
Sastresu garude sakalam. tadbhedam dpya mantri yad vakti padam tad eva
mantrah syat

On the medicinal oils and yantras consecrated with the Vipati mantra,
see Jvalamalinikalpa 5.14 and 6.29-34.

On Khadgaravana, see Slouber 2007,
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The Uvasaggaharam Thottam is the subject of Cort 2006.

50. John Cort pointed out the provenance of the text in an email commu-

51.

52.

53,

54,

55.

56.
57.

58.
59.

nication, March 8, 2011.

In the Kriyakalagunottara chapter, the Devatrasa mantra is OM HA HA
HA HA DEVATRASAYA HAH, although the variant devatrasaya does occur
in some manuscripts. Other references in the Kriyakalagunottara make
it clear that the deity’s name is Devatrasa, although it is possible to
interpret the mantra as DEVA TRASAYA, “O God, scare!” In the case of
the Uvasaggaharam Mahapijana, my interpretation is backed up by the
name of the circuit in the text: “deva trasaya” mantrapiijanam, which
shows that the author/compiler understands devatrasaya as the name
of the mantra-deity.

Garuda’s gem, if that is the referent, refers to the emerald, which was
used as an amulet against poison.

The Vipati mantra occurs in Rao and Ayyangar 1942: 267. Meulenbeld
describes the Khagendramanidarpana as a work on various diseases in
sixteen chapters, but chiefly concerned with snakebite and poisons
(1999 vol. 2A: 455).

Péter-Déniel Szant(’s dissertation includes a full annotated translation
and critical edition of this section on curing snakebite (2012 vol. 1:
222-234; vol 2: 32-45). He discusses the date of the Catuspitha in the
prologue (14) and at more length in the introduction (35-49).

An edition and translation of the Buddhakapala Tantra chapters 9-14 was
produced by Luo Hong (2012).

Davidson 2002: 247-252.

Buddhakapala Tantra 4.20-23 (the edition has no verse numbers); the
translation is rather free, in accordance with the loose language of
the text: tyaktva garudikah sarve kaladastam vadanti ca. tavat sa mahayogi
karma tatra samarabhet. atmanam herukam bhiitva astayoginisamanvitah.
pascad balim ddpayet prdjfiah pirvoktena mantrena tathd. pascan
mandalakam krtvd navasthanam tu piijayet. piirvoktena mantrenaiva puajam
kurute budhah. pascat samdrabhet karma susamahitacetasd. rasmayah
presayet tatra yatra naga maharddhikah. hrdayam Sosayen nagan kim
karomiti bruvan. Mei Isaacson kindly shared her more accurate
manuscript transliteration that was useful for understanding this
passage.

Ibid., 30.

Giebel’s work on the former is now published in Andrea Acri’s Esoteric
Buddhism in Maritime Asia (2016). My comments are based on drafts of
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his annotated translations of T.1277 and 1278. Suji liyan Moxishouluo
tian shuo (jialouluo) aweishe fa transcribes: #5217 B RENE = 28 K0
(AR ) [ EE3E £ (T.1277). Jialouluo ji zhutian miyan jing transcribes:
A REE R S 4K (T.1278).

Giebel (2016) notes that the biography referring to Prajiiabala is that
of Huaidi % in the Song gaoseng zhuan K ={¥ {# (T.2061, 50:720c,
23-28).

Vajracharya 2014.

Ibid., 333.

See the description of Morandi and Tosto at: http://bit.ly/
1b7eDZS.

Susrutasamhitd 5.4.21: suparnadevabrahmarsiyaksasiddhanisevite. visa-
ghnausadhiyukte ca dese na kramate visam.

From Rhie, Thurman, and Taylor 1996: 254,

Ibid., 314.

Pal 2003: 132. The index to Pal’s book references all of its Buddhist
Garuda images in the reflexive fashion that I have sought to refute in
this book: “Garuda (Mount of Vishnu).”

Chandra 1986: 259.

Camatkaracandrikd 3.36: sarpamantran pituh adhyagisthah.

Yamashita 2007: 50.

Camatkaracandrikd 3.44: kulangana vipravadhiir aham kim bhavanmate
Jjanguliki bhavami?

Putraka refers to the second of four categories of Tantric initiates, the
others being samayin, sadhaka, and acdrya. Since these categories are not
distinguished here, the precise sense of putraka is vague.

