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SummaRry: The term yantra is used differently in early Saiva tantras from what we see
later. In early texts, its range of meaning is wider, and it does not inevitably and typi-
cally involve objects with geometric patterns. After examining some passages from
the Brahmayamala and other mainly unpublished and/or untranslated Saiva texts, this
article makes an attempt at outlining the early history of the term. Initially, yantra
seems to refer to special techniques, rituals, to attain religious goals. Later it appears
to denote complex rituals of black magic involving fire-offerings with transgres-
sive substances, using objects such as figurines embodying the targeted person, and
employing mantra-inscribed materials such as birch-bark. The commonly known
usage of the term yantra as a magical diagram with geometrical designs seems to have
emerged only gradually.
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Definitions

In secondary literature yantras of the Saiva (and Vaisnava) tantric
traditions are almost always treated as simple mobile diagrams or
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designs, usually made up of linear patterns inscribed with mantras,
drawn on such materials as birch-bark, copper plates and cloth. This type
of yantra is what we gather from most of our texts and see as surviv-
ing images and objects. This interpretation of yantra is what studies
drawing mainly on secondary sources give, and this is what the most
up-to-date scholarly articles on yantras substantiate, such as those
found in Bithnemann 2003. Bilhnemann gives an extensive bibliog-
raphy and summarises previous scholarship (Biihnemann 2003: 4-6).
She defines yantra as a “magic diagram” (Bithnemann 2003: 28) and
characterises yantras as small and mobile objects, implying that they
are always drawings made up of lines and geometric patterns (Biithne-
mann 2003: 29). She also draws attention to the fact that in some texts
a yantra can stand for “an instrument, machine, mechanical device or
appliance (especially one used in warfare)” (ibid.),' that yantras are
also used in Ayurveda, and that the term may also designate alchemi-
cal apparatuses (Bithnemann 2003: 1).2 In the same volume Brunner
remarks (Brunner 2003: 162) that “the terms yantra and cakra are rarely
encountered in the Siddhanta [...] while they are frequent elsewhere”,
i.e. in other branches of Saiva Tantra, such as the Bhairava and Kaula
traditions.® Her definition and analysis of yantras imply that they are
linear representations, and she adds that “[t]he drawing is always com-
pleted with the inscription of letters, of bijas, [...] and of mantras [...]”
(Brunner 2003: 163). She suggests that the terms yantra and cakra are
sometimes used synonymously, and proposes the general term ‘coer-
cive diagram’ for both (Brunner 2003: 164—165). According to Ras-
telli, “yantras consist usually of diagram-like drawings and mantras
made present in them” (Rastelli 2003: 142, italics mine). As we can

' On yantras as war-machines, see especially Brockington 1998: 178,
183, 407. On yantras as war-machines, weapons, magical dolls and miracu-
lous mechanical devices, see Raghavan 1952.

2 Onyantras as alchemical apparatuses, see also White 1996: 145, 250 etc.

3 On the basic classification of the corpus of Saiva Tantra, see primar-
ily Sanderson 1988: 664ff, 2001: 2ff and 2004: 229 n. 1.
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see, these authors,* whose research on yantras is unquestionably well-
founded and well-evidenced, generally agree on yantras being mobile,
diagram-type objects used for worldly and magical purposes often
including mantra-syllables written on them (and, rarely, drawn fig-
ures of deities). Yantras may have various applications such as being
“implements during a worship ritual” or “during a practitioner’s regu-
lar Tantric worship of a deity”, and can be used for desire-oriented rites
(kamya), often worn as amulets for protection (Biihnemann 2003: 32).5

Sanderson’s remark quoted in Biihnemann (Biihnemann
2003: 162 n. 19, from Padoux 1986: 33) modifies the above consensus
to some extent: “Ksemaraja [...] [in his commentary on Netratantra
20.59c] defines [...] [yvantra] (in its more complex form) as a collec-
tion of mantras written in a particular pattern® ([...] yantracakram
visistasamnivesalikhito mantrasamithah), while in its most basic form
it is simply a spell written on a piece of birch-bark (bhirjapatram)...”.
Sanderson may imply that no drawing of geometric design is neces-
sarily involved in these definitions.” In his more recent publications,
Sanderson defines yantra as “a diagram on birch bark inscribed with

4 And a reviewer: see Bolle 1989.

> Note that Bithnemann uses texts that can be labelled as later ones
as opposed to the earlier fantras analysed below. Biithnemann summarises her
research on yantras in Bithnemann 2007: 566-573.

¢ The same phrase is translated by Sanderson as ‘a particular spatial
arrangement’ in Sanderson 2004: 290 n. 149, see below in n. 9.

7 Note that even though Sanderson is quoting Ksemaraja’s commen-
tary (from the early part of the eleventh century, see Sanderson 2004: 239),
and not the Netratantra itself (AD 700/800—850, see Sanderson 2004: 293),
these definitions of yantracakra and yantra are still different from that of man-
tra-inscribed drawings with geometric patterns. At other places, Ksemaraja
uses such sources for yantra descriptions that are probably slightly later than
the Netratantra, e.g. the Kularnava (see his comments on Netratantra 16.34),
which may or may not be related to the text published under the same title.
See more on the Netratantra below in the following pages.
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the Mantra,” and as “a Mantra-inscribed diagram written in various
colours and with various inks on cloth, birchbark, the hides of vari-
ous animals and the like,” mostly with reference to the Netratantra.*'

8 Sanderson 2004: 244-245 (on Netratantra 6.35¢-50): “A Yantra,
that is to say a diagram on birch bark inscribed with the Mantra and the name
of the beneficiary, is worshipped; a fire-sacrifice is performed; and the king
is consecrated from a vase into which the Mantra has been infused. The cer-
emony is to destroy the pride of his enemies when he goes into battle, to free
him from all illnesses, and to bestow on him the highest sovereignty.”

? Sanderson 2004: 290 n. 149 (explaining the term kharkhoda):
“Netroddyota ad 19.132b: kharkhodah paraprayukta yantrah; and ad
18.4b: mytyiiccatanadikyd yantram kharkhodah. A yantram/yantrah is a Man-
tra-inscribed diagram written in various colours and with various inks
on cloth, birchbark, the hides of various animals and the like, wrapped up and
then employed in various ways (by being worn as an amulet, by being buried
in a cremation ground, and so on) for purposes such as warding off ills, harm-
ing an enemy, or forcing a person to submit to the user’s will. Cf. Ksemaraja’s
definition of a yantracakram as a series of Mantras written in a particu-
lar spatial arrangement (ad 20.59c): yantracakram visistasamnivesalikhito
mantrasamithah.”

10" Sanderson 2007b: 264-265 n. 134: “The Sanskrit term yantram refers
to a Mantra-inscribed diagram that may be engraved or written in various
colours and with various inks on a strip of metal, cloth, birchbark, the hides
of various animals and the like, wrapped up, and then employed in various
ways, by being worn as an amulet, by being buried in a cremation ground,
and so on, for purposes such as warding off ills, harming an enemy, or forcing
a person to submit to the user’s will. Cf. the definition in Nanjundayya and
Iyer 1928-1936, vol. 2, p. 425: “Charms are written, engraved, on a small
metal plate which is either rolled or enclosed in a small case which is fastened
to a thread to be made fit for wearing. It is called a yantram (that which holds,
restrains, or fastens). Yantrams are usually drawn on thin plates of gold, sil-
ver, copper led [sic] and sometimes on a piece of cadjan leaf, and the efficacy
of the figures when drawn on a gold leaf will last for 100 years, while those
on the less precious metals will last for a year or six months. Leaden plates are
used when the yantrams are to be buried underground. The figures should pos-
sess the symbols of life: the eyes, tongue, eight cardinal points of the compass
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Both of these more recent definitions may imply some sort of drawn
patterns and are closer to the generally accepted definitions than to that
of Ksemaraja.

