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Matrtantras of South India

There exist a few hitherto unpublished South Indian texts that describe the
rituals of the female deities collectively known as the Seven Mothers, and it
is in these Matrtantra texts that we see the deity Bhadrakali emerging as the
principal deity of the Tantric cult. In this tradition Bhadrakali is wor-
shipped, either on her own or as Camunda, as one of the Seven Mothers,
accompanied by Virabhadra and Ganesa.

We find in these texts the description of the regular worship to be per-
formed in temples of Bhadrakali, usually patronised by royal families and
established for the sake of victory over their enemies, while in the northern
Matrtantra tradition we see the description of the worship as performed by
individual initiates for their own purposes. Works that may, as we now
know, be included in the southern Matrtantra tradition are the two southern
Brahmayamalas, the Matrsadbhava, the Sesasamuccaya (chapters 7, 8, and
9) and certain other minor texts that deal with the installation of, and rituals
related to, Bhadrakali.

Two southern Brahmayamalas

In his thesis on the Brahmayamala, a pre-ninth-century Saiva Tantric scrip-
ture, HATLEY (2007: 4-5) mentions five other later texts that bear the label
“Brahmayamala” and belong to the Matrtantra tradition. Among these

' See HATLEY 2007: 3-5: “(...) a South Indian text connected with the cult of
Bhadrakali, in which some traces of the older BraYa are discernable; another South
Indian Brahmayamala related to this of which only a few chapters survive; a short
text preserved in a Bengali manuscript expounding a series of ritual diagrams (cakras
or yantras), with no discernable relation to the older BraYa; a text of the cult of Tara
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five, two are from South India, the Brahmayamala [Brahmayamala-
matrpratisthatantra], available in the French Institute (ms. T. 522), and
another Brahmayamala [Brahmayamalapratisthatantra] for which there is
an incomplete manuscript available in the Trivandrum Manuscript Library
(ms. T. 982). As SANDERSON (2014: 40-41) observes:

These [texts] claim to be part of the Brahmayamala and indeed are
derived from it to the extent that they share its core pantheon and a
number of other formal features; but they differ from it radically in
that they prescribe a regular cult of Camunda/Bhadrakali and the
Seven Mothers to be conducted before the fixed idols in temples by
non-Brahmin priests of the parasava caste for the protection of the
state and its subjects and the enhancement of royal power.2

We also see that the Bhadrakalt in these texts is attended by the same four
goddesses, namely Rakta, Karali, Candaksi, and Mahocchista, as Canda
Kapalini, the supreme goddess in the northern Brahmayamala, though Ma-
hocchusma, the fourth, appears under the variant name Mahocchista:

The one named Rakta should be installed in the eastern direction;
Karali should be installed in the south, Candakst should be installed
in the west, [and] Mohocchista should be installed in the north.’

And:

Rakta, Karal1, Candaksi, [and] Mohocchista [should be installed]
separately.*

On the cult of Bhadrakalt and the worship that the southern Brahmayamala
texts introduce, SANDERSON (2007a: 277-278) further observes that it “is
indeed fully Tantric, it is much more integrated into the civic dimension of

by this name transmitted in an untraced Bengali manuscript, a section of which has
been published; and a Brahmayamala preserved in a single, fragmentary Nepalese
Ms, which though eclectic, draws directly from the older BraYa.”

* See also SANDERSON 2007a: 277-278.

3 BYp, p. 7, edition by SANDERSON 2007a: 277, n. 141: raktakhyam vinyaset
pracyam karalim daksine nyaset | candaksim pascime nyasya mahocchistottare nyaset |.

* BY ipp, p- 89, edition by SANDERSON 2007a: 277, n. 141: rakta karalt candakst
mohocchista prthak prthak |.
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religion than are the early North Indian Sakta traditions exemplified by the
Trika and Kalikula. [...] and the principal purpose of this worship is said to
be to foster the victory of the monarch over his enemies, as in the Orissan
cult of Bhadrakali, and, more generally, to protect the kingdom from dan-
ger (desasantih, rastrasantih), such temple being, at least in main, royal
foundations and recipients of royal patronage.” We also see that these
southern Yamala texts embedded the Tantric mantras from the Kalikula.’

The Brahmayamala (IFP, Pondicherry)

The incomplete southern text of the Brahmayamala, available in the French
Institute of Pondicherry, contains approximately 1,900 verses in anustubh
metre in 49 chapters. This text has the format of a ritual manual (paddhati)
and contains details of the installation of the Seven Mothers,’ the daily
rituals performed for them, festivals, and special rituals such as the
matrsanti and the kujavarabali. Chapter 19 of the text gives a complete
description of the animal sacrifice (pasuyaga) to be performed in a temple
of the Seven Mothers. The forty-ninth and final chapter, on rules regarding
impurity (asaucavidhi), is incomplete. This transcript was prepared based
on a manuscript available from Candrasekhara Gurukkal of Tirukkalukkun-
ram. Though we have no information on the author of the text, it contains
evidence that he was a Tamil speaker, whose native language occasionally
left unintended traces on his composition.”

We also see that certain rituals and musical instruments described in the
text are known in Tamil Nadu as well as in Kerala, which further confirms

> For the details of the mantras that are imported, see SANDERSON 2007a: 278-279.

® Their names are given, for example, in the following list: Cf. BYgp, p. 15:
brahmi mahesvart caiva kumari vaisnavi tatha | varahi caiva mahendri bhadrakalr
tathaiva ca ||.

7 Cf. Cox 2016: 249, n. 92. Cox gives the following evidence: “(e.g. epenthetic
ya-Srutis [as in 6.25d: tasmad yetani varjayet] or hypercorrections [e.g. 5.12cd tad-
artham kantavistaram tadartham bilam ucyate, in both cases for correct tadardham])
see e.g. 6.5ab agneyayamayor madhye pitarasthanam uttamam, ‘the best shrine to
the ancestors is located in the south-southeast’ [thematisation of Skt. pitr to pitara,
¢f- MTL pitarar] 6.27a, nallamallasamakirnam, ‘[the village picked for a temple-site
should be] filled with good wrestlers’ [nalla-, ¢f. Tamil nanmai, adj. stem nalla-,
‘fine, good’] and 7.23cd: Sikhayan tu Sikham nyasya kavacam tanamastake, ‘placing
the crest [-mantra] on the [Goddess’] crest, [place] the armor [-mantra] on her head,’
understanding fana- to be a thematisation influenced by the Tamil reflexive prono-
minal base fan; the correct form and sandhi (*tanmastakam) would break the metre.”
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the southern origin of this text. For example, the text lists the musical in-
struments to be played during the installation of the trident (si/a), mention-
ing drums, namely the karati and timila, as well as the matrghosa, a partic-
ular voiced sound intoned by women, all of which is peculiar to the South:

[Making] auspicious proclamations (svastivacakavakyam), the sound
of Vedic recitation (brahmaghosam), and [sounds of the instruments
known as] pataha, maddala, tala, kara,tz’,8 timila, and ululation
(matrghosam) along with [sounds of the] conch and kahala.’

The text also mentions a particular dance, the mudranrtta, performed be-
fore the bali offering described in the Matrsantipatala, the chapter on the
propitiatory rites for the Mother-goddess to avert evil or calamity,' and
another one by an oracle (veliccapad)'' before the bali offering known as
bhuitabali, also performed in the Pisarikavu Temple of Kollam, Kerala:"

At the time of circumambulation, one should perform the dance in-
volving mudras (mudranrttam).”

¥ I was unable to locate any references so far regarding the music instrument ka-
rati. Though studies on the musical instruments of Kerala, such as the Temple Musi-
cal Instruments of Kerala (RAJAGOPALAN 2010), describe the instruments that are
listed here, they remain silent on karati.

