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Shaman Hatley
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Abstract

This article presents a critical edition and translation of chapter 46 of the Brahmayamala or
Picumata, entitled “Rite of the Pit” (garttaydaga). The Brahmayamala is one of the earliest
surviving goddess-oriented (i.e. Sakta) tantras of the Saiva Mantramarga, positioning itself
within the Vidyapitha (Wisdom-Mantra Corpus) division of Bhairavatantras. Its core chapters
may have been composed between 650 and 750 CE (HATLEY 2018: 137-41). Chapter 46
belongs to a cycle of chapters (46—48) that exemplify mortuary (kapalika) asceticism of an
extreme variety: antinomian rituals with non-soteriological aims set in the cremation ground
that entail intense engagement with impurity, ritual violence and the supernatural. This chapter
describes a practice—the siddhigarttayaga (“rite of the pit of power”)—in which the tantric
practitioner constructs a pit filled with all manner of impurity and abides there, continuously
incanting a mantra until various signs, visions and powers arise.

Introduction'

Few works of tantric literature approach the depths of the Brahmayamala’s engagement with
the grotesque and the supernatural, as well as with eroticism. This voluminous early tantra
abounds with rites seeking to tap into extraordinary power through the “impure”—rites of
virtuosic complexity, heroic difficulty, and sensual decadence, in turn or at once. The darker
elements of early Saiva tantric traditions come to the fore in the Brahmayamala’s mortuary
(kapalika) rites, nocturnal practices of the cremation ground involving all manner of bloody
and otherwise impure offerings. While some forms of mortuary asceticism aim at spiritual
liberation, here we find its potential harnessed in the pursuit of supernatural power (siddhi). To
succeed, the practitioner (sadhaka) must unflinchingly confront harrowing spirit beings and
transcend inconceivably powerful feelings of disgust, shame, and terror. These are thus rites of
“heroes” (vira), an amoral path to potentially unbridled power through ascetic fortitude and
extraordinary courage (mahasattva or virasattva), and in some cases ritual violence.

"' T would like to thank Peter Bisschop, Simon Brodbeck, Csaba Kiss, Jim Mallinson, Olga
Serbaeva, Judit Torzsok and the anonymous reviewers for their valuable suggestions on various
versions of this article.
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A particular cycle of chapters (patala), 4648, stands out in the Brahmayamala for its
preoccupation with the horrific and supernatural. These chapters teach extreme “rites for
mastery” (sadhana) of supernatural powers (siddhi) which share similar structures and aims.
Longest among them is chapter 46, teaching the “rite of the great churning”
(mahamanthanavidhana). In this nocturnal cremation-ground sddhana, the tantric adept
(sadhaka), after fasting, drawing the mandala, and performing fire ritual and other
preliminaries, churns a vessel brimming with human fluids set upon a corpse with a churning
stick of bone, pulled by a cord of gut and hair. All manner of terror and wonder emerge forth
from his churning, echoing both the primordial cosmogonic acts of Bhairava the Churner
(manthanabhairava) and the gods’ fabled churning of the ocean (sagaramanthana). At the
rite’s culmination, the goddess Aghort herself manifests to bless the sadhaka, mounted upon a
skull, hued like a rainbow and radiant like a crore of suns. Suckling from her breasts, the
sadhaka becomes equal to Bhairava himself.?

In chapter 47, a pavilion (mandapika) supplants the churning vessel as the locus of ritual,
and human remains proliferate. Indeed, no tantric ritual known to me matches the
Brahmayamala’s odiously macabre “rite of the pavilion of power” (siddhimandapikavidhi),
where the pavilion itself is made from corpses.® Successfully completed, the rite ends with
Bhairava’s entry into the very body of the sadhaka, effecting his apotheosis.