From Slouber 2011b: 25-26. The edited Prakrit for this verse is: je
thiraitta gurukulavivaddhia suddhamaggasamlagga. te homti nara saaam
siddhibhaand salakammesu (3). And the edited Sanskrit translation:
ye sthiracitta gurukulavivardhitah Suddhamargasamlagnah. te bhavanti
narah sada siddhibhdjanam sarvakarmasu (3). The edited commentary:
anena prakaranapratipaditasadhyaphalavisayadhikdrinam nirtipayati. tatha
hi ye sthiracitta ity anena samyagvrtasaktipatatvam pratipadyate. na
hi paramesvaraprakrstasaktipatam antarena sarvasiddhibijam sthiracit-
tatvam sams$ayddivikalpasunyatvam jayate. gurukulapravardhita ity
anena  gurucaranasivaradhanasastrasrayanasamadhisamacdarasampanna-
tvam pratipddyate. tatha suddhamargasamlagna ity anena diksalabha-
samanantaram samyaganusthitaputrakadikriyakalapatvam pratipddyate.
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yato niskamataya nityanaimittikakriyanusthananisthatvam mantraradhana-
matraparatayd gurucaranddikam ca putrakasadhakadikarma ca $ud-
dhamargah. phalabhisandhina vasikaranadyarthitaya vanusthiyamanam
etad asuddho margah. evamvidhas tu narah sada sarvakarmasu siddhib-
hajanam bhavantity anena sampurnadhikarilaksanayukta eva sarvakalam
sarvesu prakaranapratipadyesu kriyavisesesu yathoktaphalapdtram naro
bhavatity uktam. asampirnalaksano hy adhikari kaddacit kasmims cit karmani
pathitasiddhavidyagadadisadhye phalabhag bhaved iti.

“The doctor who has set off and sees these omens ....” Kriyakalagunottara
4.23cd. See Appendix C.

Narayaniya Tantrasarasamgraha 5.47, 5.51, and 5.60.

Email communication, January 25, 2011, now expanded into a
publication posted to the author’s website (Sanderson 2015).
Sanderson 2015. This passage is based on fols. 102"-104"of the
manuscript filmed by the NGMPP as A152/9.

Email communication, January 26, 2011.

Narmamala 2.142-145; Baldissera 2005: 28.

Chapter 8 Conclusions and Prospective

. Palasa is an ingredient in viper antivenom in Yogaratnavali 203 and

Kriyakalagunottara 31.12. The latter recommends using the seeds, rather
than the bark that was evaluated in the study of Tarannum et al., 2012,
however the former does not specify which part of the plant to use.

. The full title of the law is “The Maharashtra Prevention and Eradication

of Human Sacrifice and other Inhuman, Evil and Aghori Practices and
Black Magic Act, 2013.”

Appendix A Prologue to the Translation and Edition

. E.g., the Orientalism debate spawned by Edward Said. Note that Said

returned to philology in the mature phase of his scholarship.

2. Isaacson 2010.
3. A more literal translation of nine of these chapters is available in my

doctoral dissertation: Slouber 2012.

. Namely those filmed by the Nepal German Manuscript Preservation

Project as reels B25/32 (P,.,,), E2189/6 and B120/11 (PR,), and A149/2
(Do).
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NOTES

. Regarding the “mechanical” approach to textual criticism, see Hous-

man 1922: “The Application of Thought to Textual Criticism.”

See, most notably, Regmi 1965: 191-192, Pant 1977: 19-24, and Petech
1984: 72-73.

For a full discussion of the colophon and related issues see Slouber 2007:
26-29, available online. Alexis Sanderson supports the thesis of Mahes
Raj Pant and Aishvarya Dhar Sharma (1977) that the site was located in
the region of the Dhaulagiri massif, near Pokhara (cited in Sanderson
2014: 43, fn. 163).

8. E.g., P42, line 4.
9. See P, 12", line 1.

10.
11.
12.
13.
14.

15.
16.

17.

18.

1

E.g., P 42Y, line 3.

E.g., P, 42", line 5.

cf. P, 47" line 2.

E.g., fol. 32", line 4, which reads cumde.

E.g., fol. 25Y, line 1, which reads nrttya, and fol. 25, line 8, which reads
vattsa.

E.g., 27", line 6.

I have tentatively assumed D, to be more recent than PR, based on script
and condition of the paper. I believe PR, copied from § earlier than D,
because of certain passages of lacunae which are slightly larger in D (Cf.
PR, 7'-8"; D 4"-5"). My rationale is that the manuscript 8 would have
been damaged by mold by the time PR, copied it, and this condition
worsened by the time of D..

The KSTS edition is cited as Shastri 1926, however the volume in
question was not released until 1939. Christopher Tompkins kindly
provided copies of Srinagar ORL’s MSS #845, 1521, and 2334 (the
Netratantroddyota).

The Balatantra manuscripts which excerpt from the Kriyakalagunottara
include #3226 from the Raghunath Temple in Jammu, its apograph
“Sanscrit#1160” from Bibliothéque nationale de France, Wellcome
Library MS Alpha 298 (from Rajasthan), and Chandra Shum Shere MS
d.713(7) at the Bodleian Library (fols. 86-89).

Appendix B Translation of the Kriyakalagunottara:
The Garudam Chapters

The moon on Siva’s head radiates cool nectar that allays the effects
of fiery venom. Siva is called Srikantha here to call to mind his role
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as swallower of the poison which stained his throat blue. One could
also read kalayakalitam more philosophically, to mean “not divided by
a limited power to act (kala).”

. Rasabha refers to jvalagardabha, a severe rash thought to be caused by

some kind of insect—oddly sharing the name “donkey.” See chapter 30.

. “Grant protection to the weak!” is literally, “O you who grant protection

to the weak.”