® BYp, p. 159: svastiviacakavakyaii ca brahmaghosan tathaiva ca | pataham
maddalam talam karatitimila tatha | Samkhakahalasamyuktam matrghosan tathaiva
ca |. (Samkhakahalasamyuktam) conj; Samkhakalasamayuktam ms.)

et BYgp, pp. 75-83. This is an eight-day bali festival, and each festival day is
dedicated to one Mother-goddess. Rice mixed with different substances is offered,
and on the eighth day the animal sacrifice (pasubali) takes place. The text also men-
tions that other divinities should be invited during the festival: “May these [divini-
ties], [namely] the Kioi$mandas, Guhyakas, Nagas, Siddhas, Yaksas, Marudganas,
Vidyadharas, and Gandharvas come [to this] festival.” kiismanda-guhyakanagasi-
ddhayaksamarudganah | vidvadharas ca gandharva dagacchantu mahotsave ||
(mahotsave] conj.; mahotsavam ms.; IFP T. 522, p. 75).

"' The veliccapad, or oracle, is considered a representation of the deity in a temp-
le. He is dressed in red with ornaments and garlands and carries hooked swords.
Once in trance, accompanied by the beatings of drums, he dances and grants the
devotees blessings and predictions.

"2 Though I am not sure of its practice in Tamil Nadu, in Kerala such dances are
performed, namely, one by a Kuruppu and one by a veliccapdad. A kurup belongs to
the ambalavasi or “temple servants” group; see also CALDWELL 1999: 97.

B BY pp, p. 78: paribhramanavelayam mudranyttam samdcaret |.
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The dance involving mudras (mudranyttam) should be performed
along with laughing and playing. Especially the dance involving
mudras should be performed with every effort."

According to this Brahmaydamala, the priests who are eligible to perform
the worship of the Seven Mothers must be non-Brahmins, termed parasava,
who are the offspring of a Brahmin father and Stidra mother:"

One born of a Brahmin man and a Siidra woman in conformity of the
rules is considered to be a parasava. [Should they] resort to
Bhadrakali for their livelihood, they are held to be [her] priests.16

As SANDERSON (2007a: 277) observes, the Saiva character of this priest is
also “expressed by the transformation of parasavah into parasaivah as the
title of those who have been initiated and consecrated as officiants of this
cult”:

At first the parasavas are invariably worshippers'’ of the goddess.
[Once] initiated, these parasaivas are particularly qualified for rituals.'®

" BY pp, p. 79: mudranyttam tu kartavyam hasanakridanadibhih | mudranyttam
visesena karayet sarvayatnatah |. (kridanadibhih | conj; kridanadiset ms.).

' In the Dharmagastra texts, parasava is defined as the offspring of a Brahmin
man and Stdra mother: yam brahmans tu Siadrayam kamad utpadayet sutam | sa
parayann eva savas tasmat parasavah smrtah || (Manusmrti 9.178), “When a Brah-
min fathers a son by a Stdra woman out of lust, tradition calls him a parasava, be-
cause while still able (parayan) he is a corpse (Sava)” (translation OLIVELLE 2005:
159). See also Brahmayamala TFP, p. 88 (= SANDERSON 2007a: 277): adau
parasavas caiva nityam devyas tu pujakah | diksitah karmayogyas te parasaiva
visesatah ||. Vaikhanasadharmasitra (143.1-2) also mentions the parasava as the
priests of Bhadrakali. The parasavas are known as uvaccan and defined as “Mem-
bers of a caste of temple drummers and Pajaris of Kalt” (Tamil Lexicon s.v. uvac-
can). See also PILLAY 1953: 220-248 and SHULMAN 1980: 219-220.

' BY pp, p. 146, edition by SANDERSON 2007a: 277, n. 142: Sadrayam vidhina
viprdj jatah parasavo matah | bhadrakalim samasritya jiveyuh piijakah smrtah |.

'" Even though the term pizjaka denotes a “priest” here, in general it could also re-
fer to a worshipper.

18 BYpp, p. 88, edition by SANDERSON 2007a: 277, n. 142: adau parasavas caiva
nityam devyas tu piajakah | diksitah karmayogyas te parasaiva visesatah |.
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The establishment of a temple devoted to the Seven Mothers as well as the
worship that is described in this manual is said to favour the victory of the
monarch over his enemies (Satrunasa) as well as to protect the kingdom
from danger (devasanti, rastrasanti):

Bhadrakali [who is] Camundi always causes victory to prosper. [She]
is proclaimed to have arisen from Siva in the Kaliyuga for the de-
struction of enemies. Four embodiments [of her] are to be known.
She invariably creates peace (santikari). One should worship her four
embodiments with all efforts. [They] restore peace to the nation;
[through them] victory arises for kings, [it] destroys all sins, [brings
about] peace, and is invariably the source of victory."” One should
worship the Mothers according to [the manner enjoined for] their
four embodiments.*

[It] is taught to be the cause for peace and prosperity of the nation
[that comes about through] the installation [of Bhadrakali].”!
The fire offering for Devi, ending with [the pronouncement of]

svaha, increases the well-being of a city.”

Unfortunately, we have been able to locate only a single transcript of this
text in the French Institute Library and it is badly corrupted.

' The translation of this sentence is uncertain as no grammatical agent is indicated.

2 BY gp, p. 2, edition by SANDERSON 2007a: 278, n. 143: bhadrakali tu camundt
sada vijayavarddhint | satrunase sivodbhiita kaliyuge prakirtita | catasro miurtayo
jiieya sada santikar? bhavet | tasyas sarvaprayatnena caturmirtim prapijayet |
desasantikaras caiva nrpapam vijayam bhavet | sarvapapaharam sSantam sada vi-
Jjayasambhavam | caturmirtividhanena matrpijam ca karayet |.

I BY igp, p. 50, edition by SANDERSON 2007a: 278, n. 143: pratisthavidhina pro-
ktam rastrasantyarthakaranam |.

> BYpp, p. 50, edition by SANDERSON 2007a: 278, n. 143: svahantam de-
vikahomam nagarasantivardhanam |.



S.A.S. SARMA 545
The Brahmayamala (ORI, Trivandrum)

The other incomplete southern Brahmayamala text, available in the Tri-
vandrum Manuscript Library, is in the form of a conversation between
Brahma and I$vara:

[1] heard the Great Mother Tantra, an extremely long method.

Now I would like to listen to the method (sadhanam) [that is the] es-
sence of all [attainments], short in length, great in meaning, adorned
with various [ritual] injunctions, called an “installation-scripture”
(pratisthatantram), a new settled account drawn from the Yamala
[scripture].23

This work claims to teach the rituals based on the Yamala corpus24 and
breaks off in its fifth chapter. While its first chapter introduces the worship
of the Mothers, its second chapter enumerates the details of two types of
installation, namely ekabera and bahubera, and the procedures for them.
The third chapter provides the location and places where the Mothers are to
be installed. The fourth chapter provides a detailed description of the eligi-
bility of the worshipper, and the fifth describes the qualifications of a
teacher (dcaryalaksana) and preliminary preparations for the initiation and
then breaks off. The first four chapters end with a colophon which indicates
that the text belongs to the brahmayamala-vidyapitha.”

As mentioned above, the text describes two types of installation, namely
the ekabera and bahubera. In the case of ekabera, Bhadrakalr alone is wor-
shipped, while in case of the bahubera she is worshipped along with the
Mothers:

The [installation of] Mothers are of two kinds: with numerous icons
and with just one icon. Where Durga alone is present, who is the

3 BY 1y, p. 1: Srutam matrmahatantram ativistarasadhanam | ... | idanim srotum
icchami saram sarvasya sdadhanam | alpagrantham mahartham ca nanavidhivi-
bhusitam | pratisthatantram ityakhyam yamalanavanirnayam |.

24 BY 1y, p. 26: yamaloktavidhanena nityam atmarcanam smrtam. See also: sarva-
yamalatantrajiio nityam pujaratah sucih (BY vy, p. 2-3, p. 28); evam tu yamaldacaryah
kathitah karmasiddhaye (BY 14y, p. 2-3, p. 28).

3 For example: iti brahmayamale sapdadalakse vidyapithavatarite pratisthatantre
ekasitividhanange prathamodhyayah (BY 1y p- 2-3).
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goddess keeping the highest position (kiitastha) [and] being not man-
ifested through the Mother-powers, she is known as Bhadrakali.

[.]