Chapter 48’s “rite of the pit of power” (siddhigarttayaga) is mild in comparison, but similar
to the rites of chapters 46 and 47 in structure, method, and aims. Its brevity of presentation also
sets it apart from these, especially from the lengthy “rite of the great churning” (130 verses).
The presentation is sometimes elliptical, referring the reader back to instructions in chapters
45 or 46.* Despite occasional ellipses, Brahmayamala 48 is coherent and comparatively free
of serious textual problems, factors making it amenable for presentation in the present form.
After introducing and contextualizing this material, this article provides an edition of the
chapter’s text and an annotated translation. The purpose is to make available for study a
representative example of the Brahmayamala’s more “extreme” form of praxis rooted in
Kapalika traditions.

The Brahmayamala or Picumata is a monumental early work of the goddess-centered
Vidyapitha (“corpus of vidydas,” i.e. female-gendered mantra-deities), a division of the Saiva
Bhairavatantras distinguished by its sakfa (goddess-centric) cults and non-soteriological,
siddhi-oriented forms of praxis. The text survives in a Nepalese palm-leaf manuscript dating
to the year 1052 CE and several derivative paper manuscripts, a recension similar to, if not the
same as, that known by Abhinavagupta around the turn of the eleventh century.® A text of
multiple strata, some form of the Brahmayamala likely existed between the mid-seventh and
early-eighth centuries. As transmitted, the text spans 104 chapters and upwards of 13,000

2 For a summary and analysis of Brahmayamala 46, see TORZSOK 2011: 360; 2013: 184; also
HATLEY 2018: 240-43.

3 For a brief account of the siddhimandapika, see TORZSOK 2013: 183—84; see also TORZSOK 2011:
359-60.

* See for instance the annotation to verse 4 below (n. 28).

> On the manuscripts of the Brahmayamala, see HATLEY 2018: 24-28; on Abhinavagupta’s
knowledge of the text, see pp. 521-32.
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verses.® Two volumes of the text have been published to date: those of Kiss (2015) and
HATLEY (2018). Themes of the published chapters include the sadhaka’s core ritual disciplines,
the text’s principal deity-pantheons and mantras, Kapalika emblems and their mythic origins,
and scriptural revelation. While chapters concerned with the Brahmayamala’s sexual rituals
have been published, as have studies thereon,’ the text’s mortuary rituals have been discussed
but not yet edited and translated, a void that this publication of chapter 48 partially fills.

The “rite of the pit of power” (siddhigarttdyaga) may be summarized thus: the sadhaka
digs a hole his own size (in both depth and width, presumably) in a cremation ground. After
purifying this and fasting for three days, he performs pantheon-worship and fire ritual (homa)
therein and beseeches the Goddess to grant his ritual success. He fills the pit with any number
of impure items, including cow or human flesh, covers the pit with hide, pays homage to the
deities, and enters therein. Visualizing the goddess AghorT in the center of the fire-pit (kunda),
he abides in a state of concentration, incanting the Nine-Syllable Vidya (navaksara vidya). As
he remains thus in the dank, fetid pit, day by day increasingly extraordinary visions and powers
manifest. Finally, on the seventh night he has a vision of gods and siddhas and is assailed by
hostile spirits. He destroys them fearlessly with his mantras and, on the eighth day, beholds the
shadow of the Aghori. She blesses the sadhaka and offers a boon. He may choose any power
he wishes, from lordship over the earth to a wish-fulfilling jewel. Eschewing all of these, he
may instead ask for the Goddess’s grace and persevere in the ritual. Miraculous signs manifest
on the ninth day, and at dawn, Aghort herself manifests before him and speaks, again offering
the sadhaka any boon he desires. Forgoing this, he may instead join the ranks of the Eight
Bhairavas (virasta). Incanting the vidya, he offers homage his guru and flies off into the
firmament with the Seven Mothers (sapta matarah), who emerge bodily from the putrid trench.
The sadhaka’s quest reaches ultimate fulfillment in his attaining the nature and powers of
Bhairava. This model of divine apotheosis underscores a ritual logic implicit in the early
Mantramarga, which conceived of bhukti and mukti, power and spiritual liberation, as integral,
non-exclusive aims.

