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ENGLISH SUMMARY

The alchemical corpus attributed to Gabir ibn Hayyan is considered here as
the outcome of a scientific community, and it is taken as a tipical example of
production of knowledge achieved by a minoritarian scholarship. Our attention is
focused especially on the last collection of the corpus, in which the topics of the
artificial generation and the reproducibility of the intelligence are strictly related
to the political views of the giabirian school. These topics are in fact the subjects
of a general debate in Xth century philosophical circles in Bagdad. In spite of the
traditional historiographic view about this school, isolated in its sectarianism, we
can evaluate its participation to the intellectual discussions through the paradigm
of the court, here assumed as a formal frame of the historiographic discourses as
regards the presence of the scientific knowledge among the purposes of the viziral
cultural polity: the Barmakid court as it is related by Ibn al-Nadim, and the Buyid
court as reflected in Miskawayh’s reading of the giabirian corpus. Also on a
sectarian ground, the scientific community intitled to Gabir ibn Hayyan perhaps
was not isolated, but interferred with its views about the intellectual and political
heritage of the Shiite imams into the wide range of debates among the manifold
Shiite trends during the time between the Smaller and the Greater Occultation of
the Imam. Regarding this involvement, it is likely that the Kitab al-magid on the
r6le of the yatim as supreme heir of the science of the imam, was the giabirian
refutation against the views of the great heresiarch Salmagani.

These different approaches to the giabirian «question» are a contribution for
an internal dating of the last collection of treatises achieved by this Shiite
scientific community, which seemingly did not belong to any Shiite sect known
and described by heresiography.
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VEDIC AND TANTRIC MANTRAS

vaidikas tantriko misra iti me trividho makhab /
Bhagavatapurana 11.27.7

INTRODUCTION.

An investigation of the relationship between Vedic and Tantric elements in
the use of mantras in later Hinduism seems at first sight a rather specialised
objective; some might even argue that such a distinction is artificial. True, the
categories «Vedic» and «Tantric» are often subjected by Indian exegetes to a
specific religious agenda and are therefore not purely descriptive term, but — as I
hope to demonstrate in the following pages ~ they can still help us in
understanding a neglected area in Indian religious history.

Although it is perhaps not wrong to say that Vedic and Tantric elements
converge in later «Hinduismy, it is important for the historian to focus on those
aspects in which the Tantric is in clear opposition to the Vedic. The
methodological justification for such a seemingly biased approach is that
inclusivism in Indian religious culture has blurred the distinction between
heterogeneous elements, and that if we start the investigation of issues like the one
discussed here from the vedicized Tantric system of the Srividya, we fail to
understand the historical process that has led to this apparent freedom from
contradiction!. )

One peculiarity of many studies on Tantric mantras is their emphasis on
linguistic and on «meta»-issues. But attacking the problem from a linguistic-cum-
philosophic angle cannot inform us about the religious function of mantras, in

! Nevertheless this is often done in studies on Tantric mantras. Either because they are edited,
easily available or well-represented in secondary literature, works like the Mabhanirvanatantra are
selected to stand for «Tantrism» or «Saktismo, as for instance in WHEELOCK’S article on «Mantra in
Vedic and Tantric Ritual» (ALPER 1989, p. 97). It is true that wide-spread misconceptions about the
history of Tantrism have paved the way for ahistoric approaches.
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some cases the concentration on language theory produces incorrect and even
absurd results. For instance STAAL has concluded that «it is not possible to make
a systematic distinction between Vedic, Tantric, and other Hindu mantrasy? _
without realizing that it is his comparative approach that excludes any such
distinction. His proclamation that «bm» is a universal mantra, which occurs even
in the Zauberflote, hardly needs refutation’.

The present article attempts to fill the gap by investigating some seemingly

innocuous changes in the ritual use of mantras in their historical and theological

dimensions.

THE THEOLOGY OF MANTRAS,

Vedic and Tantric mantras are obviously defined by their source: a Vedic -

mantra is one that is derived from the Veda, a Tantric mantra from the Tantras.
Generally speaking Tantrikas consider Vedic mantras to be almost powerless,
because they regard their source, i.e. Vedic revelation, as a lower form of
knowledge that cannot lead to liberation. The Vaidikas on the other side of the
religious spectrum do not accept the Tantras as valid revelation and consequently
regard Tantric mantras as impure®. A problematic area is Smarta Hinduism, i.e.
the broad mainstream that is based on §7us7 and smyti and therefore includes
Puranic forms of worship. We may of course talk of Puranic mantras, but it is, I
think, important to do so without confusing the Vedic and the Tantric elements in
them. The Sivapurana, for instance, is predominantly Vedic in its selection of
mantras’, whereas the Devibbagavata, to be discussed below, is not. To treat
Puranas in this respect as independent would thus unnecessarily confuse the
distinction®,

Apart from this theological distinction between Vedic and Tantric mantras,
there is also an important formal one in that Tantric mantras often contain b3as,
«seed syllables», like h77# etc. These bijas are not meaningful Sanskrit words,

2 STAAL (1989), p. 63.

3 Otherwise the fact that even contemporary Bavarian uses «hm» in three senses, and perhaps
more importantly, the sound «a», i.e. the ckaksaraprajiiaparamira, in eight different meanings — if we
include #bbyasa-forms like «a-a» vikalpe — would show a remarkable mantric awareness with an
obvious propensity for b7jas. See Basrische Grammatik von Ludiwig Merkle, Miinchen: Hugendubel
1986, p. 195-6: «a-a (zwei normale a, abgehackt hintereinander gesprochen) = ironischer Zweifel am
Gesagten. Wann need ausgrechned beids Auddo kabuddganga wadr, wairma kemd. - A-a».

¢ SANDERSON (1985), fn. 69 (Tantraloka 13.198) .

> «In contrast to the preeminence of and constant recourse to “Vedic” mantras, one cannot fail
being struck, in this faiva Purana, by the very subordinate role played by Tantra generally and
Tantric bijamantras in particular». ROCHER (1989), p.- 192,

¢ It must be emphasised that, because of the complexity of the processes involved, we should
avoid constructing simple historical models. The aim of then present study is to show that «Vedic»
and «Tantric» were important religious coordinates that may still sharpen our understanding of the
history of Hinduism.
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and as such are comparable to the Vedic stobhas. But the comparison ends here,
since there is no necessity for a stobha in a Vedic mantra, and there are indeed not
too many stobbas in them, whereas a Tantric mantra is defined by its bzja8. The
term «ritalistic dadaism» therefore (inspired by the stobba «dada»), though
amusing, is misleading®. Tantric b7as can not be explained as artistic statements,
even if it were convenient to do so for philosophising about them.