Where Bhadrakali is [alone], this is known as the single-icon
[type].

She is alone in the single-icon [installation] (ekabere); [and she] is
known as Bhadrakali. Alternatively, [she is known] everywhere as
“Mothers” when sevenfold in a multiple-icon [installation].”’

The single-icon [installation] is praised for victory over and destruction of
enemies. The multiple-icon type is declared for peace and prosperity.

Similar to the IFP Brahmayamala, this text too authorises the parasava to
perform the temple rituals of Bhadrakali:

[One who has] undergone the sequence of the “initiation [into the
cult of] the Mothers” (matrdiksd) and [one who has the knowledge]
of the tradition of worship of the four [forms of the goddess] is called
a priest (pijakah) among the parasavas. Such people are recom-
mended for [the performance of] all rites, and they live from the
worship of the Mothers.™

Though presently we have no knowledge of the existence of any other
manuscripts of these two southern Brahmayamala texts, a study of the
manuscripts presently available to us clearly demonstrates their southern
origin, which is further supported by the correlation of the iconography of

% BY 1y, p- 3: bahuberaikabereti ucyante mataro dvidha | kiitastha ya bhaved de-
vi avyakta matrsaktibhih | durga bhavati yatraiva bhadrakalt tu visruta | [...] yatraiva
bhadrakalt syad ekaberam iti smrtam |.

27 BY 1y, p- 3: kevala caikabere tu bhadrakaliti visruta | saptadha bahubere va
mataras ceti sarvatah | jayartham Satrunasartham ekaberam prasamsitam | Santi-
pustikarartham tu bahuberam udahrtam |. Cf. SANDERSON 2007a: 278: “When
Bhadrakali is isolated (kiitastha, ekabera), the cult is for victory and the destruction
of enemies. When she is worshipped together with the Mothers (bahubera) the cult’s
purpose is the quelling of dangers and the restoration of well-being.”

8 BY 14, p. 27: matrdiksakramopetam caturyagavidhagamam | pijakas tv iti vikhyatam
samyjiio (sic) paravasatmanam | prasastah sarvakaryanam matypijopajivakah |.
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the goddess described in these manuscripts with the surviving South Indian
images of Bhadrakali.

We also noticed that these two southern Brahmaydmalas prescribe the
installation and worship of the Mothers for the monarch’s victory over his
enemies (Satrundsa) and the protection of his kingdom from danger, which
indeed must have encouraged monarchs to establish temples devoted to the
Mothers. Among these temples, the Kolaramma Temple in the Nolam-
bavadi of Karnataka merits special attention, since here we find two Tamil
inscriptions containing indications of rituals to be performed in the temple
that are discussed in the Brahmayamala text of Pondicherry.

The Kolaramma Temple of Kolar
and the southern Brahmayamala texts

The Kolaramma Temple must have been in existence at least from the time
of the Colas, as can be seen from its inscriptions dating from 1030 CE.
Among the several Tamil inscriptions found in the Kolaramma Temple,
two inscriptions (Epigraphia Carnatica 10, KI 108 and 106d) are dated” in
the second regnal year of Ko-Rajakesaravarma (alias Rajendracoladeva),
the Cola king Kulottunga I (1071/1072 CE). These give the provisions for
the funding of the Kolaramma Temple of the goddess, detailing the yearly
allowances for the staff, including a teacher of grammar and of “Yamala,”
the offerings for the deities, and the various ceremonies.”® As we see in the
inscription, there is a teacher appointed to teach the Yamala texts. This
constitutes evidence that the Yamala texts were known in this area and
encourages us to assume that the southern Yamala text that we now know
might have been composed in this area. Moreover, as SANDERSON (2007a:
277, n. 140) observes,”' this detailed inscription accords precisely with the
texts of the southern Brahmayamala. We find in it details of the temple
ceremonies that were performed in the Kolaramma Temple, including the
special rituals, such as the kujavarabali (BYpp pp. 100-102), matrsanti
(BYrp pp. 75-83), and yoginiyogesvarapiija. Also the offering of an alco-
holic drink (matiyapana) and of a goat during the kujavarabali, both spe-

* In fact, only the first one is dated, but the second seems to be a continuation of
the first.

3% See also SANDERSON 2014: 41 and 2007a: 277.

*! See also COX 2016.
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cific to the Yamala text preserved in Pondicherry, are some of the rituals
mentioned by the inscription.

The Matrtantra texts that are produced in Kerala

Though we are only aware of two southern Brahmayamala texts — one in
Pondicherry and the other one in Kerala, both incomplete — there are texts
produced in Kerala that treat the worship of the Mothers and are based on
the southern Yamala texts we have discussed, especially the Matrsadbhava
and the three chapters of the Sesasamuccaya. Of these two, the
Matrsadbhdva merits special attention, since it is a ritual manual entirely
devoted to the worship of the Mothers.

The Matrsadbhava

The Mdtrsadbhdva,32 a Kerala text, is, as described by its author, a sum-
mary of the rituals found in the various Yamala texts. It provides a detailed
South Indian tradition of temple-based Yamala worship and presents a
complete and properly organised account of the cult of Mothers.

Having offered obeisance to my guru, Ganesa, Durga, and the
Ksetrapala, I shall declare this Tantra under the name Matrsadbhava.
I have examined the Yamalas and will now, as far as I am able, make
a summary of their essentials for the benefit of mankind. Even
Brahma is not able to understand these [texts] that have come forth in
various forms from the lotus that is the mouth of Siva. How much
less can such as 1?7

3% There are two palm-leaf manuscripts of the Matrsadbhava in Malayalam script
bearing the nos. 1017-A and 1017-B as well as a transcript in DevanagarT script bea-
ring no. T. 792 (copy of ms. 1017A?) in the Trivandrum Manuscripts Library. There
is a paper manuscript (ms. MT 5126) in Grantha script in the Government Oriental
Manuscript Library in Chennai. See also New Catalogus Catalogorum, vol. XX
(DASH 2011: 59).

3 MSBhry, p. 1: pranamya ca gurum vighnam durgam ca ksetrapalakam |
matrsadbhavanamnda ca tantram etat pravaksyate | yamalani samalocya sva-
samarthyanuripatah | jagaddhitaya casmabhih kriyate sarasamgrahah | tanisvara-
mukhambhojasamudgirnany anekadha | brahmandapi na Sakyani jiatum kimuta
madrsaih |, translation SANDERSON 2014: 51.
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The author of the Matrsadbhava also informs us that there is no text that
provides a complete and properly organised account of the cult of the Mothers:

Siva did not teach [all] the rituals for the worship of the Mothers in
those Tantras in one [place]. The reason for this I do not know.
Therefore §...7 I shall teach them in summarised form in their proper
order.*

Like other Paddhati texts of Kerala,35 the Matrsadbhava follows the tradi-
tion of arranging the chapters beginning with the qualifications of the
acarya and concluding with the jirnoddhara, the removal of a cult-image
that is old and used.*® However, the manuscripts we now have of the
Matrsadbhava breaks off while describing the jirnoddhara.

The text deals with the following topics:

Those learned in Tantras teach the following as the order [of the top-
ics]: qualities of the teacher, purification of the ground, the sequence
of [rites making up] the incubation T...T, the manner of performing
the worship of the site (vastuyaga), then the characteristics of tem-
ples, the placing of the [first] brick, thereafter the placing of conse-
cration-deposits (garbhddhanam), the characteristics of images, then
the rules for initiation, the rules for the planting of [prognosticatory]
germinated seeds, bali, and the worship in that place itself, the steep-
ing of the idols in water and the cleaning of them, and also the se-
quence of [rites making up] the incubation of the idols, the deposit-
ing of precious stones, the characteristics of an installation, the rules
for worship, bathing, and the sequence for [the performance of] fes-
tivals, the procession for the bath at a sacred site, then the bathing
and the removal [and replacement] of worn idols.*’

3* MSBhyyy p. 12, edition by SANDERSON 2007a: 278, n. 143: naikatra tesu sampro-
ktah kriyas tantresu Sambhund | matryagam samuddisya na janimo ‘tra karanam | ta-
smad tapajya tah kartum kriya lokesu naistikaht | anukramena vaksyante samgrahena
vathavidhi |.