The siddhigarttayaga exemplifies a mortuary (kapalika) and sanguinary ritual culture that
reaches its zenith in Vidyapitha literature. Though differing in both aims and character, this
has roots in the soteriologically oriented asceticism of the “Great Vow” (mahdavrata) or
“Skullbearers” Observance” (kapalavrata) practiced centuries earlier by Saiva renunciates of
the Atimarga, whose traditions Alexis SANDERSON (2006) demonstrates to have been formative
to Mantramarga or “Tantric” Saivism. More specifically, the highly antinomian practices of
the Kapalikas or Somasiddhanta (“Atimarga III”), attested by the fifth century, may lie in the
Vidyapitha’s immediate background.® These are carried forward most notably in the
Brahmayamala and Jayadrathayamala, texts which may in fact directly incorporate Kapalika
textual material.’

% On the dating and stratification of the Brahmayamala, see HATLEY 2018: 64—141; for an overview
of its contents, see pp. 46—50.

" Brahmayamala 45 is published in KISS 2015, and chapter 40 in HATLEY 2018. For studies, see
TORZSOK 2014; K1SS 2015: 35-55; HATLEY 2018: 195-212; and HATLEY 2019.

¥ On the dating of the Kapalikas, see SANDERSON 2014: 5-6.

? See especially SANDERSON 2009: 133-34 n. 311;2014: 11-12.
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Building on SANDERSON’s observations, Judit TORZSOK (2011; 2013) argues that chapters
46-48 of the Brahmayamala have particularly strong Kapalika connections. Key to this
hypothesis is evidence that Kapalikas conceived of the mahavrata as a means for attaining the
soteriological goal of Sivahood through divine possession (avesa). This doctrinal and ritual
emphasis on possession may have distinguished Kapalikas from otherwise closely related
Saivas. 1 She shows, furthermore, that “possession does not seem to be part of the
Brahmayamala’s own ritual and doctrinal system” (2013: 182) and features almost exclusively
in the context of its vratas (ascetic observances), a domain of ritual that, in general, has
significant continuity with Atimarga Saivism.!! For their part, chapters 46—48 presuppose that
the sadhaka is a practitioner of the mahavrata, bearing its distinctive emblems of human bone,
cremation-ground ash, and so forth,'> and culminate in a state of identity with Bhairava, in the
cases of chapters 46—47 through divine possession. Such factors lead TORZSOK to suggest that
these chapters are particularly likely to have a Kapalika pedigree.

This view on the whole seems compelling. In fact the Brahmayamala’s assimilation of
Kapalika textual material likely extends to other parts of the text as well, particularly chapter
83, which concerns the iconography, symbolism, and mythic origins of the skull-vessel
(kapala) and skull-staff (khatvanga), quintessential accoutrements of the mahavrata.'> And
while chapters 46—48 share a common structure as well as intertextuality, chapter 15 has much
in common with these as well. This teaches a version of the renowned vetalasadhana (“zombie
rite”) described in a range of tantric and literary sources.'* In the Brahmayamala’s version, the
sadhaka sits upon a carefully prepared corpse in a cremation ground and performs fire ritual
(homa) in its mouth. Terrifying portents and spirit beings seek to break his concentration, but
a persistent sadhaka is rewarded with increasingly marvellous powers. A notable difference is
that the sadhanas of chapters 46—48 culminate in apotheosis as Bhairava. In the vetalasadhana,
in contrast, the sadhaka ascends into the skies on an aerial vehicle (the corpse?), after taking
hold of a magical sword transfigured from the corpse’s animated, severed tongue; in this
manner he becomes the emperor of emperors of celestial wizards (vidyadhara) rather than
attaining the state of Bhairava. This vision of the ritual goal is consistent with conceptions of
vetalasadhana in earlier sources. > Also bearing affinity to chapters 4648 is the

' On the Kapalika view that liberation arises through divine possession, see SANDERSON 2009:
133-34.

' See especially SANDERSON 2006: 202-9.