Generally speaking, all Vedic mantras - according to the proponents of
Tantric practice - are, for the simple reason that they are derived from the Veda,
incapable of leading to liberation. However, for the esoteric monist Saivas the
hierarchy of mantras is more complicated, since they teach a gradation of mantras
within the Saiva revelation. For instance, the mantras used by the Saiva-
Siddhanta are ineffective as compared with those of the Kaulas:

«All the mantras that are taught in Siddhanta-Tantras etc. are powerless, as
they are devoid of the splendour of [Siva’s] power. The great mantras of the
Kula [scriptures], whose splendour shines naturally, appear with
supernatural [lit.: “heavenly”] splendour and are causes for immediate
knowledge%».

Furthermore the divisioh of schools into «general» (sidhirana) and «special»
(visesa), with the implication that the ¢special» is more effective, but only
accessible to an elite, is applied to mantras.

7 See STAAL in: STAAL (1989), p. 61.

® This statement needs to be qualified. There are mantras without bijas in Tantric ritual, like for
instance in general formulas of adoration of the type 07z [name in the dative] namah. It remains to be
seen, whether these ever occur outside the subordinate parts of the ritual, but the impression is that
the mantras of the main Tantric deities require a b7a. The Mabanirvanatantra would seem to be a
counter example, since its milamantra of Brahma in the 3rd chapter is indeed without bija. But this
recent Tantra is a special case. Although DERRET’S point in saying that it is a «well-intentioned fraud»
(see GOUDRIAAN and GUPTA (1981), p. 99) is obvious, the terminology is inappropriate, because a
scientific distinction between genuine and apocryphal Tantras will be difficult to maintain. A work
can only be called apocryphal odtside a theological context, if it is not what it claims to be. But
DERRET is right in that the Mahanirvanatantra is in many ways an anomalous product. Despite the
fact that the Tantra teaches as its main part a Kaula adoration of a form of KalT with the expected
mantras (the milamantra is brim srim krim, see comm. on 5.33-4) and procedures, one of its themes
in the introductory dialogue is that of a purification of Tantrism. In its first chapters it claims the
validity of Tantric worship, but only because Vedic mantras are ineffective in the Kali age (2.14-15).
As if to lead the reader gradually to «real» Tantrism he is first presented with a cult of the absolute
brabma. The malamantra of this «deity» is om sac cid ekam brahma (comm. on 3.41-3); its nyasas,
dhyana and a brabma-gayatri (3.105) etc. that follow are a Tantric cult, but without b3jas, of a non-
Tantric pseudo-deity. This practice, which is open to Saivas, Vaisnavas and others (3.141), has strong
Vedantic overtones (saccidanandalaksanam 2.34d; vedantavedyo bbagavan 2.45¢), a perspective that is
not uncommon in later Srividya, but with the distinction that here the cult is Vedantic to the mantric
core.

% STAAL (1989), p. 61.

Y siddbantadisu tantresu ye mantrah samudabrtah // viryabinds tu te sarve Saktitejoyihita yatab /
kaulikas tu mabamantrah svabbavad diptatejasab // sphuranti divyatejaskah sadyabpratyayakarakab //,
Tantralokaviveka 29.3.
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The occurrence of a 7z indicates that a mantra is Tantric, and the b7z may
further reveal the particular cult in which the mantra is used. If we take, for
instance, the five Tantric brabmamantras, we see that in the different mantric
systems it is only the 7a that changes. By reciting onz ksam Sanamirdbne namap
one indicates that one is following the mantric system of the Svacchandatantra®,
érmn\mmm by saying onz hom Finamiirdbne namal one follows the ritual system of -
the Saiva-Siddhanta!2. We could therefore say that, regardless of their meaning,
mantras, including bjas, #ake sense in a ritual context,

Above, or below, the level of ritual®® theological positions on mantras may
differ widely. This is not the place to enter into a discussion of the theology of
mantras in different Tantric schools, but we may add a few points made by the
non-dualist exegetes that help to elucidate the place of mantras in Tantric ritual:
A mantra denotes a deity and is used in ritual to evoke its presence, to awaken the
deity in the consciousness of the worshipper™. The power of the mantra is thus its
ability «to make aware of something», or «to articulate» (pani-mr). For a sectarian
Saiva like Abhinavagupta this is of course only the property of Saiva mantras, the
paramarsa of mantras of other schools like Vaisnava etc. is impure”. Now the 47z
represents this awareness (paramarsa) more fully in that it is not limited to a
specific denotation!,

But even a Tantric mantra is powerful'” only if learned from the teacher
directly; a mantra taken from a manuscript is powerless's, In other words, the :
mantra is a sound that is transmitted through a line of teachers (parampari) and
has as its source the supreme deity; it is thus thought to be efficient only within
this specific socio-religious context.

1 See Svacchandatantra 1.45¢d-46 with Ksemaraja's commentary.

. ' See BRUNNER (1986), p. 93. For the pattern oz plus a name in the dative case, see Tantraloka
15.183.

U It should be noted that despite the fact that research on Tantrism has almost exclusivel
concentrated on philosophy, Tantric religion is highly ritualistic and can only be understood
comprehensively with that perspective. SANDERSON writes on the importance of the study of ritual
manuals: «However, once one has realized that it is necessary to approach the Saiva traditions of
Kashmir from an understanding of their basis in ritual, then the importance of these materials *

practice that we must expect in authoritative prescription». SANDERSON (1995), p. 15.
Y tadvimarsasvabbava bi 5i vicya mantradevata | mabasamvitsamasannety uktan Srigamasisane
/1, Tantraloka 16.286. . . :
Y Tantraloka 16.253¢d-256.
16 See Tantraloka 5.141, which refers to b7jas and pindas.
17 That is, full of «vitality» (virya). For this term, see Tantraloka 4.141 and 30.121; Sivasiitra
1.22,
18 See Tantralokaviveka 4.66 for the idea that written mantras are ineffective except in the cases
of samsiddhika-gurus; and the slightly obscure quotation in Tantraloks 15.594 that one should not
write down the «heart of the mantray, Le. its b7ja?

[5] Vedic and Tantric Mantras 151

Here one might ask about the status of those mantras that are used in Tantric
ritual but are ultimately derived from the Veda, like for instance the five Vedic
brabmamantras” that are used in the Tantric kalanyasa®. 1 have not seen an
attempt to resolve this inconsistency, but it is easy to imagine a justification: for
instance the aghora-mantra that is used in Tantric ritual, it might be argued, is
taken by the adherents of the Agamas from the Svacchandatantra, not from the
Taittiriyaranyaka and therefore effective?!,

This simplified description of a clear-cut division between Vedic and Tantric
mantras applies to the more heterodox Tantric traditions, which we took as our
starting point. As we shall see, the picture changes in the system of the later
Stividya where the boundary between the Vedic and the Tantric is indeed more
difficult to draw. But in order to understand the historical process. of
amalgamation that has led to present day «Hindu practice»?, it is important to
investigate Vedic and non-Vedic elements within later Hinduism. This I wish to
demonstrate by analysing such a hybrid, that is Vedic-cum-Tantric practice,
namely the ritual used for the recitation of malanantras.

MALAMANTRAS.