In the following, I would like to make a small contribution
to the research on yantras by showing that in some early Saiva tan-
tras the situation concerning yantras seems to be somewhat different
from what would be expected. The lack of drawn geometric patterns
in some yantras (as hinted at by Sanderson) and, what is more, the very
broad semantic field of the term yantra in some early Saiva tantras, are
unique features worth examining, primarily because they might give us
a new tool to date (layers of) our texts.

Yantras in the Brahmayamala

In some chapters of the Brahmayamala (BraYa), which is probably
one of the earliest extant Saiva Tantras,!' the meaning of the term yan-
tra seems to be different from the widely known one, and its interpreta-
tion seems to be less than straightforward.'? BraYa patala forty-five,'
a long chapter on the classification and basic rituals of practitioners,
sadhakas," is slightly obscure on yantras, and while it gives some
details on drawing and fashioning of figurines, on mantras and rituals,
it seems to be silent on geometrical patterns. It often alludes to instruc-
tions ‘taught in yantras’ (vantrokta).” This probably means that details
are to be found in other relevant sections/chapters on yantras, and

and the five cardinal points. When properly made and subjected to a routine
of piijas by a magician (mantravadi), it is supposed to possess occult powers.
Each yantram is in honour of some particular deity, and when that deity
is worshipped and the yantram is worn, the wearer’s object is satisfied.”

""" On the BraY3, see Sanderson 1988: 672, 2009: 46 etc., Hatley 2007
and Kiss 2015 (forthcoming). The text is now dated to the seventh century, see
Hatley 2007: 211-228 and Sanderson 2009: 51.

12 T address this problem cursorily in Kiss 2015: 50 (forthcoming).

13 Folios 194v to 212r.

4 See Kiss 2015 (forthcoming).

5 E.g.45.319d, 322¢, 324d, 325d, etc.
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may lead us to BraYa patala five,'® a major chapter on yantra rituals
(yantrakarman). It is primarily the colophon of this chapter!” that states
that the main topic discussed here is yantra rituals. The first half-verse
confirms this, in non-standard (aisa)'* Sanskrit: “Now I shall teach
you the ultimate method of yantra rituals...” 5.2ab adds: “...[and I shall
also teach you] the vidya-mantras and fire-offerings [included] in yan-
tra rituals, in due order.”"” After this, and an inconclusive mention of
the word yantra when visualisation (smarana) is praised over recita-
tion, fire-offerings, pijja and yantras, the text of this 140-verse-long
chapter seems to avoid the term yantra in any sense that could be inter-
preted as ‘a small magic diagram’. In contrast with this lack of explicit

16" Folios 38v to 42v.

7" Colophon: iti picumate dvadasasahasrake yantrakarmapaiicama-
patalah. (“Here ends the fifth chapter in the Picumata, the Dvadasasahasraka,
called Yantra Rituals.”) Note that a colophon like this, and possibly also
the introductory verses, might theoretically be later than the main text of
the chapter itself.

8 On aisa, the typical, non-standard, non-Paninian Sanskrit of
some Saiva fantras, see Torzsok 1999: xxvi ff, Goudriaan & Schoterman
1988: 44-109, Goodall 1998:1xv ff, Hatley 2007: 234-235 and Kiss
2015: 73-87 (forthcoming). I do not correct such non-standard linguistic phe-
nomena here that may not simply be scribal errors. Note that the non-standard
and obscure language of the BraYa often makes the text difficult to interpret.

¥ BraYa S5.1-2ab: atah param pravaksyami yantrakarmavidhih
param / yena vijidatamatrena mantri lokair na badhyate // vidya yantravidhane
tu homani ca yathakramam. (“Now I shall teach you the ultimate method
of yantra-rituals, by merely knowing which the mantra master will cease
to be harassed by people. [I shall also teach you] the vidya-mantras and fire-
offerings [included] in yantra rituals, in due order.”)

2 BraYa 5.10cd-1lab: na japena na homena na ca yantra na
pijaya / sarvadd smaranenaiva tena siddhir na samsayah. (“Siddhis
[arise] always only by visualization, no doubt, and not by recitation,
fire-offerings, yantras or pija.”)
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mention of yantras as diagrams, the text mentions devices, machines,
i.e. yantras,” that the ongoing rituals can stop or paralyse:

“He can put out a fire with a glance. Also, he can make such machines (yantra)
as ships stop, no doubt about it. He can also incapacitate marital machinery
(samgramikani yantrani) quickly with a glance, with his [magic] head-mark (#-
laka) applied. The power of wind and fire machinery (yantra) dies by the ashes
of Indra’s fire [i.e. by the apllication of ashes of objects destroyed by lightning].””

This passage is from a section (5.54—60) on drsty-apahara (‘taking
away one’s sight’)*? and stambhana (paralysing), magical achieve-
ments whose chief instrument is the application of head-marks (tilaka)
painted with ashes of people destroyed by lightning.* One wonders
whether the repeated mention of the term yantra here could have influ-
enced the colophon or the introductory verses.

Further instructions for rituals of magic in chapter five of
the BraYa can be summarised as follows. Verses 5.3—8: some instruc-
tions on bone ornaments (mudra). Only two of five are to be used

2L On yantras as war machines see Brockington 1998: 178, 183, 407
and Raghavan 1952.

22 BraYa 5.58-60ab: agnim ca stambhayec caiva darsandlc] caiva
suvrate / navadini ca yantrani stambhayen natra samsayah // samgramikani
yantrani-s-tatha stambhayate bhysam // tilakena kyrtenaiva darsanaln) natra
samsayah // prana vayvagniyantranam myrtah Sakragnibhasmand.

B Cf. Laghusamvara, end of chapter 10: yasyicchati tasyaiva rapam
karoti / vdacam apaharati, Srotram apaharati, dystim apaharati, ghranam
apaharati, jihvam apaharati / yasyecchati tasya rudhiram akarsayati stamb-
hayati va. (“He can assume any form. He can take away one’s speech, hearing,
sight, sense of smell, taste. He can draw or freeze anybody’s blood.”)

2 vajradagdhanarasyatha bhasmam grhya varanane /| [...] tatas
tu bhasmana tena tilakam karayen manah. (Probably understand karayed
atmanah. Alternatively one could read karaye ’tmanah, where the loss of
the optative ending -#/d and an irregular sandhi would be instances of two
very common aisa linguistic phenomena.) (“Oh Varanana, he should collect
the ashes of a man struck by lightning. [...] Then he should paint a head-mark
for himself with those ashes.”)