2 Note e.g. 48.10d, which stipulates that sadhaka’s body should be adorned for the Great Vow
(mahavratatanusthitah).

" For an edition and study of Brahmayamala chapter 83, see HATLEY 2018.

' For an excellent study of vetalasadhana based on a range of sources, including Brahmayamala
15, see DEZSO 2010.

15" At the rite’s end, the sadhaka “rises up into the sky on an aerial vehicle, surrounded by [other]
aerial vehicles. Mounting this, the mighty hero becomes the lord of emperors” (Brahmayamala 15.63c—
64d: tatas tam grhya mantrajiio utpate gaganangane || uttisthati vimanastham vimanaih parivaritam |
tatraruhya mahadhiras cakravarttisvaro bhavet). 1 concur with DEZSO’s assessment (2010: 396) that
cakravarttisvara “presumably means the lord of the emperors of the wizards, vidyadharacakravartins.”
As DEZS0 also observes (pp. 395-96), the somewhat similar version of this rite in the Guhyasitra of
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kankalavratasadhana (“rite of mastery of the corpse observance”) of Brahmayamala, chapter
63. This takes as its ritual locus a corpse impaled upon a stake from the cremation ground, upon
which a trident is mounted. Its similarities to Brahmayamala 46—48 are mainly thematic; these
chapters do not seem to form a compositional unit. Chapter 63, rather, is closely related to
chapters 66 and 83, which may have been redacted together (HATLEY 2018: 117-20). Although
all the forementioned chapters could have Kapalika connections, their redactional histories
seem varied and potentially complex. Furthermore, a note of caution is warranted. In the case
of chapter 46, the Brahmayamala names a specific earlier Bhairavatantra as its source: the lost
Ucchusmottarabhairava (HATLEY 2018: 185-93, 243). The Brahmayamala’s apparent debt to
Atimarga sources may thus be indirect, possibly multiple steps removed. Nevertheless, such
material in the Brahmayamala probably brings us as close as is possible to the Atimarga
Kapalikas, whose own literature has not survived as such.

Irrespective of its historical roots, the rite of the siddhigartta exemplifies a key strand of
Vidyapitha ritual culture: the quest for extraordinary power through transactional, power-
bestowing encounters with the deities in liminal places, especially cremation grounds. In
contrast to Brahmayamala 46—48, these encounters are not typically with the highest god or
goddess, but rather with groups or clans (kula) of female deities, especially yoginis and matrs.
Such encounters are referred to as melaka or melapa (and other synonyms), “mingling” or
“rendezvous.” Arguably, yoginimelaka, visionary and transformative encounters with groups
of goddesses, is the paradigmatic goal of Vidyapitha ritual systems: the ultimate attainment is
to join the circle of sky-traversing deities, much as the sadhaka alights into the sky with the
Seven Mothers at the culmination of Brahmayamala 48. This emphasis on power-bestowing
encounters with groups of goddesses may set apart the early Vidyapitha from its Kapalika
precursors. As TORZSOK argues (2013), encounters with yoginis in the Brahmayamala are not
characterized by possession (avesa, etc.), which are potentially a hallmark of Kapalika
cremation-ground practices, while the Jayadrathayamala likewise rarely associates melaka
with possession-like states (SERBAEVA 2013). These are somewhat more integrated in the
Siddhayogesvarimata, which may be slightly later than the Brahmayamala.'® Vidyapitha
sources appear to have amplified exorcistic and sanguinary aspects of Kapalika ritual, while
completing a shift towards the divine feminine probably already underway in Kapalika circles,
centered on Camunda and her entourage of Mothers.

The closing verses of Brahmayamala 48 describe the siddhigarttayaga as hathasadhana, a
“rite of forceful mastery.” In the Brahmayamala, sadhana generally refers to the demanding
supererogatory rites of the sadhaka aiming at extraordinary power, a usage familiar from
expressions such as vetalasadhana. In this sense sadhana is synonymous with siddhisadhana,
an expression occurring throughout the Brahmayamala.'” As for hatha, this could have the
sense of “difficult” or even “violent,” but perhaps also “forceful,” in the sense of being an effort
to master the deities through coercive methods. This language unambiguously evokes the

the archaic Nisvasatattvasamhita culminates in the sadhaka becoming a vidyadhara (likewise the
Harsacarita, etc.; pp. 404-6).