%> Such as the Saivagamanibandhana and the Prayogamanijart.

36 MSBhryy, p. 2: acaryalaksanadyan tu jirnoddharavasanakam | anukramam iti
prahur asmin tantre vicaksanah |. “The sequence [of topics] in this Tantra, the ex-
perts say, begins with the qualities of a teacher and ends with the replacement of a
worn-out [idol].”

37 MSBhry, p. 2, edition by SANDERSON 2014: 51, n. 191: acaryalaksanani caiva
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The above-mentioned topics are discussed in 28 chapters; the final chapter
is the one on the jirnoddhara and is, as mentioned, incomplete. Neverthe-
less perhaps not much has been lost, since the above summary of topics
provided by the author clearly shows that we are missing only a part of the
final chapter on the jirnoddhara.

The Matrsadbhdva in its fifth chapter provides a detailed description of
the installation of the Mothers as well as of Bhadrakali and mentions that
the installation procedures are prescribed according to the Brahmayamala:

Now, [I] will succinctly describe the ekaviri icon as taught by the
Supreme Lord in the Brahmayamala.™

Among the other topics discussed in the text, the procedure for initiation is
provided in chapter 6. Like the other Kerala texts, the Matrsadbhava indi-
cates the importance of initiation as a qualification for performing an
installation:

[The acarya] should perform an initiation (diksam) with due efforts
for the authority to use mantras, [to perform] the installation of im-
ages of gods, especially for the removal [and replacement] of worn
[idols].”

Chapter 18 provides a detailed account of the piija of the Mothers, separate-
ly giving the details of the deities surrounding (avarana) the Seven Moth-
ers, Ganesa and Virabhadra. Chapter 19 narrates the installation of the tri-
dent and goes on to give the details of the war fought between goddesses
and Ruru.

prthivyas ca visodhanam | adhivasakraman ttasat ++++++++ | vastuyagavidhanan
ca tatah prasadalaksanam | adhanam istakayas ca garbhadhanam anantaram |
pratimalaksanarni caiva diksakalpam atah param | bijaropanakalpaii ca balim tatrai-
va pujand | jaladhivasam bimbanan tesan caiva visodhanam | adhivasakramam
tasam pratimanam tathaiva ca | ratnanydasavidhanan ca pratisthalaksanam tatha |
arcanaya vidhanan ca snapanam cotsavakramam | tirthabhisekagamanam snapanan
capy anantaram | jirnoddharan ca tantrajiiah prahur evam anukramam |.

38 MSBhryy, p. 26: athaikavirim pratimam pravaksyami samasatah | brahmaya-
malatantresu yathoktam paramesthind |.

3% MSBhryy, p. 45: devabimbapratisthayam jirnoddhare visesatah | mantradhika-
re ca tatha diksam kuryat prayatnatah |.
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As Sanderson observes “the Matrsadbhava differs primarily not only in
its lucid and generally correct Sanskrit but also in its extensive expurgation
of most of the strongly Kapalika elements of this tradition while in spite of
this recalling the tradition’s roots in Atimarga IlII, by, for example, describ-
ing the officiant as ‘one who has mastered the Somasiddhanta.””* We also
see that this text “relates the myth of the conquest of the Daitya enemies of
the gods by Camunda/Karnamoti and the other Mothers at Kotivarsa in the
far north of Bengal, that of the origin of that site’s sacred Pool of the Tri-
dent (Silakunda) and the drinking of its water, the granting of the boon to
the Mothers as the reward for their victory that those who worship them
with devotion will attain whatever siddhi they desire and salvation at death,
and the presence there with the Mothers of Siva as Hetukesvara.”*' We also
see the reference to Kotivarsa in the ritual process that is described in the
Matyrsadbhava, such as in the context of the ablutions (abhiseka) of the
deity to be performed on the fourth day after its installation, where the text
prescribes to install pots filled with water that represent the sacred sites
including the Kotivarsa.

Even though in its ritual prescriptions we do not find the name of Ruru-
jit (“conqueror of Ruru”) as the primary deity, the text does speak of the
Danava Ruru (or Rurutva) being defeated by the goddess and as beneath
her foot, pieced by her trident.*

Certain rituals prescribed in the Matrsadbhava seem to be similar to
those that are performed in the Bhadrakali temples in Kerala, for example,
the bali offerings in the Pisarikavu and in the Kodungallur Temple.
Kavutindal, a famous public ritual unique to the Kodungallur Temple,
which we will discuss shortly, may carry an echo of the propitiatory obla-
tions prescribed in the Matrsadbhava that are offered in the nearby village
of a temple (grdmabali).43

This text must have been composed before the fifteenth century since it
is referred to as the principal authority for the worship of Rurujit-Camunda
and the Mothers by Sankaran Nampitiri, commentator of the Sesa-
samuccaya, another ritual manual which we will discuss below.

*” SANDERSON 2014: 51.

*! SANDERSON 2014: 51-52; see also MSBhr, p. 138-149. For a detailed
description of the myth of the conquest of the Daitya enemies of the gods by Camu-
nda/Karnamoti, see SKgg 171.78-137.

2 Cf. MSBhyy, pp. 28-29.

* Cf. MSBhyy, p. 178.
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The Sesasamuccaya

Among the southern texts based on the Brahmayamala, the Sesasamuccaya
attributed to Sankara® occupies a prominent place. It is in the
Sesasamuccaya that Bhadrakali in the form of Rurujit seems to have been
introduced as a principal deity, while in its source, the Matrsadbhava, as
we have discussed, she is not mentioned as the principal deity.

The Sesasamuccaya provides rituals pertaining to deities such as
Brahma, Aditya, Kubera, Srﬂqsna, Sarasvati, Laksmi, Gauri, Jyestha,
Bhadrakali, the Matrs, Ksetrapala, Brhaspati, and Indra as well as other
lords of the quarters:

Let these pleased deities --- such as Brahma, Arka, Vaisravana,
Krsna, Sarasvati, Sri, Gauri, Jyestha, also Kali [and] the Mothers,
Ksetradhipa, then such forms as Rurujit and Girisa, [and] also Indra
and the other [guardian deities of directions] --- bestow upon me,
who bows down [before them], what I desire.*

* While some of the historians of Kerala, such as RAJARAJAVARMA (*1997:
111.486-487), attribute the authorship of the Sesasamuccaya to one Krsnasarma, pupil
of Cennas Narayanan Namputiri, others such as PARAMESWARA IYER (°1990: I1.73—
74), NARAYANA PILLAI (1951: iii-v), and MADHAVAN (n.d.: 26) confirm that Sanka-
ra, son of the author of the Kerala ritual manual, the Tantrasamuccaya, is the author
of the Sesasamuccaya.

%8S 1.1 brahmarkavaisravanakrsnasarasvatisrigauryagraja dadatu kaly api
mataro me | ksetradhipo 'tha rurujid girisadiriupanindradayo 'pi namate "bhimatam
prasannah |. The identification of the deities follows the commentary, see Vimarsini
ad SS, p. 1: kas ta devatd ityaha --- brahmarkavaisravapakysnasarasvatisrigaurya-
grajah, brahma prasiddhah, arkah siryah, vaisravanas sa eva, krsno gosalasthah
krsnah, sarasvatisrigauryah prasiddhah, agraja jyesthd, kalt bhadrakali, mataro
virabhadraganapatisahitah prasiddha eva, ksetradhipah ksetrapalah, apisabdah
samuccayarthah. atha rurujid girisadirapani. rurujid iti rurunamno daityasya hantri
bhadrakali, girisah Sivah, adisabdena tatratya matarah ksetrapalas ca tadripani
daivatani. indrdadayah svapradhanyena sthapaniya lokapaldh. apisabdo ’trapi sa-
muccayarthah. atra brahmadiksetrapalantanam tantrani sadbhih patalair abhidhaya
saptamadipatalair rurujidadinam tantrani vaksyamiti madhyasthasyathasabdasya-
rthah. “[The text] tells us which deities these are — brahmarkavaisravanakyrsnasara-
svatisrigauryagraja: Brahma is the well-known [deity of that name]; Arka is the sun;
Vaisravana is himself [Kubera]; Krsna is the Dark One who resides in a cow-pen;
Sarasvafi, Sr1, and GaurT are the well-known [deities of those names]; Agraja is
Jyestha; Kali is Bhadrakali; the Mothers are the well-known [Seven Goddesses],
along with Virabhadra and Ganapati; Ksetradhipa is [Bhairava as] the protector of
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Chapters 7, 8, and 9 of the Sesasamuccaya are devoted to distinctive rituals
of the rare cult of the goddess Rurujit. The principal authority used by the
author of the Se_sasamuccaya to describe the rituals of Rurujit is the
Matysadbhava, as is indicated by Sankaran in his commentary on the
Sesasamuccaya:

Explaining the ritual procedure taught in such scriptures as the
Matrsadbhava in order to show how Siva, Ekaberi [Bhadra-
kali/Camunda], the Mothers, and the Ksetrapala are to be installed
simultaneously in a single temple (...).*

Some scholars® claim that the ritual procedures followed for the worship of
Rurujit  (rurujidvidhana) embodies the Kashmirian concepts of
Kalasamkarsini and the Mahartha (Krama) tradition of Kalt worship. But a
detailed study of the rurujidvidhana in the Sesasamuccaya makes it clear
that there are no traces of Kalasamkarsini and the Mahartha in the
Sesasamuccaya.*

Other texts on rurujidvidhana

The Rurujidvidhanapiijapaddhati, a prose text in Sanskrit available in the
Government Oriental Manuscript Library (GOML), Chennai (ms. R 3365),

the sacred site; the word api is used in the sense of addition (samuccayarthah); then
(atha) such forms as Rurujit and Girisa. Rurujit is the conqueror of the demon called
Ruru, i.e., Bhadrakali; Giri$a is Siva; the expression ‘and others’ (a@disabdena) deno-
tes the Mothers that are there, as well as Ksetrapala and other divinities that have
such forms; Indra and others (indradayah) are the protectors of the eight directions,
to be installed in accordance with their [respective direction of] dominance; here too
the word api is used as [a conjunction] expressing addition. The word atha placed in
the middle expresses the [following] idea: ‘here, having spoken about the teachings
relating to the deities beginning with Brahma and going up to Ksetrapala in six
patalas, 1 will speak about the teachings of Rurujit and others from the seventh on-
wards.”

* Vimaréini ad SS 7.1: Sivaikaverimatrksetrapalanam yaugapadyenaikasminn
ayatane sthapanapradarsanartham matrsadbhavadyagamoktakriyakramam vadan
(...), translation SANDERSON 2014: 51, n. 193.

7 Cf. VAMANAN (n.d.), Introduction to Sesasamuccayary (p. 7), and JAYA-
SHANKAR 2001: 28.

* See also SARMA 2009: 335.
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might be a prose version of the chapters on Rurujit of the Sesasamuccaya,
but a close study of the text will be required to ascertain this.

There is also a ritual manual in Malayalam that was recently published
by the Tantravidyapitha of Kerala, a prose version of the chapters on Ruru-
jit from the Sesasamuccaya, entitled Rurujidvidhanavum bahubera-
vidhanavum, “Regulations for the worship of Rurujit and also [that of Ru-
rujit] with many idols.” It is also worth mentioning here that the Shripuram
Tantra Research Center, Trichur District, Kerala, is working on a detailed
ritual manual on Rurujit, which is expected to be published soon.

Apart from these texts, there are several minor ones that describe the in-
stallation of and rituals pertaining to Bhadrakali. Though these works might
not have been based on the southern Brahmayamala texts, in these ritual
manuals we see a continuity of the Brahmayamala tradition.

Worship of Rurujit

As we have seen, it is in the S’esasamuccaya that Bhadrakalt in the form of
Rurujit seems to have been introduced as a principal deity, while in its
source, the Matrsadbhava, she is not mentioned as the principal deity. But
the Matrsadbhava describes how Danava Ruru, or Rurutva, was defeated
by the goddess and lies under her foot pieced by her trident:

Having this form, the Mother of the Universe (jadgaddhatri), after
felling the demon Ruru and piercing his heart with the trident, fixed
her gaze on his face. [...] As if touching the demon with the tip of
her left foot.”

Seeing the [other]| demons slain, the Ruru (rurutvah) puffed up with
pride over his strength (baladarpitah), turned his face to her and
fought fiercely. [...] This great demon Ruru (rurutvah) pierced the
earth and went below.”

The Sesasamuccaya in its seventh chapter prescribes how the temple of
Rurujit should be constructed:

¥ MSBhyyy, p. 28: evamripa jagaddhatri nipatya ruruddanavam | bhittva silena
hrdayam mukhe tasyarpiteksana | [...] vamapadagrabhagena sprsantim iva danavam |.

50 MSBhry, p. 143: asuran ghatitan drstva rurutvo baladarpitah | tasyas tv abhi-
mukho bhiitva yodhayam dsa darunam | [...] rurutvo ‘sau mahddaityo bhiimim bhi-
ttva hy adho gatah |.
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Here, [in the worship of Rurujit], an independent [temple of] Siva
(smarajit) will face east; in front [of him] to the south Camunda,
separate (bhinna), will be facing the west. Alternatively, [Camunda]
will face east (namuciripudigdsya)’" without accompanying deities
(niranga). To the south of Lord [Siva] or to that of [Camunda], there
may be [Seven] Mothers facing north, along with accompanying dei-
ties. Alternatively, she may be placed, according to this system (ika),
to the east of the [Seven Mothers], together with attendants (sarnga),
or all the [Seven] Mothers [together with Camunda] may be placed
separately to the south-east [of Siva].”®

In the temples that are devoted to Rurujit, such as the Kodungallur Temple
in the Trichur District and the Kollam Pisarikavu in the Calicut District of
Kerala, we see a slightly different arrangement: Siva is installed facing
east; on the southern side facing north or east is Rurujit; on the eastern side
of Rurujit facing north are the Seven Mothers, Virabhadra and Ganesa; and
on the north-eastern corner, Ksetrapala. In some temples Rurujit is also
installed along with the Mothers.

The seventh chapter of the Sesasamuccaya discusses in detail the conse-
cration rituals that pertain to a temple for Rurujit, and its eighth chapter
describes at length the daily rituals that are to be performed. This chapter
includes the visualisation of Rurujit:>’

! See Vimarsini ad SS 7.2: athava tatraiva namuciripudigasya pirvabhimukha
nirangd syat.

32 Sesasamuccaya 7.2: syat pragasyah svatantrah smarajid iha puro daksine
pascimasya | camunda syac ca bhinna namuciripudigasya niramgaiva vatha | de-
vasydasyas tu va yamyadisi sasidigasya jananyo ’pi sangas | tatprak sa veha
sanganaladisi nikhila mataro veha bhinnah |. In comparison, in the Matrsadbhava
(MSBhry;, p. 55) we see three types of installations prescribed for Bhadrakali, na-
mely, sanga (Bhadrakalt facing north), niraniga (Bhadrakali facing east), and bhinna
(Bhadrakali facing west). The Sesasamuccaya prescribes two additional options,
namely, the north facing Bhadrakalt together with the Seven Mothers and Bhadrakali
together with the Mothers placed in the southeast of Siva.