This type of mantra recitation common in present-day Hinduism has to my
knowledge never been the object of scientific analysis. In this practice a text like,

" Preserved in the Taittirtyaranyaka. The passage occurs in Sayana’s text (The Taittiriyaranyaka
of the Black Yajur Veda with the Commentary of Sayanicharya. Ed. Rajendralala Mitra, Calcutta 1872
[Bibliotheca Indica]) as prapathakg 10, anuvaka 43-47; as prapathaka 6, anuvaka 43-47 in Bhaskara’s
text (The Taittiriya aranyaka with the Commentary of Bhatta Bhaskara Misra. Ed. Mahadeva Sastri
and K. Rangacarya, MLBD 1985); as Khanda 17, 1-5°in JACOB’s edition; and no. 277-286 in VARENNE’S
edition which is based on what he calls the zndbra version, represented by the Anandasrama Series.
Bhaskara predates Sayana, who died in 1387 A.D. (See Sebastian J. Carri: Contribution of Bhatta
Bhaskara Misra to Vedic Exegesis, Pune: Institute for the Study of Religion 1985 [Studies in Indian
Religious Texts 11). Another source that predates the two commentators is the Pasupatasitra, where
these mantras occur divided into Sitras, Compare also Nrsimbaparvatapan 1yopanisat 1.6 for the
ZSanamantra, Maitrayanisambita 2.9.10 for the aghoramantra, and Kathaka 17.10.11 for the
tatpurusamantra.

% See Rauravagama, kriyapada, patala 2 (p. 22-28).

2 According to the Jrianaparicasika, a short text that is transmitted in a manuscript together with
other recensions of the Kalottaratantra, Saiva ritual is to be petformed with mantras that were spoken
by the five faces of Siva, but not with those taken from the Veda: paricavaktrodbbavair mantraib
Sivoktaih siddhimuktidaib / samyak yagadi samsthapyam nanyair vedadicoditaih //, Jiiinaparicasika
folio 1 verso (NGMPP B'118/7). My theoretical explanation of the discrepancy does not apply to the
more Veda-oriented Tantric schools, which freely acknowledge that the long brabmamantras are Vedic
and are therefore not to be used by women, Siidras and other disqualified social groups (see
I$anasivagurudevapaddhati, vol. 3, p. 33 and 62). That the latter work is influenced by Srividya is
evident from the fact that it quotes the Prapasicasara quite regularly (those instances which are not
formal quotations are not recorded by the editor, like for instance 1.73: prapasicasarakathita yathavad
tha sarigrabat / atroddbriyante bijani bijamantrabh samantrakah//).

2 GONDA, for instance, has used the term «Hindu practice» in a rather loose sense, as applied to
the mantra han 75anamirdbne namah. See GONDA (1976), p. 47.
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for instance, the Bhagavadgita, or one of the various Sabasranamastotras?, is used
as a single long mantra?. This complete recitation of a text (parayana) may be
undertaken in order to promote one’s religious welfare, or for very specific ends,
such as curing an illness. For this purpose the text to be used is embedded in 4
ritual, which we shall briefly analyse. This liturgy is often only printed in recent
editions or booklets for devotional use and, since the texts presented in them are
popular versions, they are usually not systematically collected by libraries?.
Before comparing the various elements that can appear in this preliminary
recitation, we shall give the beginning of the Bbhagavadgitamalamantra as an
example. Fortunately this text is an exception, since it is edited in the appendix to
the critical edition of the Bhagavadgitz®. ;

Of this Bhagavadgitamalamantra the
Rsi is the holy Vedavyasa, the metre
is anustubb, the deity is the highest
self Krsna. [The passage] «You
grieve for those not to be grieved...»
[2.11ab] is the seed [of the mantra];
[the passage] «Give up all dbarmas,
take refuge only in me» [18.66ab] is
its power; [the line] «I will deliver
you from all evils, do not grieve» is
its kilaka. [This mantra] is used in
recitation for the pleasure of Krsna
in order to [obtain] the four goals of

life.

asya Sribbagavadgitamalimantrasya
bhagavin vedavyisa rsib / anustup
chandaf / Srikrsnaparamitma devati /
asocyan anvasocyas tvam prajiizvidims
ca bhasase iti bijam / sarvadbarman
parityaja mam ekam Saranam vraja iti
Saktih / abam tvam sarvapapebhbyo
moksaytsyami ma sucab iti kilakam /
Srikrsnaprityartham
dbarmarthakimamoksirthe jape
viniyogah //

This is followed by the so-called karanyasa, the assignment of lines from the
text as mantras to the fingers?’, then similarly to the asgas, i.e. heart, head, top-

? On «Stotra Literature», see GONDA (1978), p. 25-38, which however focuses on the Veda.

* mantras are often divided into b7a-, pinda- and malamantras. The I Sanasivagurudevapaddhati
has a division into bZjas, bijamantras, mantras and malamantras (1.18ff; vol. 1, p. 2), according to
which the latter consist of more than twenty aksaras. They are also correlated to the stages in life; b7jas
give perfection to children (1), bgamantras to youths etc. ¢

2 Bibliographically this «bazaar literature» (GONDA) is a problem, since in some cases the text is
printed without any bibliographical information. :

* The text has been edited in Appendix I (p. 78) to: The Bhagavadgita. Being Reprint of Parts
of Bhismaparvan from B.O.R. Institute’s Edition of the Mahabharata, Ed. S.K. BELVALKAR, Poona:
Bhandarkar Oriental Research Institute 1945. I have also seen a Telugu edition of the Gz, which
quotes two versions of this ritual. See also: WALTER SLAJE, Katalog der Sanskrit-Handschriften der
6sterreichischen Nationalbibliothek, Wien: Verlag der Akademie der Wissenschaften 1990, mss. 7 and
8. Furthermore I have compared an undated, probably Kashmirian Nagari manuscript of the text in a
private collection.

7 nainam chindanti Sastrani nainam dahati pavakab iti aigusthabbyam namab / nainam
kledayanty apo na sosayati marutah iti tarjanibbyam namab / acchedyo 'yam adibyo 'yam akledyo ‘Socya i
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knot, and weapon?. Having thus prepared the body ritually the practitioner
proceeds to imagine the deity with the help of the meditation verse(s)
(dhyanasloka) that contains the iconographical details. After completing this
introductory ritual the recitation of the text, here the Bhagavadgita, may be
undertaken. In such a ritual preliminary to the parayana many other elements of a
fully-fledged psja may occur. One pocket edition of the Ramayana® describes a
ramayanapuja preliminary to a pariyana in almost thirty pages®. But here we shall
concentrate on the simpler ritual as quoted.

First the mantra, i.e. the text to be recited, is mentioned and three pieces of
information about this mzantra are given: the Rsi, the «seer» of the muantra; then
the metre; and finally the deity of the zantra. These are said to be indispensable
for the use of Vedic mantras: the \mi@a?m\uﬁnma states that one who uses a
mantra without knowing these three, together with the viniyoga, incurs sin®'. And
it is indeed only for Vedic mantras that the first two of these make sense; in early
heterodox Saivism mantras have no seer, and most of them are unmetrical®2.