. Here, karanesvara appears unrelated to the group of five karanesas of the

Saiva Siddhanta.

. The adverb pura is frequently used in the sense of “first,” even though

its standard meaning is “previously” or “long ago.”

. The verse is jarring in the context of this initial teaching on Garudam,

but it is present in all of the manuscripts. My translation attempts to
make sense of it, but the verse may be spurious.

. Consider the so-called flying snakes of Assam (Chrysopelea spp.), which

can, in fact, flatten their bodies and glide over 100 meters in the
air when launching from a tall tree, although the author likely has
something more mythological in mind.

. The text uses the word ndga in two senses: any divine or mundane

snake, or, specifically, a divine serpent. The translation reserves naga
for divine snakes, and translates “snake” or “serpent” when it is used
more generally.

. Both of which are eight in number, like the nagas.
10.

The reading is in doubt. P,,,, has “born of the mind” (manojah.) 1t is
possible that manujah is intended to mean “born of men,” i.e., as a
result of mating between a divine ndga and a human. Harunaga Isaacson
conjectured manojiah, “lovely.”

A more specific referent is possible. In the Nilamatapurana (verses 1021,
1024, and 1387), mahapadmasara is the proper name of a specific lake
inhabited by the great naga named Mahapadma. This lake northwest of
Srinagar in Kashmir is now known as Wular.

This number is unrealistically high for most snakes. The Garudaparica-
ksarikalpa and Isanasivagurudevapaddhati referenced in the edition have
similar passages in which the reference is rather to the number of teeth.
Although this could refer to any powerful snake, the mention of hoods
in 2.26 suggests that the whole passage is relevant only to cobras.

One example of a piarvavaira would be a snake going after its mate’s
killer to seek revenge.
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As noted in the edition, this phrase is problematic unless it is meant to
be a vocative of Karttikeya.

The first half of the verse is difficult. Valita may refer to the snake
having to flex its body to squeeze the venom gland—an idea sug-
gested by an acquaintance from Maharashtra. I am doubtful that srkvin
means “corner of the mouth” because it seems clear that the tradition
recognizes that the fangs deliver the venom.

One would expect two punctures for the common category of bite, but
three is mentioned again in several bite descriptions below, and the
manuscripts are unanimous. The parallels cited variously support two
or three.

Here, as elsewhere, I am free with the translation to make it read more
easily in English. More literally, this line is, “These bites are to be
recognized as lacking venom [and] bitten by a stepped-on [snake].”
The phrase kalacodita, “death-impelled,” is difficult to translate con-
sistently, because it is used to refer to the snake, the wound, and the
patient.

I am uncertain about how to interpret sandhibheda. 1t could literally
mean “dislocated joints,” but that seems unlikely. More generally it
could mean any broken connections.

Kengo Harimoto clarified that these are Pirvabhadrapada, Purvasadha,
and Plirvaphalguni.

Or in order: Bharani, Krttika, Aslesa, Magha, Pirvaphalguni, Citra, Visa-
kha, Miila, Piirvasadha, Sravana, and Piirvabhadrapada.

The interpretation is doubtful because the Garudika would not be able
to determine the messenger’s attitude toward other castes by the way
he looked, which is the criterion of the other traits.

A vatika is a specialist in healing poison and envenomation. The term
is largely synonymous with Garudika, although the latter implies
someone who treats by mantra and ritual possession.

Interpretation is uncertain.

Gossip is an unlikely meaning for sruta, but it cannot mean Vedic
recitation, because that is listed as auspicious in the following section.
It is not clear if these inauspicious forms of speech apply only to the
messenger, or if he would turn back if he heard these from anyone while
traveling to see the patient.

Or saffron, but turmeric was often called by the same name.
“Sambhu’s eternity” is based on a diagnostic conjecture—the reading is
in doubt.
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The length of a half-prahara varies based on the length of a day from
sunrise to sunset in a given locale and on a given day. The prototypical
twelve-hour day consists of eight half-praharas of 1.5 hours each.

The subject of the main verb niriksayet has to be understood as the
vatika and not Kulika, even though the latter is the grammatical
subject.

Here, “burning” would mean that Kulika makes the period deathly
dangerous.

I have doubts about this verse. Comparing with Brhatpdrasarahorasastra,
I entertained and rejected the idea that it could refer to pranapada in the
patient’s chart. Thirteen seconds seems to be a rather short period of
time for the ascension of a planet/naga.

It is possible that we should understand Sarikhapala and Mahapadma to
be the half-prahara periods eclipsed by Kulika, but the grammar is very
elliptical.

This last phrase, “even if cut by a knife,” is in doubt and may be corrupt.
On the medicinal use of poison see 7.93-174.

The meaning of this statement is unclear.

The verse is in doubt.

For an extensive discussion of subtle time and prognostication based on
movement of the breath in the subtle body, see Svacchandatantroddyota,
chapter 7. See also the English summary of this chapter in Arraj 1988:
190-203. Even with these resources, the entire passage is somewhat
obscure and the translation is uncertain.