>3 According to the Brahmayamala (BY gp p. 28), Bhadrakali is visualised as ha-
ving several hands that hold respectively a skull, a trident, a staff with a skull at the
top (khadvanga), a shield, a bell, a sacred drum (damaru), and a noose. AJITHAN
(2015: 11) points out that the Miissads (cf. p. 546 below) of the Valayanadu temple
visualise Bhadrakali as it is described in the Bhadrakalimantravidhiprakarana
(SANDERSON 2007a: 266-268) of the Paippaladins, holding [on the right] a trident,
an elephant-goad, an arrow, and a sword and [on the left] a vessel filled with blood, a
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May she always protect you, [she] who stands on [the corpse of] Si-
va, who is radiant with a diadem on her head that coruscates with a
fragment of the emblem that is the moon, who holds in her lotus-
hands a noose and hook, a trident and a skull, who is decorated with
a garland of fresh heads, who has three eyes, who wears red unguents
and clothes, who is bright with all [manner of] ornaments, [and] who
is dark in colour, [namely] Siva [= Bhadrakali].**

The Sesasamuccaya also gives another option for the visualisation as an
alternative to the above, and we find the same visualisation in the
Matrsadbhava (MSBhry,, pp. 26-27):

I venerate Mahabhairavi, who at once wove a garland with the blood-
dripping skins of the heads of demons who had come to battle [with
her] and carefully (sadaram) arranges it as an upper garment, and
who holds in her hands a shield, a skull, a snake, a great bell, the
head of the Asura (subhamkarika), a skull-topped staff (khatvanga),
a trident (¢risikha), and a sword (anasi).”

This is the form we mostly see in Rurujit temples in Kerala. In this form,
she uses her hands, smeared with the demon’s blood, to put on the garland
made of the heads of demons, which then resembles her upper garment; she
holds in her hands a shield (kheda), a skull (kapdla), a snake (pannaga), a
bell (mahdghantd), the head of the Asura (Subhamkarika), a staff with a
skull at the top (khadvanga), a trident (¢risikha), and a sword (anasi).

In its eighth chapter, the Sesasamuccaya introduces the samayavidya for
the recitation once all the nyasas — the emplacement of the mantras on the

noose, a bow, and a shield.

54§88 8.50: Sambhustha sasalaksmakhandavilasat kotiraciidojjvala | bibhrana ka-
rapankajair gunasyni Silam kapalam tatha | mundasrakparimandita trinayana
raktangaragamsuka | sarvalankaranojjvala Sitinibha vah patu nityam Siva |. The
Vimarsini on SS 8.50 reads thus: Sambhustha sambhuripapretdsanastha gunasynt
pasam ankusam ca mundasrakparimandita uttamangaripabhih malabhih parito
mandita Sitinibha syamavarna.

55 85 8.51: sadyah sankarasamgatasurasirahsrenibhir asrolbanair | abadhya
srajam uttariyam anaya sambibhratim sadaram | dorbhih khetakapalapannagama-
haghantasubhamkarika | khatvangatrisikhanasim ca dadhatim vande maha-
bhairavim |. The Vimarsini on SS 8.51 reads thus: sadyah sangareti. sadya eva yu-
ddhaya samagatanam asuranam Sironivahaih rudhiradigdhaih srajam abadhyanaya
sadaram uttariyam bibhratim.
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body — are completed and also for certain other occasions, though the man-
tra described seems to be incomplete.® In the ninth chapter of the
Se_sasamuccaya, we find a detailed description of the festivals that are to be
conducted in the temple of Rurujit.

Even though offerings of meat are prescribed in the rituals by the
Sesasamuccaya, in practice only symbolic meat is offered. For example,
while giving the details of the rice to be offered to the Mothers, the text men-
tions mamsaudana for Varahi, which the Malayalam commentator of the
Sesasamuccaya explains as an offering representing the meat (mamsa): “For
Varahi, rice mixed with meat - [rice] mixed with sweet pudding (vatsan) that
represents the meat [...],””” meaning a rice cake mixed with jaggery.

Kerala temple priests

The Nampiitiri Brahmins are mostly found in Kerala temples as the offici-
ating priests for the daily rituals as well as the tantris or chief-priests, who
are in control of the performance of special rituals such as festivals, conse-
crations, etc.”® Even though these Nampitiris also perform rituals in the
Bhadrakali temples, in certain selected temples of Rurujit, we find mem-
bers of a non-Nampiitiri communities as priests. It may be worth noting
here that according to the southern Brahmayamala texts the priests of a
Bhadrakali temple must be non-Brahmins, known as parasava.”

Even though the Kerala Matrtantra texts, the Matrsadbhava or
Sesasamuccaya, do not mention non-Brahmin priests carrying out the wor-
ship of Bhadrakali or Rurujit, we see that there are three particular non-
Nampdtiri communities that are involved in the worship of Rurujit.

® Cf. ANITHAN 2015: 15. For a detailed discussion on the samayavidyd, see
SANDERSON 2007b: 307-308, n. 247.

S78STV p. 247: varahikku mamsodanam-mamsa pratinidhiyaya 'vatsanittat |...].

> While the early ritual manuals of Kerala, such as the Saivagamanibandhana
and the Prayogamaiijari, insist that a Tantric initiation be undergone if a priest is to
be qualified to perform temple rituals and also prescribe the initiation (diksa), the
latter ritual manuals, such as the Tantrasamuccaya, minimise the initiation (diksa)
rituals, prescribing merely an instruction of the principal (mila) mantra (mantropa-
desa). For a detailed discussion on this topic, see SARMA 2010.

> See n. 15 above.
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The three different communities
associated with the worship of Rurujit

There are thirteen® known temples in Kerala devoted to Rurujit. Among
these, in certain selected temples members belonging to three specific com-
munities perform rituals. While the priests of the Kollam Pisarikavu and
Valayanatukavu in the Calicut District are of a Missad community, the
priests of the Matayikavu in the Kannur District and Mannampurattukavu in
Nilesvaram are of a Pitara community. In the famous Kodungallur Temple in
the Trichur District of Kerala, the Atikal are entitled to perform the rituals. It
is to be noted here that these three groups of communities are considered as
parasavas and nowadays often referred to as degraded Brahmins.

The Mussads

It is believed that a group of VaiSyas who moved from South Kerala during
the period of Martandavarma of the Travancore Kingdom (1706-1758)
reached Kollam in the Koyilandi area of North Kerala and installed the
Pisarikavu Temple devoted to Rurujit. At present, there are eight Vaisya
families who administer this temple. It is said that VaiSyas initially per-
formed rituals here, but they appointed a Nampitiri Brahmin for an im-
proved performance of the rituals. Thus, the rituals that had been performed
by the VaiSyas underwent some changes, and especially the offering of
liquor and meat was abandoned. Yet, the rituals performed by the Nam-
putiri Brahmin made the goddess fiercer and more powerful, and it became
difficult for the devotees to bear this. Hence, the Vai$yas decided to replace
the Nampditiri priest, and they engaged the Miissad community to perform
the temple rituals of the Pisarikavu.

The Miissads are also the priests in the Valayanatukavu® in Calicut Dis-
trict. These two temples feature the installation of Rurujit as prescribed in
the Sesasamuccaya ritual manual. The Missads who perform rituals in
these temples also perform a public ritual known as Sdkteyapiija in their
homes for the benefit of devotees, where they sacrifice a chicken and offer
it to the deity along with liquor.*®*

59 GIRISHKUMAR (2012: 3) mentions 13 temples of Rurujit in Kerala. However,
other scholars list even more temples, for instance, BHAT (2013: 18) provides a list of
15 temples, and in a recent paper AJITHAN (2015: 2-3) gives a list of 16 such temples.

%! For a detailed study of the rituals in this temple, see AJITHAN 2015: 5-9.

62 According to AJITHAN (2015: 5), the system of worship of “Miissad-s is a blend



S.A.S. SARMA 559
The Pitaras

This community is well-known as worshippers of Bhadrakali, and the
Matayikavu Temple of Kannur District, where they perform worship, is one
of the more famous temples of Kerala. It is interesting to note that in Tamil
Nadu the fierce goddess is known as Pitari.

The Atikal

The Atikal® are a small community and the following is their orally trans-
mitted origin myth: One day, while they were accompanying the great phi-
losopher Sankara, the latter drank liquor to test the fidelity of his followers.
They thought if the dcarya could drink, they could too, and so they drank
the liquor. Sankara then entered a foundry and drank molten metal. After
this he challenged them, saying, “Now, see if you can do all that I can do.”
They apologised to him and were degraded to slaves (atival).