Then the b3ja, Sakti and kilaka are given. These elements are Tantric in the
sense that the terms are known from Tantric ritual®®. APTE gives kilaka in his
dictionary as «the inner syllables of a mantra», but his reference to the
Hamsopanisat is unfortunate, since the mantra «bamzsa», which is the object of
this small Upanisat, is too short to satisfy the conditions of this pattern: according
to that work theRsi is harzsa, the metre avyaktagayatri, the deity paramabamsa,
the bzja «ham», the sakti «sa», the kilaka «so ‘bam. In her edition and translation
of the Pijavidhiniriipana NOWOTNY gives another example in which 474, sakti and
kilaka are the first, second and third word of a 3-word mantra*, but, if we look at

eva ca iti madbyamabbyam namab / nityab sarvagatah sthanur acalo 'yam sanatanab iti anamikabbyam
namabh / pasya me partha ripani sataso ‘tha sahasrasah iti kanisthikabbyam namab / nanavidbani

-divyani nanavaraksrtini ca iti karatalakaraprsthabhy amnamab / iti karanyasab //

* ariganydsab / nainam chindanti Sastrani nainam dabati pavakab iti brdayaya namab / nainam
kledayanty apo na sosayati marutab iti Sirase svaha / acchedyo *yam adabyo *yam akledyo *focya eva ca
iti Sikhayai vausat / nanavidhani divyani ndnavarnakrtini ca iti astraya phat / iti ariganyasab // )

#Srimadvalmikiramayana of Maharsi Valmiki (Along with its virtue and mode of recitation), Ed.
by Shivram Sharma Vasishth, Varanasi: Chowkhamba Vidya Bhavan 1982. See the Sundarakanda for a
brief pija for «Smartas and others».

* Since most of the elements described here are also part of the Smarta pija, one may consult
the detailed treatment of this ritual in BUHNEMANN (1988).

*! See Arseyabrahmana 1.6. Similarly Brbaddevata: niyamo "yam jape home rsi§ chando 'tha
daivatam / anyatha cet prayufijanas tatphalac catra hiyate // 8.134. The passage following [in ms. A of
the edition] elaborates on the same theme.

*? GOUDRIAAN writes that «the vedic sages, as has been said, continue to play an important role,
but only as transmitters, not as revealers. It should be noted that each mantra possesses its 757 who is
often mentioned together with its deity, szk#7, etc., and assigned to the parts of the speaker’s body
(rsyadinyasa)». GOUDRIAAN and GUPTA (1981), p. 6. But this, as we shall see, applies only to vedicised
Srvidya. 3

I do not know of an instance in early non-Srividya Tantrism where these terms denote parts of
mantras.

> NOWOTNY (1957).
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more examples, we can only conclude that this pattern is adapted to a variety of
mantras and therefore better not defined in a rigid way. We may therefore
distinguish in this segment of the ritual a Vedic and a Tantric part.

There are also specific aims, for instance health, to be gained by reciting a
text. Those must be stated before the recitation in the samkalpa. One example for
such a medical application is contained in one edition of the Siryasabasranama®.
This formula may also include the deszk aloccarana® known from pii7@" and
sandhy a*®.

The liturgy is concluded by one or more ny asas (usually anga- and
karanyasa), and a dbyana, but we cannot go into details here. In any case the
pattern has become a standard procedure for the ritual use of mantras in a large
segment of later «Hinduism»*.

The following table gives an overview of variations?:

RSV VSN SSN SSN DS
rsi rsi rsi rsi rsi
chandah devata chandah devata devata
devata chandah devata chandah chandah
bijam bijam bijam bijam $aktih
Saktih $aktih $aktih $aktih bijam
tattvam
hrdayam svaripam
kilakam kilakam
astram
kavacam
paramo mantrah
viniyoga viniyogah viniyogah viniyogah viniyogah
rsyadinyasa

¥ adyetyadipiirvo... amukanamno mama sariva utpannanam utpatsyamananam va v atapittakapha-
sannipatajvaragnimamdyasirah §itlak § nadbatvadirog anam samilanirasanadyara ksiprarogyasarira-
EE.N&wxw\u@m«ea\?m@m&uE&\u&aiﬁﬁm\@m&iwm\&.\&mmia:m:.&&@nem Srisdaryandrayanapritaye ca
Srisiiryadivyasabasranamabbib sabasrasamkbyakamukadravyasamarpanam karisye // iti samkalpya.
According to the dictum bbaskarid arogyam icchet the sun is the proper addressee for such a wish.

% See Durgasaptasati, p. 13f (pa thavidbih).

*7 For which, see BUEHNEMANN (1988), p. 114,

38 See the Sandbya handbook published by the Gita Press, and Vasu (1991).

% Compare also the Sriramapirvatapinyupanisat 3.2-5a; mantro ‘Yam vacako ramo vacyah sya-
dyoga etayoh / phaladas caiva sarve sam sadhakanam na samsayab // yatha nami vacakena namna yo
‘bhimukbo bbavet / tatha bijatmako mantro mantrino ‘bhimukbo bhavet // bijasaktim nyased
dak savamayoh stanayor api / kilo madbye ‘vinabhavyah svavarich aviniyogavan // sarvesam eva
mantranam esa sidbiranah kramab.

40 RSV Rudrasapavimocanavidbib (in: VSN); VSN Visnusahasran amastotra; SSN
Siryasabasranama; SSN Stvasabasranimastotra; DS Durgasaptasati. The abbreviations refer of course
to the introductory liturgy given in these «bazaar editionss. None of these have any bibliographical
information.
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karanyasa  karanyasa
sadanganyasa sadanganyasa
samkalpa
dhyanam  dhyanam dhyanam dhyanam dhyanam

It should be noted that some of these elements occur also as names of
independent texts: the Sarikakavaca, for instance, is a text of forty verses with its
own rs7 etc.4l,

We have seen that, whereas the Vedic liturgy introduces its mantras by
stating the 77, the metre, deity and the mantra’s application, it is standard Smirta
practice to add Tantric elements, such as 7, sakt and the like. Although one
can find nydsas in otherwise purely Vedic manuals®, this practice is, as we shall
see, considered unvedic.

VEDIC AND TANTRIC.

We have so far mentioned three areas within Hindu literature and practice:
Vaidika, Tantrika and Smarta. Of these two the Veda and the Tantras are
independent and competing revelations®, whereas smyti is dependent on and
subordinate to the Veda.