The entire passage is highly obscure, and thus the translation is a
haphazard attempt.

Which syllables belong to which element are specified in chapter 7.

A similar two-tiered mantra is the prasida mantra of the Kalottara sys-
tem. It is possible that we are meant to prefix Ksa, yielding KSMRYUM
and KSMRYUAUM.

Here, possession probably refers to positive and intentional possession
by a deity, a state one might compare to contact with the Holy Spirit
in Christianity. Alternatively, it could refer to causing an enemy to be
possessed by a demon.

Or understand tapana less benignly to mean “causing pain.”

Dipana is a technical term that refers to empowering a mantra with
certain syllables. Cf. Tantrasadbhava 22.

Stibnite is a mineral that is gray when fresh, but blackens with exposure
to air.
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Tarksya is a common name for Garuda.

Perhaps the sense is that he holds snakes in his hands. Garuda is often
portrayed with both wings and hands.

It is also possible to stretch the syntax and read “install Siva with the
ndgas” instead of including them in the list of banished creatures.

I have taken the liberty of translating the third-person pronouns and
reflexive pronouns in the next two paragraphs as second-person. The
nature of the visualization is that the practitioner identifies with the
deity, entailing a collapse of the subject-object distinction.

This may refer to sakti, vyapini, and samand.

The Sanskrit vise sthavarajanigame literally means “stationary” or “mov-
ing poison.” Plant and mineral poisons are sthavara and animal venoms
are jangamad.

The Sanskrit is ambiguous about whether it is the patient’s or the
practitioner’s reflection that is visible.

My translation of 7.3-6 takes extra liberty with the Sanskrit grammar
for improved readability in English.

The syllable representing the soul of the patent is sAM according
to Nardyaniya Tantrasarasamgraha 3.1 and I$anasivagurudevapaddhati
2,39.83.

The translation of this verse is in doubt.

Because of the wording of the Sanskrit, it is possible that the third
syllable of the heading should not lack the fire-denoting r.

The syllables in the headings are conjectures, as the Sanskrit merely
says “that with the syllable of wind.” I extrapolate “that” to mean the
previous syllables. It is possible that the third syllable should be HRAH,
depending on whether we were expected to keep the R in the previous
procedure.

We expect to know the purport of the three possible outcomes; perhaps
something is missing. It is also possible that the line is corrupt.

My interpretation assumes that we are still dealing with the three
syllables built on Ha, as in the previous prescriptions.

The line is uncertain. This might refer to an enemy, or it could mean
someone else that the practitioner seeks to cure.

Here, “possession” would entail entering the body of the patient in
order to safeguard his or her life and drive out any poison or demonic
influence.
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Above, the syllable 1 was classed as an Earth syllable, so its association
with Wind here is a discrepancy. The color red is associated with Fire;
therefore, that is a second discrepancy.

The smokey quality rightly points to the association of E with the Wind,
and its placement in a Fire mandala seems to be to “fan the fire.”

The black color and function of transference associates the syllable xa
with the Wind, but it was listed as a Water syllable in 7.64.

Again this Earth syllable is placed with an inconsistent element.
Alternatively, we might understand “people ill from fresh poison.”
Some plant poisons increase in strength as they age, and would then
require a different procedure.

In his commentary on Mrgendragama 13.92, Bhatta Narayanakantha
specifies the three forms of suffering as adhyatmika, adhidaivika, and
dadhibhautika (mental, spiritual, and physical).

These are the sixteen vowels, minus the four neuter vowels (R, §, L, L).
Harunaga Isaacson suggested that the Lord of Phonemes refers to a
consonant that each vowel is mounted on. I would conjecture that it
is HA or KSA here. Therefore, the first kala mounted on Fire would refer
to HRAM or KSRAM, and so on.

The word I interpret as anusvara is pluta, which more commonly means
“lengthening.”

“Fivefold pranava” probably refers to the doctrine that the syllable om
is actually made up of five distinct parts that should be detected and
meditated upon. Here, the five named body parts would be correlated
with each part of the pranava. Identification of the five parts varies,
so we do not know what they were for this particular tradition. Cf.
Svacchandatantra 6.

This vidya is given following 7.118.

This last phrase is also a trait of Vai$ya poison, so this may be corrupt.
This is a distinctly shaped mountain near Nashik in Maharashtra. It is
famous as the birthplace of Hanuman, whose mother gives it her name.
Kalakita most likely refers to jequirity seeds (Abrus precatorius), but is
also the mother of all poisons, as mentioned at the end of the list.
Probably synonymous with aconite.

Dominic Goodall translated verses 105-111 in a personal communica-
tion. My translation here differs slightly, but benefited from his insight
at several points.

A similar phrase—na balaturavrddhesu occurs in the Naradasmrti, but
there the context suggests taking atura as a separate item because the
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poison is being administered to criminals. Clearly, one cannot exclude
the unwell here.

Dagmar Wujastyk discusses how, in classical Ayurveda, a physician
commonly had to notify the king before undertaking any procedure
that would put his patient in danger (2012).