210 Csaba Kiss

here, the skull-topped staff (khatvanga) and the skull (kapala).
Verses 5.9-23ab: although subjugation is hinted at in 5.12 (vasam kur-
vanti manusam), this section teaches a preliminary fire-offering before
the practitioner can start the main rituals (tatah karma samarabhet,
5.23ab). The hairs of a jackal dipped into menstrual blood (puspa) are
to be used. Substances such as rags found on the road, hairs of a corpse,
and cow flesh are to be offered. A mandala is to be constructed and
the offerings are to be made with the left hand. 5.23¢cd—30: the descrip-
tion of the main magical rituals begin here. Rituals such as akarsana,
vidvesana and uccatana are touched upon, and transgressive sub-
stances such as menstrual blood are used again in these rituals, as well
as skulls. Apparently, all that is needed for the success of these magical
rituals is fire-offerings.* 5.29ab mentions pratimas (statuettes, figures,
images) to be smeared with the previously listed substances and pun-
gent 0il*® in order to ruin the enemy. 5.31-47ab: the main elements
of the following rituals are an image/figurine (pratikyti), probably of
the target of the ritual (sadhya), as well as drawn geometric patterns,
for the first time in this chapter except for the preliminary mandala.”

2 BraYa 5.23cd-25ab: nisthivanam dantakastham svadehodvartanam
tathda / namna madyaktahomena trailokyam vasam anayet / dantadhavanam
adaya gokitarudhiram tatha // tendaktam homamayec cailam trailokyam
karsayet ksanat... (“Saliva, tooth-cleaning sticks, excreta of one’s own
body: with fire offerings dipped in alcohol he will subjugate the three worlds.
With tooth-cleaning [sticks], the blood of a cow and of worms: he should make
fire offerings with cloth dipped in it [i.e. in blood]. He can attract the three
worlds in a moment...”)

% Resin? BraYa 5.29ab: tikspatailena sammisram lepayet pratimani
tu / yatra yatra sthitah kurydc chatror uccatanam mahat. (“He should anoint
the images with [...] mixed with pungent oil. Wherever he performs this,
he will cause the enemy great panic.”)

27 BraYa 5.31: pratikytim karayen mantii tato lekhyam tu karayet /
agneyamandalam likhya hrimsaktya kaundalantake [kundal-?7]. (“The mantra
master should make a figurine/image. Then he should start drawing. He should
draw a Fire-mandala (triangle) with the HRIM-Sakti [syllable] at [...]”)
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Agneyamandalas are mentioned here, which are probably triangles.?®
The target’s name is combined with the vidyd-mantra. The name/image
of the target is to be written/drawn (on birch bark?) with mantras and
the resulting object is to be placed[?] in an (earthen) vessel and fire-
offerings are to be performed.” 5.34—47ab give variants of this ritual.
Now it is a mahendramandala (square), an agneyamandala (triangle)
and a vayavyamandala (hexagon) to be drawn. The image/figurine
([@lkrti) should be worn on the chest. 5.47cd—53: the magical ritual of
adresikarana.® In the cremation ground, the sadhaka should perform
pantheon-worship (vdga). He should use human skulls filled with fat
as lamps.>! Lampblack is to be applied to one’s own eyes. This makes
one invisible.” 5.54-60: in the magical ritual of drstyapahdra (touched
upon above) an ointment is to be made to paint a tilaka with from
the ashes of a man struck by lightning. This takes away anyone’s vision.
The sadhaka can paralyse the wind, fire etc., and thus ships and other

8 The agneyamandalas, vayumandalas and mahendramandalas

utilised in this chapter are probably triangles, (‘circular’?) hexagons and
squares. Cf. Ksemaraja’s commentary ad SvT 9.62: agneyamandalam trikonam
tadbahir vayumandalam satkonam vartulam; and Hevajrasekaprakriya
23: mahendramandalam caturasram.

¥ BraYa 5.32: vidyaya darbhitam namam hrikaradyantagam tatha /
tatkytau praksiped bhiirje tam kytim tatha samputo [-putam?) // sthapayitva
saravabhyam homany etani karayet.

30 Understand adysyakarana (‘making one invisible”).

31 BraYa 5.48cd-50ab: tatragrato pravistas tu kapale manuse-s-tatha //
dvabhyam tu padau samsthapya kapale dipakam tatah // vasaya dapayitva
[dip-?] tu kapalatritayam tatha // tesam upari vinyasya kapaladhomukham
tatha. (Tentative translation: “First, he should enter [the cremation ground],
and place two human skulls on [his] feet/legs[?]. He should [place] lamp[s]
in the skull[s] and[/lit by] fat. A third skull should be placed on them face
down.”)

32 BraYa 5.53: kapale manuse grhya vasaya kajjalam nisi /
adresSikaranam siddham yavan netresu tisthati. (“At night he should collect
the lampblack from the human skull together with fat. Invisibility is guaran-
teed while it stays on one’s eyes.”)
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machines, by a magical tilaka when performing the stambhana ritual
described here. 5.61-87ab: the rags of a man struck dead by lightning
used in this magical rite gives the sadhaka the svacchandasiddhi.®
He can assume any form. The passage mentions bird feathers to anoint
and worship deity images with.>* Dust from the city gate or from
the target’s feet is to be collected to draw an image with. The name of
the city or a person is to be written down.** A powder is to be collected
on birch-bark and a triangle is to be drawn into which the target’s name
is written.* Preparing/cooking some edible mixture and its consump-
tion is repeatedly mentioned. 5.871f: the figure of a man is to be drawn
and mantras and the target’s name are to be written on birch-bark
with jackal’s bile. The mantra-syllables produce the central mantra of
the BraYa’s cult: caANDA KAPALINI SVAHA. This ritual aims at the trans-
plantation of souls (utkranti and samkranti). 5.101-140: as a continu-
ation, this section gives instructions on how to enter others’ bodies
(paradehapravesa) and goes on describing the siddhis these rituals
produce. As Hatley observes, ”[a] human figure (purusa) is drawn
on birch-bark (bhiirjapatra) using bile of the jackal, upon which

3% BraYa 5.61: manusasya Sarirastham karpatam vatha suvrate / bhasmikytam
ca vajrena grhitavyam na samsayah. (“Oh Suvrata, the rags from a corpse that has
been turned into ashes by lightning should be collected, no doubt.”)

3% BraYa 5.68ab: kraunicasarasapaksais tu tailabhyaktas ca devatah.
(“The deities are anointed with the feathers of curlews and cranes.”);
5.73cd: tato devyo ‘tha sampiijya krauricasarasapaksajaih. (“Then, having
worshipped the goddesses with the feathers of curlews and cranes...”)

35 BraYa 5.70: nagaradvare rajam grhya sadhyasya ca pade ‘pi va /
taya pratikptim krtva taya namam vidarbhayet; (“He should collect dust
at the city gate or from the target’s feet. He should draw a figure with it and
join it with the name.”) 5.72ab: nagarasya tu namam sya’ sadhyanamatha va
prive. (“It is the name of a city or the name of the target, oh Priya.”)