One might now speculate whether the combination of Vedic and Tantric
elements was an issue or, indeed, whether those who performed the rituals
continued to be aware of the distinction. For this one must keep in mind that the
uncompromising Vaidikas, i.e. the wxz:mm“ as well as the Tantrikas, were
minorities keenly aware of their religious identity and therefore most probably
alert to foreign influences. Within Smarta Hinduism, however, the inclusion of
Tantric material may have occured more or less unnoticed by the public, but we
do find records of the controversy that shed light on the process of inclusion. An
interesting remark that shows awareness of Vedic and Tantric elements in rituals
is found in a comparatively recent text, the Dbarmasindhu of Kasinatha
Upadhyaya (died A.D. 1805). In the context of the recitation of the gayatri-

! Devirahasya, p. 420.

* The Rgved#ya Trikalasamdhya, for instance, uses only Vedic mantras with the expected 75/
etc., but describes an aganyasa of the gayatr imantra. Similarly the sandbyopasani in:
Nityakarmavidhib, p. 7ff; and in the Smarta version as practised by the Maharashtrian (Sikala)
Rgvedins: SRINIVASAN (1973), p. 176-178 (no. 16).

# An early authority on dharma, Harita, apparently started his work by saying: «§ruti is twofold:
Vedic and Tantric». This quotation in Kullika’s commentary on Manusmrti 2.1 is very problematic.
Firstly, Harita is too early to mention Tantrism as we know it (see DERRET (1973), p. 38f and KANE
(1968-), vol. 1, p. 1271f.), secondly it would be quite unusual for a dbarmasastra, when dealing with its
sources, to include the Tantras! Whichever interpretation of tantra may be correct here (see KANE, op.
cit., p. 130£), it is obvious that the word §ruti is used here in a wider sense.
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mantra during the sandhya-rite, the author, having dealt with the enunciation of
theRsi (here visvamitra), the deity (savita), the metre and the use (viniyoga) of the
mantra, describes the placing (1ydsa) of the constituents of this mantra on six
parts of the body. He then remarks:

«This placement (#ydsa) on six limbs is optional, since it is clear in the
appendix to the Grhyalsiitral* that the performance of nyasa is unvedic,
One must understand this to mean that there is no obligation [to perform]
the nyasa of syllables, words, or quarter-verses etc. as well as the
performance of mudras, or [recitations] for release from a curse etc., since
they are Tantric and therefore unvedics®.

As we would expect from an impartial writer on law, the author does not
condemn such a practice, he even describes Tantric nyasas in other places without
repeating his cautionary remarks*. Thus a de facto acceptance of a Vedic-cum-
Tantric practice does not necessarily indicate that two religions have merged
beyond recognition. It is on the contrary plausible that §stas were always aware
of the disparateness of its elements’.

It would be possible to produce a collection of passages on the issue from
different authors and times, but for the present purpose, that is, for
understanding the rationale behind the hybridization, the elaborate discussion by
Ramesvara in the beginning of his commentary on the Parasuramakalpasiitra will
be the best choice. His position is that of a Smarta who argues for a hybrid cult of
Tripura.

He starts with the question whether it is proper for a Vaidika to expound the
Parasuramakalpasiitra, because it is Tantric and the Tantras are, since they are
motivated only by greed, invalid. As support for this conservative view he quotes
Kumarila as well as passages from various Puranas. In one quotation from the
Agnipurana some denizens of hell say «we burn [in hell], since with our mind
affected by covetousness we have obtained Tantric initiation and given up the way
of the Veda»*. Summarising this negative view of the Tantras Ramesvara says:
«Through this censure of Tantric practitioners® it is made clear that Tantra is not

“ This must refer to the apocryphal ASvalayanagrbyaparisista, where, after a description of the
aniganyasa of the parts of the gayatrimantra, it is stated: enam [i.e. anganyasam] eke necchants, sa hi
vidbir avaidika iti ... Asvalayanagrhyaparisi sta 1.5. See below on this text.

* iti sadaniganyasah karyo na va karyab // nydsavidber avaidikatvad iti grbyaparisiste spastam //
etenaksarany asapadanyasapadanyasidinam mudrads dheb Sapavi idividbes ca tantrikatvenGvaidi-
katvad anavasyakatvam veditavyam // Dharmasindbu, p. 227.

 See p. 265, 269 etc.

7 One Pandit whom I asked about details of his daily parayana was fully aware of the presence
of non-vedic elements in its ritual, but maintained that although the b7z should not really be used,
there was no question of infringing proper conduct and, vamacara being ruled out, this practice was
unobjectionable.

* tantradiksam anupraptap lobhopabatacetasa / tyaktva vaidikam adbvanam tena dabyamabe
vayam //, p. 4.

# Lit.: «Tantric men».
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to be trustéd. For we see the same censure of Tantras frequently in many other
Puranas too. And it is obvious that a scripture that enjoins the use of the five “m”
is based only on greed»*.

Ramesvara rejects this conservative position and argues that, since Puranas
are valid scripture, their position on the Tantras should be the guiding line. He
then adduces passages that permit Tantric practice for those who are specially
qualified, and only for them; that means, the problem is resolved by adhering to a
strict adhikarabbeda: for Vaidikas only Vedic worship, for Tantrikas only Tantric
pia. Then the author leads us, through a series of quotations’!, to the position
that there are in fact two forms of valid worship, Vedic and Tantric.

Still the opponent cannot soften his position on adhikarabbeds and says: «I
concede that the Tantras are valid for persons who have special qualification,
[i.e.] men fallen from the Veda, for the mixture of women and Siidras[?]%? [but]
not for the Vaidika. And it is possible to quote a valid statement to the effect that
the qualification for Tantra is limited to non-Vaidikas».

Then a passage adduced before, in which the principle of a division of
qualification is explicitly stated, is quoted in favour of the opponent’s position.
Rames§vara disagrees and eventually quotes a passage from the
Adbyatmaram ayana in which Tantric p#ja is taught for obtaining liberation in
order to prepare the reader for his next step, namely that both ways of worship
have to be combined! He quotes passages that enjoin worship according to Veda
and Tantra, or with Vedic z7d Tantric mantras, and presents his final position:
Tantric worship is not for those fallen from the Veda, it is in fact an additional
practice for Vaidikas, whereas for Siidras and other disqualified groups it is the
only practice. Thus there is an adhskarabbeda, but the boundary is different. To
the twice-born the following principle, quoted from the Tripurar pava, applies:
«By the three higher castes all the Tantric [worship] is performed after the Vedic
[worship]»*.

Before discussing- another aspect of the process of hybridization, namely the
infiltration of Tantric practices into Smarta Hinduism, we have to mention
another important example of a hybrid ritual: the veneration of the junctures

% iti tantrikapurusanindaya tantrasyasraddbeyatvam spastam / evam anyesv api babupuranesu
tantranindayah babulam upalambhat / mapanicakadaravidhayakasistrasya lobbaikamitlatvay suspastam
/,p. 4.

* Including an instance of a Tantric p# in a Purana: tatha brabmottarakbande pradosamahat-
mye tantrikasaranya brabmanardiaputrayor upadista, p. 6.

7 The phrase strisidranam sambkaresu ca is not clear. One expects either «women and Stdras»,
both of whom are not qualified for Vedic mantras, or unlawful intermarriage (sankara) with (female)
Stdras.