A yava is literally a single barley corn, and was a standard measure of
size and weight in classical India.

With some hesitation, I take the compound as a samdharadvandva
of three items following P. V. Sharma’s translation of Susrutasamhita
1.19.16, where the same words occur together in a larger compound.
Normally, the cloudy season would refer to the monsoon months, but
varsasu is clearly the rainy monsoon, so it is unclear if meghartu is meant
to be different.

My translation “audible and silent recitation” for japane ca jape is
provisional.

These three mandalas are standard in the Saiva throne pija. Cf. Héléne
Brunner’s comments to the agnimandala entry in Tantrikabhidhanakosal,
p. 86.

The translation is conjectural.

Normally visaghna means “destroyer of poison,” but the context
requires this abnormal interpretation.

The Sanskrit merely says to place a pranava on the hand, which
normally refers to om, but I take it as referring to PROM in the context.
The ingredients of this medicinal smoke are not specified, but it could
possibly contain a psychoactive plant such as datura, which could
conceivably contribute to the patient becoming “instantly possessed.”
Destruction of any sort seems out of character for the amrtaksara
(nectar syllable), but a parallel in [$anasivagurudevapaddhati 2,39.147
supports the reading.

One hundred palas translates to about 9 Ibs, based on Monier-Williams’s
conversion of 1 karsa to 176 troy grains.

Isupply “in his throat like Nilakantha,” which is clearly implied. Verses
2,39.156-158 in the I$anasivagurudevapaddhati support this interpreta-
tion.

The text says “having ground with poison,” so either some ingredient
is amiss or the grammar is imprecise.

The Sanskrit has the name Raktapati in the vocative, but I translate it
in the nominative because this is the common way to end a spell.
Ajagara is most likely the nonvenomous Indian Rock python.
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The Susrutasamhita lists citraka as a variety of snake with spots
(mandalin). The name implies that it was a particularly colorful type.
This word does not seem to refer to any known snake type and may be
corrupt.

This type is unknown to me.

The translation is uncertain and based on a conjecture.

My translation of this line is free and conjectural.

Jvalagardabha is both a severe skin rash and the minute spider-like
insects thought to cause it. The insects are connected with donkeys
by their name, which literally means both voracious and noisy. The
instructions also seem to draw a connection with donkeys when they
say to use donkey blood in the treatment of the type called Tawny,
although this is somewhat ambiguous. Also ambiguous is the repeated
instruction to “draw a donkey.” Is one to understand this as an ass or
as the insect? The fact that Sitala, the goddess of pox, rides a donkey
suggests that jvalagardabha was the diagnosis for a variety of severe
diseases that cause rashes. Though still incomplete, my understanding
of this chapter was improved by correspondence with Fabrizio Ferrari.
Gokarna is the name of several sacred sites in India, Nepal, and Sri
Lanka.

Vi$vavasu ironically means “beneficent to all.” Here it probably refers
to the famous gandharva (a type of demigod) of this name. See Mani
1975: 877 for details. It is also an epithet of Visnu.

Corresponding to the two raksasas named Khara and Disana.

The sword named Candrahasa was popularly understood to belong to
Siva, who subsequently gave it to Ravana as a boon for his penances.
The phrase “springs from the Wind” translates vayusambhava. The
meaning is not clear, but perhaps people believed that this type of con-
dition was caught by being exposed to excessive wind. Alternatively, it
could mean it manifests because of an imbalanced Wind humor in the
body.

The mantra portrays Rudra as the deity incarnating as Rama to slay
Ravana and wielding Visnu’s chakra, probably suggesting that Visnu is
a lower form of Siva.

Uncertain. Deriving from Vtur.

Sirisapatra can alternatively refer to the medicinal plant apamarga. Aisa
grammar is such that -malam savalkalam could refer to the root bark
rather than the bark of the tree.

Common epithet of Ravana in the Ramayana.
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NOTES

Usually an epithet of Siva.

Sarkara literally means “gravel,” but more likely refers to a variety of
arka.

This translation tentatively takes DHIRI to be a Prakrit imperative from
Vdhr.

Uncertain. Deriving from Vtur.

Uncertain. Deriving from Vsur.

According to Jamison 1998: 254, godhd refers to the monitor lizard,
not to the New World iguana, as supposed in the Monier-Williams
Sanskrit-English Dictionary.

In fact, only eighteen have been named. See note to 30.7c in the edition.
Note that Isupply “scales” as a translation of the implied mandalaka. The
word mandalakais is specified in descriptions of several of the vipers.
It is also possible to understand the Sanskrit as referring to the main
circles being surrounded by other multiscale circular shapes.

The reading nasnubhyam and its meaning is not clear. The Yogarat-
navali parallel reads: nasasyaromakiipebhyo. The form nasnubhyam is
unattested elsewhere to the best of my knowledge.

Apte interprets atasi as common flax or hemp and refers to Mahd-
bharata 12,47.60a: atasipuspasamkasam pitavasasam acyutam (comparing
the flower to the color of Visnu’s clothes).