3¢ BraYa 5.78cd-79ab: etac cirnam tu samyojya bhirje grhya vara-
nane // mahendramandalam likhya tanmadhye namam alikhet. (“He should
collect this powder on birch-bark, oh Varanana. He should draw a square and
write the [target’s] name in its centre.”)
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mantra-syllables (bija) and the syllables of the target’s (s@dhya) name
are installed.”” A figurine of a jackal is also to be made out of clay.*®
The hide of a jackal serves as a blanket for the sadhaka.** The image of
the target is to be perfumed.*

Although some passages of chapter five of the BraYa are still dif-
ficult to interpret, some general observations can be made on the yan-
tra-descriptions it gives, providing that all of them are to be taken
as individual rituals. They involve fire-offerings, some involve geo-
metric patterns, transgressive and non-transgressive substances, ashes
produced in inauspicious circumstances, images/figurines of the target,
as well as some materials such as birch-bark to draw the target’s figure,
to write the target’s name and to write mantra syllables on. These ritu-
als aim at magical powers, mainly of black magic. What many of these
descriptions seem to leave out, however, is geometric linear designs.
Even when there are mandalas, i.e. squares, triangles and hexagons
mentioned, they seem marginal, and they do not seem to be inseparable
parts of all the yantra-rituals given here. For instance the adresikarana
and drstyapahara rituals, as well as the utkranti-type ones and the svac-
chandasiddhi seem to be devoid of any geometric patterns. In contrast,
fire-rituals and drawn figures of the target or figures (e.g. of jackals)
fashioned out of clay seem to be emphasised. To sum up: geometric
patterns do appear but seem to be optional in the yantra-rituals of
BraYa chapter five. Alternatively, one could say that the appearance
of the term yantra in this chapter has no intrinsic connection with geo-
metrical patterns or drawing.

In harmony with the above, in BraYa 45.369—370ab, the word
yantra seems to refer to magical rituals in general. After a list of various

37 See this observation by Shaman Hatley and more details on this sec-
tion in the BraYa in Tantrikabhidhana 3 at entry parakayapravesa.

38 tabhir eva mydabhis tu Sygalasyakytis tatha / karayet sadhako devi
natra karya vicaranat.

¥ §rgalacarmam avrtya atmanas ca samantatah.

® dhapayet pratimam tena atmanam mantravigraham.
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satkarman-type magical procedures, the text states that “these yantras
will definitely work.”! This may suggest that the magical procedures
themselves are the yantras. An even clearer indication that the term
vantra can be used in the BraYa in a very wide sense is found in BraYa
4.803—804ab. Here various kinds of seeds are taught to be auspicious
for making rosaries (aksasitra)® from for various purposes: “Putran-
jiva Roxburghii and lotus seeds are used [for rosaries] in all yantras
(sarvayantresu). Both are used in various kinds of installation ritual
(vinyasa). They bestow all siddhis. In subjugation etc. yantra ritu-
als (vasyadiyantrakarmesu), coral is praised.”® This passage sug-
gests that rosaries can be integral parts of a yantra, which thus should
probably carry a meaning wider than just a geometric drawing used
in a ritual. Likewise, the word yantra is probably used as a synonym
of ‘magical ritual’ in BraYa 4.828-830ab. Here a list of magical ritu-
als is given (vasya, akarsana, stambha[na] etc.), and the text states
that in these cases one should move the beads of the rosary (karsana)
with the index-finger.* One item on this list is jayayantra, which then

4 BraYa 45.369-370ab (all names of rituals should probably
be in the nominative): santikam pustikam caiva mytyuiijayavidhis tatha /
kopaprasamane [em. ; kosa® Cod.| caiva tathd nigadabhafijane / yantrany
etani sidhyante vidhinanena [eme. ; “anyena Cod.] nanyathd. For interpreting
the locatives as nominatives, see the parallel BraYa 45.414cd—415: santikam
paustikam caiva mrtyunijayavidhis tatha // kopah prasanenaiva nigada-
bhaiijanam eva ca / yantrany etani sidhyanti kalpayagena mantripam.

4 That this section is on aksasiitras is clear from BraYa4.793ab: adhuna
sampravaksyami aksasutrasya laksanam. (“Now I shall teach you the charac-
teristics of the rosary.”)

4 BraYa 4.803—-804ab: putramjivakapadmakso sarvayantresu yojitau /
vinyasabhedavinyastau sarvasiddhipradayakau // vasyadiyantrakarmesu
prabalakhyam prasasyate.

4 BraYa 4.828-830ab: vasyakarsanapindahve stambhe nigada-
bhaiijane / Santike pustike caiva mytyunjayavidhau-s-tatha // melake jayayan-
tre ca nijasainyasya raksane / kopah-prasamanai caiva ksudrakarmesu yat
subham // tarjanyayah prakartavyam aksasitrasya karsanam.
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does probably not designate merely a magical drawing but should be,
similarly to the other items, a complex magical ritual (“magical ritual
for victory”). Note that the list starts with vasya, similarly to the list
referred to as vasyadiyantrakarmans (“yantra rituals beginning with
subjugation”) in the passage quoted above on aksasiitras. This con-
firms that the whole list in 4.828-830ab is a list of yantra|-ritual]s.

‘Yantraridha’

The short seventh chapter of the BraYa* describes the goddesses’ forms
when “they are mounted on yantras (yantrariidha).”* Does this contra-
dict any claim that yantras have a wider range of meaning in the ear-
ly chapters of the BraYa than just small mantra-inscribed geometric
diagrams?* Should the goddesses be drawn/installed on geometric
mantra-designs? The chapter in question avoids any reference to draw-
ing. These descriptions seem to refer to visualisation, which of course
does not exclude the possibility of yantras having (visualized) geo-
metric patterns. The text starts with a slightly obscure statement: atah
param pravaksyami svadhyanam devatani tu / rilpalaksanakarmam ca
sadhakanam hitaya vai. This was probably meant to say the follow-
ing: “And now I shall teach you the visualisation (-dhyana) of all god-
desses (devatani for pl. gen.) one by one (sva-) as well as their forms/
colours (rilpa) and attributes (laksana) and rituals (karmam for karma)
for the benefit of sadhakas.” The following passages are then indeed

4 Folios 47r to 47v.

% BraYa 7.1lab: eta devyah samakhyata(m) yantraradhalh)
svarupakaih / karmakdle manusyesu yojitavyas tu sadhakaih. (“This is how
the Devis are taught when mounted on yantras in their natural forms. They are
to be connected to people by the sa@dhakas at the time of ritual.”)

47 On “early chapters of the BraYa”, see Hatley 2007: 206211, espe-
cially 210-211: “As a working hypothesis, I would suggest that the core of
the old text consists of much or most of BraYa I-XLIC, to which, in the next
stage, material from chapters L-LXXXIII was incorporated. The final stage
of redaction is probably represented by the Uttara- and Uttarottaratantras,
chapters LXXIV-CL.”
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about visualisation (dhyana) rather than drawing.*® But in this case,
how can yantrariidha be interpreted? Should the deity be visualized in/
on an actual or visualized yantra?