? Lit.: «And it is not possible to say that there is an absence of a pramana that limits the
adhikara... The original runs as follows: na ca vaidikatiribte tantrasya adhikarasamkocapramanabbava
iti vaktum Sakyam, p.7.

* traivar nikair vaidikante tantrikam kriyate ‘Ehilam /, p.9.
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(sandhya). In Srividya works it is, as we expect from Ramegvara’s remarks,
indeed standard practice to perform the Vedic Sandhya first and then the’
Tantric®.

As far as the mantras are concerned this hybrid ritual is remarkable, since the
practitioner is enjoined to perform the recitation of the Vedic gayatr7®, then, in
the Tantric part, the recitation of a Tantric gayatri”. The question remains,

whether the heterodox schools, i.e. those who unlike the wmim%m thought of the *

Veda as totally ineffective and therefore did not subscribe to this process of
hybridization, did also perform, for instance, this double sandbya. Unfortunately
the evidence is not quite conclusive, since we cannot be absolutely sure that the

Tantric sources intended to describe the whole ritual to be performed, and not

just its Tantric part. If we look at the Somasambbupaddhati, we find a Tantric
Siva-gayatr7*8, without indication of a Vedic part to be performed beforehand.

Neither is there anything in Abhinavagupta’s account of the sandhya to suggest

such a combination, but there is a brief remark by Ksemaraja®, to the effect that a
Vedic sandhya is to be performed by the practitioner of the Svacchanda-cult.
But this is not too surprising, since the Tantrics are «Vedic to the extent that

like all Hindus of caste they had first been purified by the Vedic rites of passage :

(samskarah) [...] And even when they had gone through the ceremony of
initiation (d7ksa), the Tantric rite of passage which gave them access to Saiva
ritual, they were still bound to conform to the rules of the Veda-based social
system (varnasramadbarmah) and its local variants (desadbarmah). The Saiva
initiate therefore saw himself as subject to two levels of injunction: the general or
common Vedic level and the special level reached by his initiation»*. This has to
be borne in mind when we discuss the combination of Vedic and Tantric
elements; it is above all the attitude of the heterodox exegetes that is markedly
different from that of the adherents of the combined practice: for them the
performance of the Vedic cult is seen as a merely exterior compromise, whose
practice neither adds to, nor detracts from their goal — unless one would believe
in it*". However, with the 7syadinyasa Tantric mantras themselves are vedicized.

% Also Mabanirvanatantra 5.44: vaidikim tantrikim caiva yathanukramayogatah / sandbyam
samdcaren mantri tantrikim Srnu kathyate //. The Syamapaddbati by Sahib Kaul states that the
physical and the Vedic bath have to be performed before the Tantric snana (malapakarsanasnanam
sva$akhoktavaidikasnanam ca vidhayacamya...); the same principle applies to the sandhya (vaidi-
kasamndhyam samapya tantrik im arabbeta) and tarpana. The text will be edited in my forthcoming
«Sahib Kaul’s Stotras and Paddhatis».

> That is Rgveda 3.62.10.

°7 See SANDERSON (1995), p. 28.

%8 Compoare the description in the Somasambbupaddbati 90f.: Sivayarghyanjalim dattva gayatrim
Saktito japet // 90 // om tanmahesaya vidmabe vigvisuddhaya dbimabi tan nabh Sivab pracodayat /.

% Commenting on Svacchandatantra 2.6cd sandbyaya vandanam kuryac chastradystena karmana
he says $astradrstena vedadisiddbena.

€ SANDERSON (1995), p. 23.

¢! See Tantralokaviveka 4.25.
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We see here a further step in parallelising Tantric ritual with its Vedic
counterparts, because for those who practiced the religion «the need to match
these orthodox rituals was strong enough to compromise the very beliefs which
justified the seperate existence of the Tantric system. Equivalence in observable
practice was ultimately more important than insider theories of superiority»%2,
The tension created by these diverse forces of compromise, rejection and fusion
goes some way towards understanding the development of Tantrism as well as the
change of main-stream Hinduism under its influence.

THE PROCESS OF INFILTRATION.

Puranas.

For the process of infiltration of Tantric material into the mainstream we
find evidence in the manuals for domestic ritual, the Puranas, and some later
Upanisads. We quote examples from each and shall concentrate on passages
where the 757, metre and deity are mentioned for a mantra that is tantric, or
tantricized through b7as, or used in a Tantric #y sa.

For one wishing to lift Tantric ritual into the orthodox realm, Puranas were
an excellent starting point, since they, because of their status as smyti, could be
accepted as valid scripture by non-sectarians, but were at the same time prone to
amplification and redaction. As an example for this I shall briefly analyse some of
the relevant passages from the Dev tbhagavatapurana.

Without the present issue in mind one might come to the conclusion that the
Devibbagavatapurana has no consistent attitude towards non-Vedic cults, becau-
se it seems to present widely diverging standpoints about Tantric worship even
within a few lines. But read as a defence for including Tantric cults into the Ve-
dic domain, the contradictions in it could well be intentional, for in order to teach
Tantric practices to orthodox Brahmins, while maintaining its authority as swzr-
#, it has to degrade Tantric elements and pay lip service to the §u#. This is do-
ne in chapter 7.39, which touches upon the problem of Vedic versus Tantric
p#ja. Both rituals are to be performed only by those initiated into it; who-
ever performs the wrong pizja «falls», i.e. loses his religious status. In the section
about the Vedic pi7/a the text assures the Vaidika that there is no reason for him
to adopt non-Vedic practices: «In some places, sometimes, a religion is tau-
ght which integrates Tantric doctrines®. This [Tantric] element is never to
be adopted by the Vaidikas»®. Thereafter the validity of the Veda is asser-

2 SANDERSON (1995), p. 27.
® Lit. «with a side-glance at Tantric doctrines». .
 smrtayas ca Sruter artham grbitvaiva ca nirgatah / manvadinam Srutinam ca tatab pramanyam

isyate // kvacit kadacit tantrarthakataksena paroditam // dharmam vadanti so ‘msas tu naiva grahyo ‘sti
vaidikaih // 7.39.17-18.
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ted®, and it is stipulated that the king should expel those who adopt other
dharmas from the country. In this category would be the Vama, Kapalika®, Kaula,
Bhairavagama, all of which are in contradiction to §ru# and smrti, and which
were produced by Siva in order to delude.

Then there is a sudden shift in perspective:

«There are some good Brahmanas, who are distressed [since they are]
outside the path of the Veda. In order to liberate them gradually Siva
composed the Saiva-, Vaisnava, Saura, $akta and Ganapatya-Agamas. In
them some elements are taught here and there that are not in contradiction
to the Veda. It is never a sin for Vaidikas (?)¢” to adopt these»®,

In other words, some Brahmanas who have lost their adbikara for the Veda
may adopt Tantric worship wholeheartedly, and we may add that by so doing they
would in any case lose it. To this excuse is added a list of Tantras, which signals
that there are groups of scriptures related to all the five deities of the so-called
paricayatana that receive offerings in Smarta ritual. With this the author wants to
suggest that, though leaving the Vedic domain, we are still within the non-
sectarian Smarta religion. Perhaps the slip of the pen that follows indicates what
the author really meant, namely Agamas composed by Siva (fasikarena);
presumably all the other groups of Agamas are in this context empty®.