The priests at Kodungallur come from a family at Pallipuram, more than
50 miles north-east of Kodungallur. According to custom, only the men
alone, without their womenfolk, are allowed to come to Kodungallur, and
men from Atikal families marry girls of the local Nayar (non-Brahmin)
families and settle in Kodungallur.

There is also a story behind the settlement of the Atikal around the Ko-
dungallur Temple. It is said that there were 101 houses of Nampiitiri Brah-
mins in the vicinity of the Kodungallur Temple. Once, a poor Brahmin

of Krama systems of Kashmir and South Indian Brahmayamala traditions. What is to
be noted here is that there seems to be two dimensions, i.e. inner and outer, with
regard to the worship of Miissad-s. The inner dimension consists of worship of their
cultic deities viz., Srividya, Kalasankarsini and Para. The outer realm consists of
worship of Bhadrakali or Candakapalini and Matrs along with Virabhadra and
Ganapati.” However, in order to relate the ritual systems that are followed by Miis-
sads to the Krama system, the textual materials that are used by Miissads would need
to be studied, which I have not yet located. SANDERSON (2007a: 277-278) observes
that it is only certain Tantric mantras of Kalikula that are embedded in the southern
Brahmayamala texts.

% INDUCHUDAN (1969: 118) observes thus on the Atikal: “They are a very small
community in Kerala. In the division of castes they come as a sub-division of what
are called Antaralas, with Dvijas or twice-born, i.e. Brahmins and Kshatriyas coming
first. They are presumed to be degraded Brahmins, the degradation being the result of
service of meat and liquor or their substitutes in the temples. They officiate as priests
in some shrines.”
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approached these houses at night for food, and he was sent from house to
house until finally those living next to the temple suggested he should go
and beg at the doors of the adjacent house, that being the abode of the god-
dess. Unaware that it was a temple, the poor Brahmin asked for alms.
While the goddess provided him with food, she was angry with the Nam-
putiri Brahmins who refused to offer the Brahmin food, and so she burned
all the Nampdtiri houses there. Even today there are no houses of Nam-
putiri Brahmins near the temple. Since there were no Nampttiri Brahmins
left to perform the temple rituals, the king of that time brought the Atikals
from Pallipuram, north-east of Kodungallur. At present, the Atikal have the
right to perform rituals in the Kodungallur Temple, but they appoint Nam-
patiri Brahmins for the regular services® of the temple rituals. The Atikal
themselves perform specific rituals only during the festival.

Kodungallur Temple of Rurujit and particular private
and public rituals that take place in this temple

It is said that the Céra King Cenkuttuvan,” after listening to the story of
Kannaki, established a temple in his capital to commemorate her martyr-
dom. It is also considered that Ilanko Atikal, the younger brother of
Cenkuttuvan, authored the Cilappatikaram at a place close to Kodungallur
town. According to some scholars, when that area was later inhabited by
Buddhist monks, it became a Buddhist temple but then returned to the Hin-
dus during the period of Samutiris,” the rulers of the medieval kingdom of
Kozhikode.

The Kodungallur Temple exhibits some very specific structural features.
A long hall built from granite and divided into three chambers is found on
the inside of the inner complex. Its central chamber is the sanctum sancto-
rum in which Bhadrakali in the form of Rurujit is installed facing the
northern entrance. In the western chamber, the Seven Mothers along with
Virabhadra and Ganapati are installed facing north. The most eastern
chamber is very small, without doors or windows, and known as a secret

64 INDUCHUDAN (1969: 287) observes the following: “Nambudiris had practically
no hold in the Kodungallur temple. ... The Atikal who manages the whole affairs and
the Nambudiri priest only acts on his behalf. A Nambudiri priest, as soon as he comes
to Kodungallur, should take technical instructions from the Atikal on the nature of
rituals. ... The Nambudiri has only what is called general practices as his own.”

% Cf. INDUCHUDAN 1969: 16-17; see also MENON 1924: IV.331-332.

% Cf. INDUCHUDAN 1969: 165-175.
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chamber in which a Sricakra is installed. It is believed that this Sricakra
was installed by Sankara himself. This chamber has a subterranean passage
that leads towards the east and opens to the ground after about 100 yards.
There is also a separate sanctum for Siva, who faces east, and one for
Ksetrapala. The structure of a temple described in the Matrsadbhava and
Sesasamuccaya for Bhadrakali along with the Seven Mothers closely corre-
sponds to the structure of the Kodungallur Temple, with the exception of its
particular secret chamber.

The idol of Bhadrakalt in a sitting posture in the Kodungallur Temple is
made of jackfruit tree wood, about six feet high, and has eight hands, hold-
ing on the right side (top to bottom) a trident, a skull staff (khatvanga), a
sword, and the severed head of Daruka and on the left a snake, an anklet, a
shield, and a bell. Her left ear features an elephant earring and the right one
a lion earring.

The festival rituals in this temple too are unique and complicated. It is
not only the structure that accords well with the southern Brahmayamala
texts, especially the Matrsadbhava, but also certain rituals that are per-
formed in this temple and form part of its unique character. Among these, a
secret ritual known as trccandanapoticarttal, or “smearing the idol with
holy sandal powder,” and a public ritual known as kavutintal, or “polluting
the Kavu or temple,” are considered of special importance.

In the course of the trccandanapoticarttal ritual, or “the smearing the
sandal paste,”’ everyone is sent out of the inner temple complex while
three senior members of the Atikal community, belonging to three families,
enter the sanctum and perform rituals that run for several hours. The details
of these are unknown, and according to the tradition only those who per-
form the ritual know how it is to be done. The details of the ritual will be
passed on to a new member only when required. This means when the rep-
resentative of one family dies, his place will be taken by the next member
of the family, and it is only then that this newcomer will learn the ritual. It
is obviously believed® that the Goddess was wounded after the war and
required special medication, so the “smearing the sandal paste” is consid-
ered a treatment of the wounds.

%7 For a detailed description of this ritual, see INDUCHUDAN 1969: 105-106,
GENTES 1992: 303, TARABOUR 1986: 374-377.

% This fact was also mentioned to me by a senior member of one of the three fa-
milies who participate in the Kodungallur temple rituals and whom I was able to
meet in November 2014.
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This ritual is followed by the kavutintal ritual, or “the polluting of the
temple,” in which thousands of members of several communities partici-
pate, including lower castes but no Brahmins. It is worthy of note that
cocks are sacrificed for almost a week prior to this ritual, and there are
symbolic offerings of cocks following the kavutintal ritual as well. As soon
as the ritual of “smearing the sandal paste” is completed, everyone within
the inner precincts leaves, and the doors all around are locked. The valiya
or “senior” royal member of Kodungallur then mounts the eastern portico
of the temple and spreads out a green coloured umbrella. The moment the
green umbrella is spread, the crowd, consisting of the oracle (veliccappad)
who carries swords and the devotees who carry small sticks, runs around
the temple and pollutes it by touching it. In the meanwhile, the devotees
dance and sing obscene songs, known as bharanzpd;_tu.69 These are a set of
songs, some of which have an explicit sexual content while others praise
every aspect of the Goddess, especially her sexuality. This is followed by
purification rituals before the regular daily rituals begins. In this kavutintal
ritual, we see that the communities that include the higher royal family
members as well as lower castes’’ are involved.

Even though it may not be easy to explain why such a ritual is per-
formed,”" we see an echo of the above-mentioned practices during the bali
offering that is described in the Mdatrsadbhdava. During this bali procession,
the devotees are asked to carry small sticks and the men are asked to partic-

® For a detailed discussion on this ritual, see INDUCHUDAN 1969: 128-142,
TARABOUR 1986: 374-376, GENTES 1992, and RADHAKRISHNAN 2013.

70 According to RADHAKRISHNAN (2013: 205-206), “the [kavutintal] festival fea-
tures Nairs and members from the royal family, it is largely a festival that is celebra-
ted by the lower castes. The main castes that participate are the Vannans, the Mann-
ans, the Pulayas and the Thiyas.”