The phrase yantrariidha occurs in a number of texts. Its most well-
known occurrence is Bhagavadgita (BhG) 18.61: the Lord makes all
living beings move/wander (in samsara) as if they were (helplessly)
attached to a yantra.® This is interpreted by some commentators as a simi-
le: living being are like puppets moved by a puppeteer.® In Kubjikamata-
tantra (KMT) 15.33, in a similar verse, the phrase that qualified
the object in the BhG now qualifies the subject (Sivah... yantrariidhas):
Siva makes the whole world wander when he is on a yantra.s' Heilijgers-
Seelen (1994: 111 n. 58) points out the similarity between the BhG and
the KMT passages, and remarks that two MSS of the KMT, and the MS
of the Laghvikamndaya, which is probably “closer to the (oral) original of
the Kubjikamatatantra™? reads yantrariidham, which then agrees with
the object (jagat sarvam). 1 propose that yantraridham might be the ‘orig-
inal’ reading and that the verse means: “He, Siva, the highest Lord dwells
in the hearts of all beings. He makes the whole world go round by his magic
(maya) asifpeople were (helplessly) attached to a machine/were puppets.”>3

4 See visualization (dhyana) mentioned also in e.g. BraYa 7.7cd-
7.8ab: indivarakara devya dhyatavyalh) siddhikarmani // jvalamalalh)
karalinya dhyatavydls| cchedane tatha.

4 BhG 18.61: isvarah sarvabhitanam hyddese ‘rjuna tisthati | bhramayan
sarvabhitani yantraridhani mayaya. Quoted in Ksemaraja’s commentary ad SvT
12.82 and Ksemaraja’s commentary ad Netratantra 22.25.

0 E.g. Vi$vanatha: yatha sitrasaiicaradiyantram arigdhani kytrimani
pancalikaripani sarvabhiitani; Baladeva: yatha sutradharo daruyantra-
riudhani kyptrimani bhiitani bhramayati tadvat.

SUUKMT 15.33: sa Sivah sarvasattvanam hydisthah paramesvarah /
bhramayeta jagat sarvam yantrariidhas tu mayaya.

52 Heilijgers-Seelen 1994: 6, quoting Schoterman.

53 The critical edition of the KMT “is based mainly on ten manu-
scripts, the oldest of which are from the first half of the 12" century A.D.”
(Heilijgers-Seelen 1994: 4). By the 12" century, when yantras with diagrams
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The same corruption, probably brought about by the redactors’/copy-
ists’ familiarity with yantra-diagrams, may have entered the MSS
of the Matsyendrasamhita (MaSam), a 13™-century Saiva yoga text.
In MaSam 22.19, “Siva on a yantra” is said to make the whole world
go round by his magic until he is united with Sakti.>* This makes even
less sense than the version in the KMT, and by applying an emenda-
tion of the above type (visvam yantrariidham), the verse yields perfect
sense: until Siva is united with Sakti (in a yogic sense), he will make
the whole world go round by his magic as if the world were attached
to a machine/were a helpless puppet. In fact, the Yogasarasamgraha,
a text that contains a great number of verses that are parallel with
the MaSam, has yantraridham in the same verse. In BraYa chapter
eight, the same change from accusative to nominative may have taken
place. In BraYa 8.17, a chapter on samdadhiyojana and yantras (see
below), the goddesses attract humans (karsayanti... manavan) in magi-
cal rituals (tra@sane kampane...) when mounted on yantras.>* By emend-
ing the text,’” a slightly more convincing meaning emerges: the god-
desses attract humans as if humans were just helpless puppets.™®

were well-known parts of tantric practice, a small corruption like this could
easily have creeped into the text. Compare Laksmitantra 30.57: dharyate
bhramyate caiva yantrariidham idam param / nabhikandasthitenaiva
sahasrarena nemind. (“This whole world is held and moved [around as if]
mounted on a machine with a thousand-spoked felly at the bulb of the navel.”)

3% MaSam 22.19: yavan na saktya samyogam prapnoti paramesvarah /
tavad bhramayate visvam yantraridhas tu mayaya (f. 40v).

% Line 4424 in the electronic version at muktabodha.org, accessed on 6
May 2014.

¢ BraYa8.17: trasane kampane caiva bhayabhede tathaiva ca / karsayanti
mahabhaga yantrariidhas tu manavan. (“In the Frightening, Trembling and Break
of Fear [rituals], the fortunate ones attract humans when mounted on yantras.”)

7 Emend yantraridhas to yantrariidhan, or yantraridhams, or to aisa
pl. acc. yantraridham.

% Note also that -sz- ligatures in the old Nepalese MS of the BraYa (such
as in yantraridhds-tu) may perhaps be interpreted as unusual -m#- ligatures,
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Thus, some of the above occurrences of the term yantraridha may
not refer to yantras as magical diagrams at all. Nevertheless, the situ-
ation in BraYa chapter eight in general, and the situation concerning
the term yantrariidha in chapter seven in particular, could be different
and it seems that yantra in chapter seven could only be interpreted cor-
rectly in the context of the closely connected chapter 8, in which phras-
es similar to yantraridha, such as yantrayukta, occur. BraYa chapter
8 seems partly to be dealing with magical yantras (rituals?),* this time
focusing on visualization, and the end of this chapter is still ambigu-
ous: it may or may not refer to yantras as mantric or geometric designs.®
Visualization here involves the target being imagined as being terrified
and naked in the middle of a group of goddesses and his body as being
pierced by flag-staffs.” The goddesses should perhaps be visual-
ized as arranged in patterns,”? and this might well be what is meant

which then supports the emendation to yantrariidham. See more on this possibil-
ity of -mt- ligatures in the old Nepali MS of the BraYa in Kiss 2015: 77.

% BraYas.1(f.43v): athatah sampravaksyami karmasiddhividhanatah/
samadhiyojanam caiva yantrani ca prthak prthak. (“Now I shall teach
you the application of samddhi and the yantras one by one, with reference
to the rituals and [resulting] siddhis.”)

% BraYa 8.39: dehalitalanirvista yantraridhas tu yojayet / rosane
karsane caiva presane cavalokane [corr. cavalokane Cod.] / yantrayuktdlh]
prasidhyanti bhairavasya vaco yatha. (“[ The goddesses] should be employed
as being on the threshold, mounted on yantras. In [rituals of] Anger, Attraction,
Sending Away, and Glance, they succeed as attached to yantras. This is Bhai-
rava’s teaching.”)

61 8.24cd-25ab: tasam madhyagatam sadhyam dhvajair ahatadehajam
[-kam?] // udvignam nagnam udbhrantam calamanam vicintayet. (“He should
visualize the target as being in the centre of [the circle of] them, his body
as pierced by flag-staffs, frightened, naked, agitated, trembling.”)

82 BraYa 32cd-34ab: dhvanksaripyam nyased devyo avadhitatanu-
sthitah // agneye nairite caiva pavane isagocare / sadhyamadhyagatam caiva
vidisam kinkart nyaset // tatrariidhalh] smared devyo dityas caiva mahadhipe.
(“He should install the goddesses as having crow-forms, while his body is covered
with the mantras of Avadhiita. At the SE, SW, NW, and NE intermediate points
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by yantra in this chapter, and yantrayukta in 8.39¢c may simply mean
something along the line of ‘arranged in yantra-patterns,’ although evi-
dence is weak in this case.

Before switching from the BraYa’s yantras to other texts, the fol-
lowing may be added. That yantras in the BraYa are complex ritu-
als rather than mantra-inscribed geometric designs are also hinted
at in BraYa 20.22 in the context of regulations for fire-pits (kunda).
In some magical rituals including the jayayantra, a pentagonal fire-
pit is prescribed.®® This suggests that fire-offerings are integral parts
of a yantra, and that a yantra should be the magical process itself.
In contrast with this, in BraYa 51 (‘yantradhikara’), which probably
belongs to a slightly later textual layer than the first half of the text
(the first ‘satka’),** yantras emerge as technical terms for drawn dia-
grams® with mantras and geometric designs, in the fashion that is seen
in later tantras.® Chapter 68 lists inks, materials and pens which can

of the compass, he should install the KinkarTs as being in the target[?]. He should
visualize the goddesses and the Diitts, oh Mahadhipa, as mounted there.”)