The solution first envisaged by the Devibhagavata in this passage is that of
adhikarabbeda: in principle the Vaidikas should adopt Vedic rites and the
Tantrikas Tantric ones. But the arguments mentioned in the previous section also
provide us with an excuse for those who adopt Tantric rites, namely the §apa, and
reassure the hesitant that no sin is incurred. We must add that the author had as an
introduction to the passage distinguished an internal and an external form of paja.
The division into Vedic and Tantric applied only to the external mode, whereas
the internal is now described in the conclusion of the chapter: the internal piz7a is
the dissolution of consciousness (sanzvillaya), which is to say that the differences in
kriya are resolved in yoga and the conservative reader may calm down.

Compared with the early heterodox Tantric tradition that declares the Veda
invalid and the practices derived from it ineffective, the Devibbagavata is very

¢ There is one passage on valid scripture where it is stated that fru# and smrti are the eyes, but
the Purana is the heart. In the case of contradiction, however, the Veda is valid! (11.1.20-33).

¢ «Kapalakas is given in the text.

¢ The instrumental vaidikaib is odd.

¢ dagdha ye brabmanavar vedamargababiskrtah / tesam uddharanarthiya sopanakramatab sada
// $aivas ca vaisnavas caiva saurah iaktas tathaiva ca / ganapatyd agamis ca pranitah Sankarena tu //
tatra veddviruddho ‘mso ‘py ukta eva kvacit kvacit / vaidikass tadgrabe doso na bhavaty eva karbicit //
7.39.29.30. i

¢ There are of course Vaisnava- Agamas, and there are traces of a lost canon of scriptures taught
by Stirya, but if all are thought to be taught by Siva, the perspective is in any case sectarian Saiva, not
neutral Smarta,
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moderate; but elsewhere in the text it is strongly suggested that the actual practice
advocated is Tantric. We find one indication in the chapter that describes the
bahyapiija in detail: there the goddess is imagined as sitting on five corpses’®,
These five are identical with «the five elements and the five states of
consciousness [i.e. waking state up to turyatita], but I [Devi] am unmanifest
consciousness and utterly beyond them. Therefore these [five] always become my
seat in the Saktitantras»™. This unspecific reference to a group of Tantras might
be interpreted as neutral eclecticism, in other words that the Tantras are sources
just like the Veda. As proof for this one could adduce passages that pretend to
give a résumé of Vedic, Tantric and other modes of worship, as for instance in the
case of acamana of which six modes are listed’. But if we examine further
passages” we must conclude that the authors or redactors of this Purana tried
their best to appear unbiased while including Tantric practices into orthodoxy.

In its eagerness to build bridges for the conservative to a Tantric pija the
Devibhagavata describes the use of the gayatri-mantra, but expands it by
including Tantric elements. First the author states that the nyasas to be described
are optional’. It then lists the rsis, chandas, and devatas; the names for the
«parts» of this mantra: bija, sakts, kilaka, hrdaya, siras, sikba, kavaca, netra, and
astra”. As expected, this is followed by the dhyana of the deity and the nyasa of
parts of the mantra on the worshipper’s body. The chapter concludes with a
gayatribrdaya, a gayatristotra and -sabasranama.

In chapter 12.7.5 the author says that the fact that 4 tksa qualifies for ritual
acts, grants (d2) divine knowledge and removes (ks7) evil is known by those who
are «proficient in Veda and Tantra». In the same chapter we also find the 7yasa
of the 757 etc.™.

The technique here is, not unlike that of Ramesvara discussed above, to
expound different views on Tantric worship in order to get the attention of a
broader public. The outcome is not a clear recommendation of Tantric worship,
but an integration of heterodox elements into the orthodox domain.

7 The list is identical with that of the five so-called karanesvaras in Saivism.

7! paricabbitatmaka by ete paricivasthatmaka api / abam tv avyaktacidriapa tadatitasmi sarvatha
// tato vistaratam yat ab Saktitantresu sarvada /7.40.11-12ab.

7 suddbam smartam cacamanam pauranam vaidikam tatha / tantrikam Srautam ity abub
sadvidbam Sruticoditam 7/, 11.3.1. It should be noted that here all these modes are said to be
sanctioned by §ruzi!

7 For Tantric elements in others parts of the text, see the matrkanyasa (7.40.6); the main mantra
of Devi is hrim, the hrilekba (brilekba sarvamantranam nayika 7.40.28). Even in a mythological
passage: brimkarajapanisthais tu paksivrndair nisevitd 3.3.41. namami brimmayim devim 12.14.27.

mo:rmﬁmﬁo:ulﬁimmmﬁ.%m Sgcm_,mnnhxwgme&&smmw.
™ nyasan karotu va ma va gayatrim eva cabhyaset / 12.1.11.
12.3.6-9.

12.7.14.
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Domestic Ritual.

There are traces of attempts to tantricize Vedic ritual in the Sttra literature,
or rather its appendices. We have already mentioned the mvoﬂvﬁrm_
Afvalayanaghyaparisista, which is to be distinguished from the one nm:nm by
AITHAL”. The apocryphal work, which teaches an @iganyasa of the gayatrimantra,
has made its way into mainstream ritual and was not only quoted by later mcﬁ.roa‘
but also used by HILLEBRANDT and KANE for their description of details of

tic ritual,
mogwboﬂron case is the Manavasrautasiitra, which contains a hybrid ritual called
rudrajapa that includes the preparatory nyasa of mantras on mmcﬂ..& parts of the
body™. Here we find a hybrid ritual, namely the 757, metre and deity of a mantra
that contains a b7ja.

The case of the Baudhayanagrbyaparisista is less clear: It has been observed
already by BUHLER that «many of the newly-added rites do not v&obm to .ﬁrm
ancient Brahmanical worship, but to the Pauranic religions, the service of Siva,
Skanda, Zmevs.cm“ and other deities, and some show an admixture of Tantric
elements»”. HARTING, while subscribing to the opinion that there is a strong
Puranic influence, has rejected the notion that Tantric elements ‘are present. An
obvious case is, however, a quotation of the Baudhayanagrbyaparisista in the
Nirnayasindbu in a tantricized form, that is, with lists of b%jas inserteds. o

. A further, but quite different instance is the Parasuramakalpasitra, which is a
Srividya manual with a pseudo-Vedic title. The long introductory passage on the

validity of the Tantras by the commentator Ramesvara shows that he was fully

aware of this discrepancy.

Sectarian Upanisads.