1 For an excellent examination of possession in early Saiva sources, see TORZSOK 2013.

'"E.g. 76.2ab (brahmabhangyd nyasen mantri sadhakah siddhisadhane). Cf. the closely related
expression siddhiyaga, discussed in HATLEY 2018: 465—66.
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dichotomy between “forceful” (hatha) and “pleasing” (priya) encounters with goddesses
(voginimelaka) intimated in a number of Vidyapitha and related sources.'® The Brahmayamala
associates hathamelaka with powerful and impure yoginis or dakinis, from whom, when
summoned, the practitioner faces lethal danger: “If by mistake a sadhaka lacking in courage
should tremble, the yoginis devour him that very moment, proud of their yogic power. Even if
Rudra himself arrived, he would be unable to save him.”!® As SERBAEVA argues in a study of
encounters with yoginis in the Jayadrathayamala (2016), it is difficult to identify one single
factor distinguishing hathamelaka: common threads are the ferocious and impure nature of the
deities summoned, the extreme danger posed to the sadhaka, who requires extraordinary
fortitude, and the presence of human remains or ritual violence (especially the offering of one’s
own blood). All these elements characterize the hathasadhana of Brahmayamala 48, although
the goal is not to summon and master hostile female spirits, but to attain the darshan of Aghort
herself. The possibility that the siddhigarttaydga was originally a Kapalika rite may clarify
hathamelaka’s historical background and early conceptualization.

The edition of the text presented below is based on the Brahmayamala’s sole surviving
important witness: National Archives of Kathmandu ms. no. 3-370, copied in Nepal in the year
1052. All of the other surviving manuscripts derive from this, directly or indirectly.?’ The
Brahmayamala was composed in a highly non-standard variety of Middle-Indic-influenced
hybrid Sanskrit, sometimes referred to as Aisa, “the language of the Lord.” The annotation to
the translation highlights non-standard forms and other problems of interpretation. For a more
detailed discussion of the language, see Kiss 2015: 73—-86. While the edition incorporates
numerous emendations and some conjectures (as required by sense or suggested by parallels
elsewhere in the text), I have avoided normalizing the orthography in the direction of modern
printed Devanagari. In this respect the edition has a diplomatic quality, following in the
footsteps of the editors of the Nisvasatattvasamhita. For a more detailed discussion of editorial
principles, see HATLEY 2018: 28-38.

In the edition, readings deemed corrupt and for which no conjecture is offered are enclosed
by daggers (7 ... T). Folio and line numbers in the old manuscript are indicated in square
brackets. The following abbreviations are used in the critical apparatus: corr. for correction,
em. for emendation, and conj. for conjecture. “A” is the siglum for the manuscript, while the
symbol “°” indicates editorial ellipsis.

'8 See s.v. priyamelaka in Tantrikabhidhanakosa, vol. I1I; and SERBAEVA 2016.

' Brahmayamala 14.217¢—18d: pramada yadi ksubhyeta satvahinas tu sadhakah || tatksand devi
khadanti yoginyo yogadarppitah | na tafm] raksayitum Sakto rudro 'pi svayam dgatah. (Understand
pramadd and °ksana as ablatives with the final -¢ elided; see EDGERTON 1953: §8.46—48.)