¢ BraYa 20.22 (f. 97v): bhagyasambhavike caiva nijasainyasya
raksane | paiicakonam samakhyatam jayayantre tathaiva ca. (“In the Luck-
producing [ritual], in the Protecion of One’s Own Army, as well as in the Vic-
tory Yantra, the pentagonal fire-pit is recommended.”)

¢ BraYa 51.6 (f. 219r): satke tu prathamam [-e?] deva khyatam
karmasahasrakam / khecarinan ca sarvvasa bhiicarinan ca sadhanam. (“Oh
God, in the first Satka, a thousand rituals have been taught, as well as the mas-
tery over all the Khecaris and Bhiicaris.”) See also n. 47.

¢ BraYa 51.17cd-18 (f. 219v): Smasanakarppate bhirjje likhed
yantram yatha synu / varggatitam caturthena yuktam tejavyavasthitah / tena
samputitam namam niyojyan tu dalastake. (“He should draw/write the yantra
on rags from the cremation ground or birch-bark. Listen how it should be done.
[The syllable] beyond the classes of the alphabet [ksa, see Ksemaraja’s com-
mentary ad SvT 2.52] should be joined with the fourth [letter, 1] on the fire[-
syllable, ra] [i.e. ksrRiM]. He should enclose the [target’s] name between [two
of] this [syllable] on an eight-petalled [lotus].”)

% See also BraYa 102.30ab (f. 358r): likhitam tisthate yantra grhe
dese mahatmane. (“Yantras are drawn in homes and in [outdoor?] places, oh
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be used for yantras, and this can be in harmony with any yantra-
teachings in the better-known sense of the word. These signs may
confirm that the BraYa is a multi-layered text with chapters from dif-
ferent periods of time.

Yantra in the Pasupatasiitra

Occurences of the term yantra in Saiva texts that are probably ear-
lier than the BraYa include the Atimargic®” Pasupatasiitra (PS) 4.9:%
asanmano hi yantranam sarvesam uttamah smytah. 1f the alterna-
tive reading in the satrapatha (jantinam for yantranam)® is ignored,
as it is in Kaundinya’s commentary, the line can be interpreted
thus: “For dishonour™ is taught to be the best of yantras.” Kaundinya
comments: “Yantras are [rituals] such as agnistoma, [observances] such
as a month’s fast. They bring purity and prosperity to the householder
and others.”” Kaundinya adds that yantras are called thus because
they are either karmans (rituals) and such (yantram karmadayah,
the reading of the edition)” or because they are ‘restrictions’ (yantram
marydadd, Minoru Hara’s emendation in Hara 1966: 357).” The latter

Mahatmana.” [Note the aisa stem form yantra and the vocative mahatmane.))

7 See n. 3.

% Or 4.7, see Bisschop 2006.

% See Bisschop 2006.

" The Pasupatas were required to fake madness and thus receive abuse
from ordinary people. “By this means the Pasupata provoked an exchange
in which his demerits passed to his detractors and their merits to him.” (Sand-
erson 1988: 665.)

" Pasupatasiutra p. 100: yantrani agnistomadini masopavasadini ca
grhasthadinam suddhivyddhikarani.

2 Pasupatasitra p. 100.

73 ‘Restriction’ is Hara’s translation, Hara 1966: 357 n. 1. Note also
Atharvaveda 6.81, which mentions yanty, marydada, and probably an amu-
let/ring/bracelet: yantdsi ydchase hdstav dpa rdksamsi sedhasi / prajam
dhanam ca grhnanah parihasté abhiid ayam // parihasta vi dharaya yonim
garbhaya dhdtave / maryade putram d dhehi tam tvam a gamaydagame // yam
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is supported by Kaundinya’s next remark: “Since lay persons are with-
out yantras, they have no limits/restrictions (amaryadavasthah): that
is why [the text says] yantras.”’ What is relevant for us now is that
yantras in the PS are probably rituals, observances, restrictions or rules
that are auspicious for the practitioner, and they are far from being
simple diagrams. This might mark a very early phase of the history of
the term yantra. In the PS, the term might have originally been con-
nected with transgressiveness: it hints at fake madness and dishonour.”

Other Saiva texts

In the Nisvasatattvasamhita (5-6™ century),” arguably the earliest
extant Saiva fantra,” and in the Siddhayogesvarimata and the Malini-
vijayottaratantra, the term yantra is rarely used and the contexts
in which it is used seem inconclusive. In the Svacchandatantra (SvT),
magical procedures that resemble the yantra-rituals of both the BraYa
and of later texts appear, but the term yantra is used only when

parihastam dbibhar aditih putrakamyd / tvdsta tam asyda a badhnad yatha
putram janad. (“Thou art a grasper [yanta], holding fast both hands: drivest
fiends away. A holder both of progeny and riches hath this Ring [parihasto]
become. / Prepare accordantly, O Ring [parihasta], the mother for the infant’s
birth. On the right way bring forth the boy. Make him come hither. I am here.
The Amulet [parihastam] which Aditi wore when desirous of a son, Tvashtar
hath bound upon this dame and said, Be mother of a boy.” transl. by Ralph
T.H. Griffith.)

™ Pasupatasatra p. 100: yasmad ayantra laukika amaryadavastha
bhavantity ato yantrani.

5 It is also worth mentioning that Kaundinya’s commentary uses
a similar term, yantrana, in the sense of ‘intentness, mindfulness, discipline,
withdrawal of the senses’. See Minoru Hara’s translation of Kaundinya’s
commentary ad PS 3.12 and 5.21 (Hara 1966).

6 See Goodall 2007 and 2015: 32 (forthcoming).

7 See Goodall 2015: 13 (forthcoming).
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referring to devices or machines, e.g. iksuyantra (sugar-mill, 10.52d)™
and ghatayantra (water-mill, 11.82d).” Ksemaraja in his commentary
on the SvT applies the term yantra when referring to magical practices
in the SvT with or without geometric patterns. One instance where
he does label that did not necessarily involve drawings originally
as yantras is SvT 9.62—64ab:

raksavidhanena mytyujayam uktva, prasangat karmantarasiddhim api
yantrakramenadisati devah /

Sikhyahvena tu devesi sadhyanama vidarbhayet /
analarnam adhas cordhve sadhyarnesu niyojayet //SvT 9.62//

[Translation:] Having thus taught the Mrtyujaya [ritual] in the form of a protec-
tion ritual involving Kapalida, the king of vidyds [i.e. the Navatman mantra],%
who dwells among the eight Bhairavas and their retinues etc., the God inciden-
tally teaches the magical powers of yet another ritual through a yantra procedure:
O Devesi, he should tie together [in writing] the target’s name with the [mantra]
called Sikhin. He should bind the syllable of Fire [ra] underneath and above
the syllables of the target[’s name] //SvT 9.62//

Sikhyahvena sikhivahanamantrena piirvoktena / vidarbhayed iti ‘abhidheyam
bhavet purvam tato mantrah sakyd bhavet’ iti sastrantaroktasthityanuvinya
stamantram kuryat, analarnam rephah, tad ekaikatra sadhyanamaksaram
irdhvadho niyojayet / ittham vidarbhitam etad dgneyamandalantastha-vayu-
mandalasamsthitam  kuryat, dagneyamandalam trikonam tadbahir vayu-
mandalam satkonam vartulam. //9.62// etac ca yasya likhyate:

tasya vai jayate dahah...