One could also quote examples from another Vedic genre, namely the
Upanisads. We find in the Hamsopanisat the rsi etc., bija, sakti, kilaka, as well as
anga- and karanyisa. Compare also the Uaf%&&&ie:wamﬁar the
Sriramap arvatapinyupanisat quoted above, the Ganapatyupanisat, and the
Sarasvatirabasyopanisat.

77 See PARAMESHVARA AITHAL: Asval@yanagrhyaparisista, ALB XXVII, >nm§n 1963, p: 230f. )

" sadyo jata ity asya sadyojata r sir brabma devata tristup chandab @%Nhnggwiv whhnw&a:&mnaﬁ
prehivitattvab brabmarip aya bram pascimavaktravahane viniyogah «sadyo jatab pascimavakiraya nama
mwm\u@mﬁ? .\\, Maénavasrautasitra, p. Nwm,..

7 Quoted in HARTING (1922), p. xvii.

8 See HARTING (1922), p. xxiii.
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CONCLUSIONS.

What are the conclusions to be drawn from these observations? The early
accounts of Saiva ritual that predate any wmim%m influence, namely the
Tantraloka and the Somasambbupaddbat® do not use the hybrid ritual and it is
also absent from the earliest scriptural sources of the wnls%m itself, i.e. the
Nityasodasikarnava and the Yoginihrdaya. This is perhaps not enough to prove
the hybridization to be late, since we would expect the information about the rsi
etc. not necessarily in scripture itself, but in ritual manuals. Of those the more
accessible ones are: the Prapasicasara, attributed to Sankara, the Tripurasarasa-
muccaya by one Nagabhatta, the Subbagodaya by Sivananda and the $ira-
datilaka®. All of these works, except the one by Sivananda teach the hybrid
ritual®,

One can only speculate about the reason for Sivananda’s omission. He is
strongly influenced by the exegetical terminology of the Pratyabhijiia, but his
position with regard to the Veda is more compromising, as quotations from Vedic
sources as well as from the Smarta Prapasicasara show. This position leads to
inconsistencies: on the one hand he quotes the Trika’s doctrine of an increasing
series of cults (Veda, Saiva, Vama, Kaula, Trika), but then he carefully
downgrades ‘all statements about a conflict between Veda and Agama which he
finds in his sources. He deliberately misunderstands the statements in the Trika
about Siva being the author of all scriptures, in order to show that the Veda is as
valid as the Agamas¥,

One other ritual manual that regularly mentions the Rsi etc. for Tantric

mantras is the [ anasivagurudevapaddbat®. But this is of no help, since the work

is an unusual mixture of w%&&\m elements, not with the expected Pratyabhijia
background, but with many quotations from Siddhanta authors such as Bhatta
Ramakantha II. One reference to the Kashmirian non-dualists that I noticed is a
paraphrase of Pratyabhijiahrdaya 1%. The author is explicitly eclectic in that he

® The same holds true for Aghorasiva’s Kriyakramadyotika, as far as one can judge from the
passage translated in SURDAM (1984). The text of this important work is unfortunately not accessible
to me.

8 The Prapasicasara and the Tripurasarasamuccaya are quoted in Sivananda’s Rjuvimarsini.

8 Tripurasarasamuccaya 2.18. Prapasicasara 6.2. Saradatilaka 1.5.

* In his Rjuvimarin p. 25 he quotes Sivastotravali 2.7 as if it supported his relativistic
position, and also statements from the Tantraloka that could at first sight mean that, since Siva is the
author of the Vedanta, i.e. the Upanisads, they are equally valid; this, by the way, is not
Abhinavagupta’s position. Since it is unlikely that this has escaped the attention of Sivananda, I
imagine that his doctrinal position forces him to reinterpret.

¥ See, for instance, the nyasas in 1.66fF; also the description of the Vedic Sandhya, where the
necessity of Rsi etc. is reiterated (9.87, vol. 1, p. 88).

8 .citih svatantrakbilasiddhibetub /... vol. 3, p. 25.
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mentions the incorporation of Srauta and Smirta elements®”. The compromise
with Vedism is made clear in the quotation from a Svayambhuvatantra, which
states that the Veda is valid, since it is, like the Agamas, authored by Sivass,
Instead of establishing a superior position for the Agamas, the author seems more
concerned with adducing arguments in order to defuse possible objections from
the Mimamsakas, such as: if Siva is the author of the Veda, then the Veda is not
beginningless. But the contradiction is only apparent, because Siva is
beginningless!®.

Other manuals, like the Saraditilaka, regularly teach the hybrid mantras.
Verse 1.5, for instance, enjoins the'use of tantras «together with the seers, metres.
and deities» and the commentator Raghavabhatta supplies us with arguments in
support of this rule. He quotes several non-Tantric sources to the effect that a
mantra is not effective without them.

It would be simple to adduce further instances of the hybrid ritual
throughout later literature®, but what are the conclusions?

One fundamental problem remains, namely the judgement of the scope of
our sources: does a certain liturgy cover the whole ritual or only part of it, that is
the part that is modified? In the present study one could of course argue that the
omission of an element in a ritual, like the 75 etc., may mean no more than that its
performance was taken for granted. But if, on the other hand, it was clear to the
heterodox Saivas that the rsi etc. belonged to Vedic mantras only — and we have
reason to believe this — no explicit prohibition of the practice of reciting the 77,
metre and deity can be expected. If we take into consideration the internal logic
of the Tantric systems, the hybrid practice appears as an important modification
of the core of Tantric ritual which aims at bringing it in line with Vedic
orthodoxy. And this fits perfectly with the observation that the hybrid ritual is a
feature only of the Srividya tradition. It could have been introduced in the
process of an alliance with the orthodox Sankarite tradition® in order to present
the originally heterodox Srividya®? as compatible with Vedicism.

The preceding analysis is perhaps unspectacular in itself, but can be usefully
applied. For instance, the fact that the Rauravatantra teaches such a practice® in
its kriyapada is an additional argument to exclude the possibility that it is part of
the old Rauravasitrasamgraba printed with it.

¥10.188; vol. 1, p. 96. On the work, see GOUDRIAAN and GUPTA (1981), p. 128.

#Vol.3,p7.

Vol 3, p. 9. i

% Sivaidyanatha Dixita’s Smrtimukhaphalam, Ahnikakanda, Part II, ed. J.R. Gharpure, Bombay
1938 (teaches nyasa with bijas). Nityacarapradipah by Narasimha Vajapeyi, Vol. II, Calcutta 1928 -
(Bibliotheca Indica CLV) (teaches rsyadinydsa). One could add other Tantras, like Kularnavatantra 4.15.
3 *! Compare the prominent position of the Sricakranirmana in the 65th chapter of Anandagiri’s
Sarikaravijaya.

%2 See SANDERSON (1990), p. 156-58.

% Stvaparicaksaram by etad Fanadyadbidaivatam / anustubadichandansi anadya rsayab smytab //3 4.
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