I understand vajravaidiirya as a single variety of beryl, probably goshen-
ite. In its many other occurrences in the literature, scholars have
generally translated it as a dvandva. On vaidirya, cf. Biswas 1994 and
Winder 1987.

This seems odd because cauterization is normally a technique to stop
the flow of blood.

My interpretation of 30b is uncertain.

There is a plausible variant, va triphalam, which would be “the three
myrobalans.”

Kilo translates prastha, and the equivalence is imprecise.

It is not clear if 35ab refers to all of the herbs mentioned or only the
most recent in 34.

The word dharmini literally means a righteous woman, so the referent
remains unclear. The testimonium of the Yogaratnavali also reads
dharmini.

The meaning would be easier if visabhara referred to a specific animal,
but I could find no such identification.
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“The sensitive plant” translates mahausadhi. 1t could also refer to
ginger, dirva grass, or other plants, or could be understood as an
adjective.

Citraka is listed as a type of mandalin in the Susrutasamhitd, but the
referent may be different here.

Dundubhi could refer to a type of poison, snake, or may be the proper
name of a raksasa or yaksa.

The mantra is in Prakrit, and although some of it is translatable, T am
not confident of much, and the manuscripts vary significantly.

Note that the beginning of this chapter betrays hasty redaction. More
logically, it would follow 5.29 and be followed by 7.92-174.
Interpretation of the first pada is uncertain. Guda normally refers to
sugar, but since the text says to decoct, the use of water is implied.
Leprosy, is one specific disease in biomedicine, but here the term is
plural and refers to several skin diseases.

Literally, “only an increase of lifespan increases.” The interpretation is
doubtful.

This alludes to the well-known story of the gods and demons churning
the ocean for nectar. The word mathana literally means “churning” or
“to produce by churning.”
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scripts are also available through http://muktabodha.org.

Vinasikha Tantra. Ed. Goudriaan 1985.

Saktisamgama Tantra. Ed. Bhattacharya 1941.

Satapathabrahmana. Ed. Weber 1964.

Salya Tantra. Unedited Tantra cited by Kaviraj 1972: 620.

Sarikhayanagrhyasitra. Ed. Oldenberg 1886.

Saradatilaka. Ed. Avalon 1996.

Sardhatrisatikalottara. See Sardhatrisatikalottaragama.

Sardhatrisatikalottaragama. Ed. Bhatt 1979.

Sikhamrta. An unrecovered canonical Garuda Tantra.

Sikhayoga. An unrecovered canonical Garuda Tantra.

Sikhardva. An unrecovered canonical Garuda Tantra.

Sikhasdra. An unrecovered canonical Garuda Tantra.

Sikhottara. An unrecovered canonical Garuda Tantra.

Sivadharmasastra. An unedited text which was typed in from IFP transcript
no. 860 and made available at http://muktabodha.org,.

Sivarava. Anunrecovered canonical Garuda Tantra.

Siilyabhedavinirnaya. An unrecovered canonical Garuda Tantra.

Srikanthi. Ed. Hanneder 1998, appendix 1.
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Srikanthiya. See Srikanthi.

Sritotula. See Trotala.

Sripiirvasasana. A reference to the Garuda Tantras as a class.

Srividyarnava. Ed. Sharma 1966.

Svetasvatara Upanisad. Ed.Limaye and R.D. Vadekar 1958.

Samyuttanikdya. Ed. Feer 1894,

Sambhitasara. Partially edited in Slouber 2011b.

Sadhanamala. Ed.B.Bhattacharya 1968.

Samavidhanabrahmana. Ed. Burnell 1873.

Samaveda. Ed.Bhattacaryya 1983.

Sugriva. An unrecovered canonical Garuda Tantra.

Susrutasamhitd. Ed. Bhattacaryya 1891 and Sharma 1999.

Saubhagyatarangini. Unedited manuscript filmed as NGMPP A175/11.
Available at http://muktabodha. org.

Saurasamhitd. Unpublished draft of Diwakar Acharya.

Svacchanda Tantra. Ed. Shastri 1921-1935 (KSTS).

Svacchandapaddhati. Ed. Upadhyaya 2009.

Haramekhald. Ed. Bhattarai 1972 and Sastri 1936.

Haramekhald Tantra. See Haramekhald, but may refer to a different text.

Haramekhalatika. Ed. Bhattarai 1972.

Haritasamhita. Ed. Shastri 1985.

Hitopadesavaidyaka. Ed.Harisankara 1912.