20 For a discussion and description of the manuscripts, see HATLEY 2018: 24-28.
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The Brahmayamala’s Chapter on the Rite of the Pit of Power: Text and
Translation

[217r, 1] athatah sampravaksyami siddhigarttam suSobhanam |
yam Kkrtva tu mahasatvo trailokyam sadhayet ksanat ||1||

1b °garttam susobhanam ] em.; °gartta susobhana A lc yam | em.; yam A
[Bhairava spoke:]

Now I shall teach the glorious Pit of Power (siddhigartta),?! making which a man of
great courage can master the triple universe in an instant.?? (1)

pirvvoktacodite sthane tatra garttam susobhanam |
khanayet svapramanena tatas tam Sodhayed budhah ||2||

2b © garttam susobhanam ] em.; gartta susobhana A 2d $odhayed ] corr.; sodhayed A

In a place [of the kind] designated previously,?® one should dig a glorious pit of one’s

own [body’s] measure. The wise one should then purify this. (2)

2! In 1b, the manuscript’s siddhagarttd susobhand has been emended to siddhigarttam susobhanam.
The accusative is expected, as object of sampravaksyami, while siddhi® is confirmed below in 5d.
Correct accusatives appear in 2d (tam), 3a (mahagarttam), 8cd (tam ... garttam), etc. However, as the
case of anujiia in Sc illustrates, the nominative and accusative are fluid in the language of the
Brahmayamala, and it is difficult to arrive at consistent criteria for correcting; see also the feminine
nominatives for the accusative in 11a—12b.

22 satvo trailokyam in lcd presents the generalized -o ending (for -as) of the Middle-Indic
nominative masculine singular; see EDGERTON 1953: §8.18. Cf. siddho tvan (for siddhas tvam) in 30b.

23 The place referred to is likely a cremation ground, as described in 46.3: gatva nif$]i [§]ma[$]anan
tu yagopaskarasambhrtah | sakhayais [s]obhanair yukta eko vatha mahavratah || (“One observing the
Great Vow should go to the cremation ground at night, furnished with all the materials needed for
worship and with good companions, or else alone.”)
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sodhayitva mahagarttam sadhakas tryahapositah |
tato yagam prakurvvita tasmim gartte ma[2]harnnave ||3||

3a Sodhayitva | corr.; sodhayitva A

After purifying the great pit, the sadhaka, who has fasted for three days,?* should then
perform pantheon-worship (yaga) in that pit, [to be envisioned as] the great ocean.?

3)

pirvvoktenaiva margena balihomaii ca kalpayet |
punas cargham pradatavyam kapale parvvavad budhah ||4||

4a margena | corr.; margena A 4b °homaii ca | em.; homas ca A 4c punas | corr.; punah$ A

In the very way stated previously, he should also effect bali-offerings and fire ritual
[there].?® The wise one should again offer the guest-water from a skull-vessel, as
before.?’ (4)

tatah ekamano bhuatva sadhakah susamahitah |
anujina dada me devi siddhigartta mamambike ||5||

Afterwards,?® the sadhaka should become single-minded, and in a state of deep
concentration [say], “Goddess, grant authorization to me [for] my Pit of Power, O
Mother!”?° (5)

?*In the compound tryahapositah (3b), positah apparently means upositah, “fasted”; cf. 46.2c,
where the expression is usita (trratrosito bhutva tu), and Siddhayogesvarimata 25.22ab: tatah
krsnacaturdasyam triratram samupositah. The form may be explained as irregular sandhi, with elision
of the initial u- (cf. EDGERTON 1953: §4.16), though I have not observed this elsewhere in the
Brahmayamala.

2 maharnpnave (“in the great ocean”) is obscure; perhaps emend to mahdtmanah (a non-standard
nominative) or mahatmane (feminine vocative). Both occur frequently at the end of even verse-quarters
in the Brahmayamala.

26 What passage “previously” refers to is uncertain: chapter 46, where one expects to find this, itself
refers to the agnikarya (i.e. homa) “stated previously” (46.34a: agnikaryari ca parvvoktam). Fire ritual
is described in detail in 45.91¢—124. The intended passage describing bali-offerings is perhaps 46.35¢—
38b.

27 With the nominative budhah (4d) one expects an active verb, but this instead construes with the
gerundive pradatavyam, which requires an instrumental agent. Perhaps budhah should be emended to
the instrumental plural, budhaih; cf. 46.128, aprakasyam anirddesyam sugopya[m] pranavad budhaih.