[Translation:] By “called Sikhin” the aforementioned Sikhivahana
mantra®! is meant. “tie together”: following the instructions of another

8 Tt is actually a machine to torment people in hell, as Ksemaraja
explains: yatra iksuvaj janah pidyante.

" ghatayantram araghattah, as Ksemaraja explains.
Ksemaraja ad SvT 9.53: vidyarajam navatmamantram.

81 Probably HrROM. See SvT 1.77: santo bindur adho hy agnih
sasthayuktas tu kivtitah / Sikhivahanasamjiias tu jidatavyo ‘sau varanane.

80
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Sastra on the position [of the mantras], which says that “the name is first,
then the mantra should come immediately”, he should install the mantra
after [the target’s name]. The “syllable of Fire” is ra. He should bind that
[ra] above and under each syllable of the target’s name. Being tied togeth-
er thus, [the target’s name] should be placed in a Wind-mandala that is in-
side a Fire-mandala. The Fire-mandala is a triangle, the Wind-mandala
outside it is a circular[?] hexagon //9.62// [He] for whom it is written...

He will catch fire...

vayvadhmatagnidipitatvad agnivarnamadhyagataksaratvat
Sikhivahanavidarbhitatvac ca //

kim Sikhivahanavidarbhitamatram eva namagneyamandalantah kriyate /
na tanmatram eva kim tu

...phatkaradyantarodhitam /

[Translation:] Because he will be consumed by fire fed by the wind,
and because of the syllables [of the target’s name] being enclosed by
fire-syllables, and because they are joined with the Sikhivahana mantra.
Should the name be joined merely with the Sikhivahana inside the Fire-
mandala? Not only [with that], but

[his name should be] locked within [two] pHAT-syllables.

phatkarantasikhivahanabijavidarbhitam iti vyakhyanam asat, tatha
vakyarthasyabhavat // etallekhananantaram ca mantranatham pijayitva,
etaccakramadhyagatam eva

Jvalantam cintayet sadhyam dinanam saptakam yadi //9.63//

tatksandj jayate daho bhairavasya vaco yatha /

Ksemaraja’s commentary: santah h, tasyadho ‘gnih r, sasthah ikarah,
bindunadadyupalaksanaparah. (“[The syllable] after sa, a bindu, the Fire[-
syllable] below it with the sixth [letter]: this is how it is taught. Oh Varanana,
this is to be known as the Sikhivahana [mantra]. [Comm.:] [The syllable] after
sA is H, below it the Fire[-syllable] is ra, the sixth is 0, for which the bindunada
etc. is implied.”)
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[Translation:] The interpretation “joined with the Sikhivahana seed-mantra,
which is inside [two] pHAT-syllable” is wrong because in this way the sentence
is meaningless. Immediately after the writing he should worship the Lord of
mantras. [He should visualize the target] as being in this very cakra:

If he visualizes the target for seven days as being on fire, //9.63//
the burning will start immediately. This is how Bhairava taught it.

In these passages, Ksemaraja treats the SvT’s verses as of an indepen-
dent ritual and not of one connected to the previous one, which requires
a 32-petalled cakra/lotus to be drawn.®” He may or may not be right
in this, but his addition that the target’s name and the mantras should
be placed inside geometric patterns might be more than what the SvT’s
redactor|s] intended. And note both that the SvT itself does not label
this kind of practices as yantras and that Ksemaraja may be using
the word cakra to refer to the mantra-syllables under and above, as well
as before and after the target’s name. This is in harmony with his defini-
tion of yantracakra cited above: yantracakram visistasamnivesalikhito
mantrasamithah (“a collection of mantras written in a particular pat-
tern”). It may also be significant that Ksemaraja labels the above cited
ritual as yantrakrama (‘yantra procedure’), perhaps suggesting that
a yantra can be a ritual rather than merely an object.
Similarly to the above cited SvT verses, Tantrasadbhava 14.69—76ab

describe a yantra without mentioning any geometric designs:

athanyat sampravaksyami vidya caiva yathoddhyta /

om camunde khukhadhidhadham nisacari

KHAKHAPINCCHAM VARINI VICCE SVAHA /

kevalam miilam alikhya larichitam tilakena tu //

punar eva mahavira sikharam daksinam nyaset /

vamam ca Sikharam nyasya padasyante vyavasthitah //

punar eva nyaset sadhyam bhiiyo mantram samalikhet /

punah pascal likhen mantri sadhyam ca tadanantaram //
anyonyagranthita bija-d-bhiirjapatre samalikhet /

8 SvT 9.50cd: dvatrimsadarasamyuktam cakram alikhya bhamini.
(““Oh Bhamint, he should draw a 32-spoked cakra.”)
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avrtya bhurjapatre [-am?] tu hydistham karayed budhah //
adhasyat karayet sadhyam sadhakam copari sthitam /
chardirdjyakytim kytva rocandayda samalikhet //

mynmaye patrake caiva sthapya yatnena sampute /
chardirdjyd punas caiva pascan nicchidra karayet //
prayatnena mahayogi jalamadhye nidhapayet /

yadi kruddho bhaven mantri tatksanad vasam anayet /

esa devi mahdayantrah kulamargagato bhuvi //

[Tentative translation:] And now I shall teach you another vidyd-mantra
as it should be extracted: OM CAMUNDE KHUKHADHIDHADHAM NISACARI KHA-
KHAPINCCHAM VARINI VICCE SVAHA. He should write down only the root[-mantra,
i.e. probably om cAMUNDE] and he should decorate it with a tilaka[-mark]. Then
the great hero should place the right-side Sikhara [$a]® and the left-side one
[va] after the word. Then he should place down the target[’s name] and write
down the mantra again. Then again the mantra master should write the target[’s
name] immediately after it. He should write down the seed-mantras tied to-
gether on birch-bark. The wise one should fold the birch-bark, and keep it on his
chest [as an amulet]. The target should be below, the s@dhaka above[?]: [this
is how] he should fashion figure[s] with chardiraji[?1* and draw with yellow
pigment. Then he should put it into a clay pot, into a bowl. Again, he should
fill in the holes with chardiraji. The great yogi should place it in water care-
fully. Whenever the practitioner gets angry, the target will be subjugated.
This is [famous] on earth as the Great Yantra of the Kula Path.

Although not all details are clear to me at this point, it seems that
this passage resembles some of the BraYa’s yantras in the following

8 Cf. Tantrasadbhava 3.112: rasamadhyagatas tadvad aksarau dvau

Subhatmakau / Sikharau tu smrtau bhadre vamadaksinagau subhau. “Simi-
larly, the two auspicious syllables between rRa and sa [in the alphabet, RALA-
vA-§A-sasA] are called Sikharas, O Bhadra. These two auspicious ones go
on the left and right.” These two aksaras would give us vasa left to right,
which would be typical in subjugation rituals: vasamkuru/vasikuru (“Be sub-
jugated!”). The passage above seems to require the practitioner to write down
these two syllables the other way round: sava (“corpse”), which may or may
not be what was intended.