! Some observe that this ritual was performed to get rid of the Buddhist nuns who
had taken control of the temple once upon a time. RADHAKRISHNAN (2013: 208)
notes “the [Kodungallur] temple could have been a Buddhist shrine to begin with. ...
Buddhists in Kerala did not build too many stupas or other structures. They choose to
conduct several of their meetings in the open air, in small groves, or kavus. The
Kodungallur temple is also known as the Sri Kurumba Kavu. The kavu teendal ce-
remony at the Bharani then may have originated as a brahminical move to usurp the
Buddhist shrine.” RADHAKRISHNAN (2013: 208) also points to observations of
SADASIVAN (2000) and GENTES (1992), and he states that “they believed the Hindus
in the area [Kodungallur] threw meat and alcohol into the Buddhist monasteries to
desecrate the sacred space of Buddhist shrines and also harassed the Buddhist monks
and nuns by hurling sexually explicit abuses at them.”
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ipate well-dressed and ornamented, resembling the practice that is presently
followed in the contexts of the kavutintal ritual in the Kodungallur Temple:

Prominent men who are vigilant should be placed in front, [each]
holding a bamboo stick that is straight, long, light and firm, and also
at the sides, for protection, especially during the bali offering. Out-
side of them on all sides (paritah) guards should process (gaccheyuh)
while playing about (kridantah); [these should be] youth who are
fearless and strong, specially dressed, well-trained, with swords in
their hands.”

The text further instructs to send away Brahmins, women, and children
during the bali offering, and it also prescribes ways to behave while partic-
ipating in the procession:

Brahmins as well as women and especially the children should be
removed [from that area] since they would be conducive to faults
(dosa). [...]

Along with the great noise of the crowd (janasabdena) and the
mixed sound produced by the instruments [and also] with different
auspicious materials, [the crowd] while playing and waving (the
arms) and gaping T...1"

A more detailed study of the rituals that are performed in the Kodungallur
Temple will be necessary in the future to compare these with the rituals that
are prescribed in the southern Matrtantra texts.

Can a Brahmin perform bali? Ritual beyond
ritual manuals

We have seen that according to the southern Brahmayamala texts, the
priests of the Bhadrakali temple must be non-Brahmins. But now let us turn

" MSBhyy, p. 178: pradhanapurusan agre kalpayed apramadinah | venu-
dandamrjum dirgham pragrhya ca laghum drdham | parsvadvaye ca raksartham
balidane visesatah | tadbahye raksakas tatra yuvano bhayavarjitah | alankrta
visesena khadgahastas susiksitah | gaccheyuh paritas tatra kridanto balasamyutah |.
karayet tesam yathda dosanuriipatah | and MSBhry, p. 180: mahata janasabdena
thksvelatsphotanajrmbhitaih | nanatiryavimisrais ca nanasobhasamanvitam |.
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to a public ritual conducted in a Durga temple that differs from what is
taught in ritual manuals, a case in which the bali offering is performed by a
Brahmin.

There is a temple of Durga situated in the fort area of Trivandrum, Kera-
la, close to the Sri Padmanabhasvami Temple. This temple is patronised by
the Travancore royal family and is unique with respect to several features
when compared to other Kerala temples. It neither has a flag-mast nor does
it host any annual temple festival. While the daily rituals are performed by
a Nampitiri Brahmin according to the Kerala ritual manual Tantra-
samuccaya, the right to hold the position of the chief priest (or tantri) rests
with a Tamil Brahmin family who claims it as a hereditary right. It is worth
noting that the fort area of Trivandrum is inhabited by several Tamil Brah-
min families, most of whom have migrated from the Tirunelveli and Na-
gerkovil areas, which were once part of the Travancore kingdom.

A three-day public ritual is conducted in this temple every year during the
month of magha (February—March), and the rituals are organised and per-
formed by Tamil Brahmins who have settled around the fort area. Our main
interest here is the bali offering that takes place on the third day of this ritual
sequence. In this ritual, at night a group of Tamil Brahmins sings songs in
Tamil in praise of Bhadrakali. The one designated to perform the bali ritual
becomes possessed, receives the sword from the temple, and leaves the tem-
ple in a procession together with drum players to walk around a 15-kilometer
radius of the temple and make bali offerings in eight directions, with the
principal bali being offered in a cremation ground. Early the next day, the
procession reaches the pond of the StT Padmanabhasvami Temple, takes an
auspicious bath (marngalasnana), and then returns to the temple. While we
have previously seen that the Matrsadbhava states to send away the Brah-
mins from the area of bali offerings, here a bali is offered by a Brahmin and
takes place in a cremation ground.

The ritual that goes beyond communities:
Attukal Pongala, a ritual that takes place in a
Bhadrakali Temple in Trivandrum

In Trivandrum, the capital city of Kerala, there is a temple of Bhadrakali,
known there as Attukal Amma (Mother). In this temple, the Goddess in the
form of Bhadrakali, the primary deity, is installed facing north and Siva
facing west. This temple is well-known today, although it might not have a
long history. During its annual festival on the ninth day of the month
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mdgha, more than four million women of several communities and classes
line the streets with pots to cook porridge as their offering. This offering in
the form of a public ritual is known as pongala.” While the daily rituals of
the temple are conducted either by Nampitiri Brahmins or by Karnataka
Tulu Brahmins, its special rituals are conducted by the fantri, or chief
priest, associated with the Cennas Nampiitiri family, the family of the au-
thor of the Kerala ritual manual, the Tantrasamuccaya. In the temples of
Kerala, where Brahmins are the officiating priests, usually the cooked food
prepared outside the temple complex is not used for offerings. But in this
temple, on the day of porngala women prepare the offering themselves and
it is offered to the deity. It is worth noting that every woman belonging to
any community may participate in this offering. In this porgala ritual, in
the late morning the chief priest (tantri) lights the stove in the temple kitch-
en, while the melsanti, the priest who conducts the daily rituals, lights a
stove that the temple administration keeps outside the temple, and then the
fire from this stove is used to light the stoves that are kept ready around the
seven-kilometre radius of the temple where the women prepare the offer-
ing. In the early evening, the temple priests go around the temple and offer
the porridge that has been cooked and kept ready by the female devotees.
Even though it is also performed in several other temples in Kerala and
Tamil Nadu, the porngala ritual is unique to Attukal since it involves the
participation of a great number of devotees and thus acts as an example of a
public ritual for which no community eligibility is prescribed.

Conclusion

While Alexis Sanderson, Shaman Hatley, and Csaba Kiss have brought to
our knowledge the Brahmayamala tradition of the North through their edi-
tions and studies, its southern tradition is still little known and hardly stud-
ied. As we have seen, the southern Brahmaydamala texts, too, could be con-
sidered part of the Brahmayamala corpus.

While the southern Brahmayamala text (IFP, Pondicherry) proposes that
non-Brahmin priests perform the worship of Bhadrakali, the Mdatrsadbhava,
which uses the southern Brahmayamala materials as its source, does not
mention non-Brahmins as priests and prohibits the participation of Brah-
mins in certain rituals. We see that in Kerala, especially in the temples of
Rurujit, non-Brahmins as well as Nampiitiri Brahmins perform the worship,

7 For a detailed study on the porgala ritual, see JENETT 1999 and 2005.
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both claiming to follow the Sesasamuccaya manual for the Rurujit rituals.
It is sad to note, however, that in most of the temples the rituals for Rurujit
are not followed as prescribed by the Sesasamuccaya. The Matrsadbhava
as well as the Sesasamuccaya mention the offering of meat, but when the
rituals are performed by Brahmins, only a substitute is offered. When the
rituals are performed by non-Brahmins, meat is offered.

Even though the author of the Matrsadbhava mentions that he used
Yamala materials for his work, it seems as though he adopted them in a
way that would fit in with the Kerala temple ritual system, turning a non-
Brahmanical ritual into a Brahmanical one, and this adaptation was then
followed by the later authors of ritual manuals of Kerala, such as the
Sesasamuccaya.

The two rituals that we discussed above, that is, a bali ritual performed
by a Brahmin and the porngala ritual that is performed in the Trivandrum
Attukal Temple without any community bar, clearly demonstrates that the-
se rituals do not strictly follow the ritual manuals but are adapted and modi-
fied according to necessity.
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