2 In both 5a and 23c the manuscript has tatah eka®, retaining a visarga that one expects to be
dropped. We instead find tato eka® in 18.2a.

2 In 5cd, the manuscript’s anujiia and siddhigarttda could be accounted for as nominative in the
sense of the accusative. Cf. 46.55¢cd: anujia me mahadeva sadhanam prati siline. (This should likely
be emended to anujiia dehi me deva®, or anujiid dada me deva®.) However, in a similar passage in
47.11cd, the old manuscript transmits the accusative: anujiiam dada me devi siddhimandapikam prati.
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tato purayitva taf ca paficagavyena sobhane |
picu madya tatha mansam snayu pittam tathaiva ca ||6||

6a plrayitva | conj.; piirayita A 6b $obhane ] corr.; sobhane A 6¢ mansam ] corr.; sansam A

And afterwards, he should fill that [pit] with the five cow products,®® O beautiful
woman, and [also] mixed sexual fluids (picu), alcohol,>' meat, sinew, and bile; (6)

gomiitram gomayam caiva dadhiksiraghrtan tatha |
gomansam naramansaii ca Sunes§ caiva yathe[3]psaya ||7||

7d Sunes caiva | conj. (J. TORZSOK); munis caiva A

[and the five cow products]—cow’s urine, dung, yoghurt, ksira, and ghee—[and also]
beef, human flesh, and [flesh] of dog, as he pleases:3? (7)

grhnayet phalgusam prajiah praninam manasepsitam |

evan tam piurayed garttam sadhakah susamahitah ||8||

8a prajiiah | corr.; prajiia A 8b praninam ] em.; pranina A 8b oepsitam ] corr.; Oepsitém A

a wise man should take the flesh of living beings as his mind desires. The well-
concentrated sadhaka should fill the pit in this manner. (8)

gocarmma pravaritva tu hasticarma -m- alabhatah |

mudrastakam tato badhva namaskrtva tu bhairavam ||9||

Covering [the pit with] cowhide, [or] if that is not available, elephant hide,** he should
bind the Eight Mudras after paying homage to Bhairava.’* (9)

3% In 6a, the manuscript’s pirayitd seems likely to be corrupt, unless one understands the verse-
quarter to mean “And afterwards, he [becomes] one who fills (pirayitr) that [pit].” While parayitva
seems the most plausible emendation, the result (fato purayitva tan ca) is unmetrical, unless -tva does
not render the preceding vowel heavy. It is possible that the pada was originally hypometrical, reading
tato pirayitva tam. Concerning the non-classical sandhi tato piir’, see EDGERTON 1953: §4.38.

3 picu madya or picumadyd in 6¢ is suspect—I am not aware of madya ever being feminine
elsewhere—but the same expression appears again in 11b. On the meaning of picu, see s.v. in
Tantrikabhidhanakosa, vol. 111. Perhaps construe picumadyd as a compound, “wine of mixed sexual
fluids.”

321n 7d, for munis caiva (i.e. munis caiva?) 1 have adopted Judit TORZSOK’s excellent conjecture,
sunes caiva (personal communication). I had earlier conjectured svanas caiva, which could be explained
in light of frequent confusion between m and s, s and §, sva and su, and i and a.

33 In 9b, I have construed hasticarma -m- as an accusative followed by a sandhi consonant. The m
could instead be a sandhi consonant in compound (see EDGERTON 1953: §4.60), viz. hasticarma-m-
alabhatah, “in the absence of elephant hide.” On this point I have followed the suggestion of TORZSOK
(personal communication), who points out that cowhide is the more transgressive option.