8 For the obscure ‘chardiraji/ya’ cf. BraYa 5.69cd (and 5.77ab):
chardirajikrto lepah trailokyam-mukhabandhanam. (“An ointment made
from chardiraji takes the three world’s breath away.”)
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characteristics: it teaches very little or no linear geometric patterns,
it requires the sadhaka to draw/make an image/figurine of the target,
to make an amulet, it involves mantras and rituals, and the whole pro-
cess is labelled as yantra. Indeed, even when geometric designs are
prescribed for a yantra in a relatively early Saiva text, it may seem,
as | have suggested above, that the term yantra denotes the whole pro-
cess, the ritual itself, rather than an object.

In Jayadrathayamala 1.20.43ab, a yantra-description, which
includes, among other things, instructions to draw eight-petalled lotuses,
ends thus: “...this yantra should be performed/done by the wise for three
days.”®> Although this is again inconclusive, it suggests a wider range of
meanings for the term yantra than just a drawn magical diagram/amulet.®

The Netratantra (NT),*” on which some of Sanderson’s definitions
are based,® probably marks a new phase in the usage of the term yan-
tra. Here magical diagrams with geometric designs, and ones to be worn
around the neck, are sometimes referred to as yantras,” and the terms
cakra and yantra are probably used synonymously. Brunner has already
brought up the possibility that cakra can be a synonym for yantra, but

8 Jayadrathayamala 1.20.43ab: tasmad dinatrayam karyam yantram
etad vipascita.

8 Note also the masculine gender of yantrah here.

87 Dated to AD 700/800-850 in Sanderson 2004: 293.

8 He refers to NT chapters six (Sanderson 2004: 244245 cited in n. 8 above),
seventeen (‘“The Yantra taught in the 17th [chapter of the NT] will bestow victory
on kings who are under attack from beyond their borders and should be used at all times
to protect the king’s wives, his sons, brahmins and others.” Sanderson 2004: 246), and
nineteen (Sanderson 2004: 290 n. 149 cited in n. 9 above).

8 E.g. NT 6.7cd (yantrani mohanadini mantrarat kurute bhysam) may
refer to a description of geometric designs in NT 6.28-34 (labelled cakra), and
NT 19.208-211ab mention yantras as objects worn around the neck (/ikhi-
tair yantrayogair va pijitaih suprayatnatah / vestitaih kanthasamlagnaih
sitrakair vasitadikaih (“With drawings/written [mantras] used in yantras,
which are worshipped zealously, wrapped up and worn around the neck using
thread, perfumed etc.”)
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her doubts about it are also very revealing.”® There might be a tendency
in the NT to use the word yantra mostly for such magic(al diagrams) that
control or hurt others, or at least for the ones that are somewhat dangerous
or transgressive. In this respect, it is notable that the Nityasodasikarnava
(NSA, alias Vamakesvarimata), a text that “clings to the edge of the Saiva
canon,”™' and is abundant in magic and magical diagrams, mentions
the term yantra only twice, while the commentator Jayaratha (13" century,
see Sanderson 2007a: 418—419) repeatedly®” uses it for magical rituals and
diagrams labelled by the NSA as cakras. One of the two occurrences of
yantra in the NSA refers to a device (a trench?) to protect or hold back
somebody.” The other (yvantravarnaputikytam, 2.36b) is inconclusive
(“enclosed between magical syllables™?). Yantra does not seem to have
been a significant term for the author(s) of the NSA.

Conclusions

Dating Saiva tantric texts is notoriously difficult® thus to outline
the early history of the term yantra is a challenging task, but at the same

% “Just as those other machines bearing the same name, the ritual
yantra is first an ingenious instrument. [...] Finally, cakra is frequently used
as a synonym for yantra, though we cannot always tell if this practice is due
to a lack of rigour in the vocabulary or to a change of perspective. In those
cases, the author may be talking of cakra to refer to the mass of the divin-
ities that are present, or to their configuration, while using the word yan-
tra to refer to the use of the object. But more research than what I was able
to do would be necessary to arrive at a convincing conclusion on this point.”
(Brunner 2003: 163.)

! Sanderson 1988: 689.

2 E.g. yantraprayogam aha (ad NSA 2.55), and evam mantram prayo-
gam uktva yantram api @ha (ad NSA 2.7) vs. cakrayogena in NSA 2.33c.

% NSA 2.26: akystahrdayam nastadhairyam uttirnajivitam / vapraprak
aranividanadiyantrasuraksitam [anayen narim]. (“[He should attract a wom-
an by magic] as if her heart were drawn, as if her firmness were gone, as if her
life were saved from imprisonment behind a river yantra thick as a rampart.”)

% See e.g. Sanderson 2013: 213.
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time it could help us dating the texts. All in all, some general tenden-
cies can perhaps be observed and outlined in a preliminary fashion.
I can see these major phases in the history of yantras:

1. In passages that have nothing to do with magic or magical dia-
grams (even in those incorporated in chapters on magical yantras),
a yantra is usually a machine, a device, an apparatus, a bolt etc.

2. In the pre-tantric Pasupatasiitra as explained by Kaundinya,
a yantra is a ritual, observance or restriction. In the Pasupatasitra
itself it might imply some transgressiveness (dishonour, fake mad-
ness).

3. In early scriptures of the Siddhanta, magical yantras are seldom
mentioned, as Brunner has already observed (Brunner 2003: 162).

4. In some early Saiva tantras, such as the Nisvasatattvasamhita
and the Trika Malinivijayottaratantra and Siddhayogesvarimata,
the term yantra does not seem to be present in any significant form.
In the Svacchandatantra, the term is not used to label a magical
ritual or object, either.

5. In early chapters of the Brahmayamala, and in some passages
of the Tantrasadbhava, a yantra seems to be a term for a com-
plex magical procedure, usually of the black and transgressive,
or at least dangerous, type, not necessarily involving any geo-
metric designs but usually involving transgressive substances, fire-
offerings, the use of rosaries, and images or figurines of the target.

6. Yantra emerges as a term for magical diagrams with geometric
designs and for amulets in the Netratantra, possibly as a synonym
(or counterpart?) of cakra.

7. In some later texts such as the Kubjikamatatantra, which
draws extensively on the Trika and is thus later than it,” and
the Matsyendrasamhita (13" century), while yantra-diagrams with

5 Sanderson 2002: 1.
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drawn patterns may appear, the phrase yantraridha may have been
misinterpreted by redactors/copyists who supposed that a yantra
is usually a magic diagram.

8. Even for Ksemaraja in the early part of the 11™ century, a yan-
tra(cakra) can simply be interpreted as “mantras in a particular pat-
tern”, perhaps without any drawing. Nevertheless, he tends to add
geometrical patterns to descriptions of mantric arrangements,
perhaps to “update” them.”

9. Later probably this latter usage of the term, which treats yantras
as mantra-inscribed magical objects, prevails.

The question of early yantras is obviously in need of much more research.
Nevertheless, the examination of the usage of the term yantra in tantras
may give us another tool to date our texts, a fundamental process to get
to know more about the religious history of mediaeval India.
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