Hevajra Tantra. Ed. Snellgrove 1959.
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Mahasahasrapramardant (text), 35, 36-37

Mahavidyarajfi (honorific), 37

Mahavira, 118

Mahuka. See Haramekhala (Mahuka)

Malinislokavarttika, 43

Malinivijayottara Tantra, 47, 64
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planets and
royal, 27, 144
in Veda, 21-22
in Vipati system, 66-68
worship of, 62-63, 106, 158
Nagattamman, 89
Nag aur Nagmani (Bahal), 87
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destroying by mantra, 59-60

eating, 55, 299n123

empowered cloth procedure, 163

five elements in curing, 81

from insects, 33

Kalakita. See under Kalakita (type of
poison)

as medicine, 46, 80, 166-172, 186-187
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Rasaratnakara, 104, 278
Ratnadeva, “Mahasamanta,” 135
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self-protection, 30
sexual, 7, 12, 92
sikha, 40
Vedic, 21-22
See also nagas; Nilakantha system;
snakebite goddesses; Vipati system
rodents, 33, 54, 114, 145
Rudra
God as, 143
mantras to, 172, 175-177, 180-181, 182,
299n111, 327n107
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INDEX 369

on palmleaf manuscript, 135, 320n7
on Praparicasara, 311n19
“Saiva Age, The,” 99, 296175, 305160,
312n25
on Sarikuka, 51, 297n89
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305n63, 314n10
on Trotala, 90, 309n6
on Vairocana, 45, 293n29
on Vamakesvarimata, 296n71
Sankara (author), 23, 63
Sarikhapala (nagardja), 67, 153-154, 156,
323n34
Sankuka. See Samhitdsara
Sanskrit, Tantric view of, 12
Santideva, 40, 291n8
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snake charming, 130

Garudikas and, 126-128
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curing bite of, 72, 161
King Pariksit and, 26
mandala of, 156
planets and, 153-154
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misunderstandings about, 2-3, 43-44,
59,108
overlapping specialities of, 103, 121

potential for research in, 130-131
prominence of, 7-8
snakebite management in, 2
textual sources of, 16, 43 (See also
Garuda Tantras; Bhiita Tantras; Bala
Tantras)
types of, 8-9
See also snakebite medicine
Tara, 100, 103
Tarannum, S., 131, 319n1
Térksya, 13, 14, 33, 49, 55, 157, 282n40,
324n47
hand of (tarksyahasta), 65-67, 72-74,
121, 127. See also, bhogahasta
visualization of, 67-69, 157, 157-159
See also Garuda
Tattvacintamani, 104, 304n52, 313n42
tattvas, three, 67-68, 157-158
textual transmission, corruption in, 35,
113,133,139
Thite, Ganesh, Medicine, Its
Magico-Religous Aspects According to
the Vedic and Later Literature, 29,
287n58
Tibetan Buddhism, 63, 75, 77, 119, 120,
123-124, 129
time
adverse, 148, 153-155
ascension of nagas/planets, 153-154
gross and subtle, 153-155, 323n30-35
See also astrology
Torzsok, Judit, 47, 295n47
trident, 16, 82, 127-128, 158-159, 168,
176,179
Trika school, 47
Tripura. See next
Tripurasundari, 89, 98-100, 107, 118
Trotala (Tvarita’s nom de guerre). See
Tvarita
Trotala (text), 45, 90-96, 98-100, 214,
293n25,300n130, 311n18
classifications of, 43, 45, 47, 49
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in commentaries, 52
goddesses, importance of in, 12, 90
synonyms of, 309n2
Tvaritamulasiatra
Trotalottara. See Trotala (text)
truth statements, 35-37, 84-85, 87
Tvarita, 12, 13, 17, 45, 51, 54, 55, 89,
90-100, 102, 104, 114, 115, 118, 130,
300n130
in Agni Purana, 114
iconography of, 91, 99
in Narada Purana, 115
origin stories of, 91-92, 95
Padmavati and, 99, 118
rituals of, 94-95
spell of, 51-52, 54, 70, 92-93,
310-311nn10-14
visualized form of, 91
294n32, 304n47, 310nn10-11,
311n18. See also Tvarita
Tvaritamilasitra, 229, 281n30, 282n38,
293n31, 304n54, 310n9, 311n14,
311n18
Agni Purdna and, 96-98, 114
classification of, 45, 90
Garuda in, 115
self-divination in, 70
vidyas in, 92-94, 310-311nn10-14
visualizations in, 91, 100, 309n7
Tvaritavidhanastitra, 90, 98, 309n5, 311n18

Uddamaresvara Tantra, 102

Uddharakosa (Dakshinamurti), 311n13

Uma. See Parvati

Upasenasutta, 34-35, 290n97

Uvasaggaharam Mahapijana, 60, 119,
317nn50-51

Uvasaggaharam Thottam (Bhadrabahu),
118-119,317n49
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Vagbhata, 108-109. See also
Astangahrdaya; Astangasamgraha
Vagi$a, Krsnananda, 53-54. See also
Brhattantrasara (Vagi$a)
Vaidikasarpavidya, 285n25
Vairocana (author), 45, 90, 293n23,
293n29
Vaisnava tradition, 28, 59, 124
Garuda in, 13-15, 54, 130
Garuda Purana in, 111
Garuda Tantras in, 17, 111, 115
Garudikas in, 124-125
Narada Purana in, 114-115
Vipati mantra in, 61-62
Vajrapani, 124
Vajracharya, Gautama, 122-123, 318n61
Vajrapanihayagrivagaruda Sadhana, 124
Vajrasrnkhala, 82
Vajrayogini, 180
Vamadeva, 105, 154
Vamakesvarimata, 49, 296n71
Vama Tantras, 43, 58
van Buitenen, J. A. B., 25, 286nn33-35,
286nn37-39, 287n42
Varahamihira, 40
Varaha Purana, 115-116, 316n35
varna. See four-class system
Vasudeva, 84, 88
Vasudeva, Somadeva, 47, 64, 138, 221,
295n48, 297n84, 304n39
Vasudeva, Svarnagrama, 13, 137-138,
207, 230, 282n40, 298n104
Vasuki (nagardja), 25-26, 67, 79, 83, 127,
153, 156
Vﬁtikas, 11, 34, 37, 130, 149-152, 322n24.
See also Garudikas
Veda
ndga worship in, 22
sarpavidya in, 23, 27, 38, 39, 285n25
snakebite material in, 13, 15, 20-22
See also individual Vedas
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venom
to counteract plant poison, 80, 307n9
curing residual, 81-82
destroying, 170
immobilizing, 160
level of penetration of body tissues
(visavega), 5,11, 151-153,
281nnl11-12
rendering harmless (neutralizing), 20,
22,28, 36,37, 41, 72,81, 131, 152-153
signs of deathly envenomation, 160
slow- and fast-acting, 145
types of, 1
use of term, 281-282n31
Vetalas, 40
Vidyanusasana (Matisagara), 61, 76, 104,
117-118, 130, 306n1
Vidyapitha, 47, 59
vidyas. See goddess spells (vidya)
Vijaya, 66, 84, 156
Vinasikha Tantra, 220
Vinata, 13, 24, 54, 55
Vipati system, 16, 129
in Agni Purana, 113, 315-316n26
body deification phase, 67-68
in Brhattantrasara, 53-54, 299n110
and Buddhist tantra, similarity in, 42,
119-121
consecration of heart and hand, 65-67,
304n43
five elements in, 63-64,
303-304nn34-35
five syllables in, 70-74
in Garuda Purana, 112-113
in Nisvasatattvasamhita Guhyastitra,
similarities, 39-40
[anasivagurudevapaddhati, similarities
in, 52
in Jain tradition, 118, 119
in Kriyakalagunottara, 46
list of texts mentioning, 60-61
as living tradition, 61-63, 77

modern research on, 61, 302n21
Nilakantha system and, 78-82
origination of, 74-76
in Pranatosint, 54
in Saradatilaka, similarities, 51-52
in Saurasamhita, similarities, 49
self-divination in, 68-70
Vedic foreshadowing of, 20
vipers, 46, 51, 294n37
incurable bites, 181-184
names of, 10, 179
plant antidote for bite of, 131
symptoms and cures, 179-185
Tvarita and, 90
venom of, 1
in Yogaratnavali, 51, 264, 328n127
virginity, symbolism of, 23
Visavantajataka, 34, 62
Visacandrika, 130
Visanarayaniya. See Nardyaniya
Tantrasarasamgraha
Visastadhyayi. See Susrutasamhita
(Sudruta)
visavaidya tradition of Kerala, 52, 61, 110,
125,129, 130, 302n18, 302n21,
315n16
Visnu, 104
as Dhanvantari, 112
Garuda and, 54, 87, 95, 111, 115, 116,
121,122, 318n67
God as, 143
views of, 12-14, 327n107
Visnudharmottara Purana, 307n9
visualization, 2
of Bhairava, 9, 41, 47, 65, 68-69,
158-159
in Buddhist tradition, 41-42,
119-121,124
in extra-canonical tantras, 47-49
of five elements, 156-162
of Ganesa, 55
of mantras, 160-161
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in Nilakantha system, 78-82, 166-171
of Siva as nectar, 162-163
ofTérksya, 67-69, 157-159, 324n48,
324n50
for viper destruction, 184
See also internal throne visualization;
Vipati system
Visvasara Tantra, 104
Vis$vavasu, 174, 327n103
vital force (jiva), 70-71, 121, 160, 170,
305n55, 324n55
Vivekamartanda, 64, 304n41

wand, mantra-empowered, 162, 165
Western medicine. See biomedicine
Woijtilla, Gyula, 23, 285n1n28-29

Yama, 20, 51

yantra. See diagrams (yantras);
protection, yantras

Yelle, Robert, 5-7, 35, 42-43, 63-64, 74,

76,87, 281nn14-15, 281n19, 282n40,

290n94, 293n20, 303n33, 304n36,

305n58, 306169, 308n41. See also
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and the Dream of a Natural Language in

Hindu Tantra
Yogaratnavali (Srikanthasambhu), 130,

195, 197, 200-205, 243, 253, 264-276,

328n127
Garuda mantra in, 61, 76
Garuda Purana and, 112
naga rites in, 83
Nilakantha mantra in, 306n1
overview of, 50-51, 53, 110, 297n81,
297n83
snakebite goddesses in, 102, 104
viper antivenom in, 319n1
Yogasitra (Patafijali), 64
Yoga tradition, 64
Yogininagendravetali, 180
Yogini Tantra, 253
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