3 The Eight Mudras could be those of the Eight Mother-goddesses (matr) delineated in
Brahmayamala 55.105-14. A larger number are delineated in Brahmayamala 43 (the mudrapatala),
while the mudras of Bhairava number five (12.93-95).
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attahasam sivaravam ghanthadamaruvadanam |
pificchakam bhramayet pascan mahavratatanusthitah ||10||

[He should utter] ferocious laughter [and] the cry of jackals, sounding the bell and
damaru drum. *> Afterwards, he should wave about a peacock-feather whisk
(pificchaka) with his body [prepared for] the Great Vow.*¢ (10)

praviSeta mahagarttam picumadyasupirite |

smrtva devi mahavirya agho[4]r1 bhimavikrama ||11||

siryakotipratikasa kundamadhye vicintayet |

11a praviSeta ]| corr.; praviseta A 11a °garttam | em.; °gartta A 11b °supdrite | corr.; °supiirite
A 12a °pratikasa corr.; °pratikasa A

He should enter the great pit well-filled with picu and alcohol,’” contemplating the
mighty goddess Aghort of fierce valor. He should visualize her within the fire-pit
(kunda),’® radiant like a crore of suns. (11-12ab)

nihs$anko nirghrno bhitva vidyam smrtva vised giri ||12||

tato japeta vidyam vai avadhutatanusthitah |

miitrapurisatm apeksat na tisthed anyatha kvacit ||13||

12¢ nih$anko ] corr.; nihsanko A 12¢ nirghrno | em.; nighrno A 12d vised ] em.; visSem A
13d na tisthed anyatha | conj.; na tisthe nanyatha A

Being free of hesitation and disgust, the mountainous sadhaka (giri*°) should
contemplate the [Nine-Syllable] Vidya and enter [the pit]. Afterwards, he should incant
the Vidya, his body empowered by the [mantras of the] avadhiita sakti.** TDepending
on [the need to pass] urine and stool, he should not abide elsewhere.i4! (12cd-13)

3% The orthography ghantha is likely original, for ghanta (“bell”); see HATLEY 2018: 35.

3% mahavratatanusthitah likely means paricamudradharah, “wearing the Five Insignia [of the Great
Vow].” On the identity of these emblems, see s.v. pasicamudrah in Tantrikabhidhanakosa, vol. 111; and
HATLEY 2018: 506-7.

37n 11ab, the manuscript’s garttd and supiirite seem to be in agreement, despite the grammar. The
former could either be emended to the accusative, as I have done, or considered a stem form. On the
odd madya, see above (6¢). Concerning picu, see n. 33 above.

3% The syntax of 11-12b is doubtful, with smrtva and vicintayet ostensibly sharing the same object
(devi®), expressed in the nominative.

3% On the term giri for sadhaka, occurring also in the Svacchandatantra and commentary, see s.v.
in Tantrikabhidhanakosa, vol. 11.

0 The Nine-Syllable Vidya (navaksara vidya) is the Brahmayamala’s principal mantra, embodying
the goddess Aghort or Canda Kapalint and her pantheon. Nine mantra-deities form the Vidya’s core
pantheon: Kapalisabhairava, the Four Devis, and the Four Diutis. See HATLEY 2018: 159-66.
Concerning the expression avadhiitatanu and the avadhiita sakti, epithet of the supreme Goddess, see
pp- 421-24.

*1'13cd is problematic, the manuscript reading miitrapurisam dpeksa na tisthe nanyatha kvacit. To
make sense of 13d, it seems necessary to emend to na tisthed anyathd. 13¢ has the metrical fault of light
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dinam ekam yava tistheta sarvvapapaih pramucyate |
dvibhis tu jayate tasya mantrasiddhih manepsita ||14||

14d manepsita | corr.; manepsitam A

Should he remain there a single day,** he is liberated from all sins. After two days, he
attains power over mantras, as his mind desires. (14)

vasyakarsavidhanai ca sadhayeta trbhir dinaih |
[5]putana matrsahitas caturthe pasyate dhruvam ||15||

15a vasyakarsa® | em.; madyakarsa® A 15¢ piitana matrsahitas | em.; ptGtanam matrsahitam A
15d pasyate | corr.; pasyate A

He masters the rites of subjugation and attraction after three days.** On the fourth [day]
he assuredly sees piitanas, together with Mother-goddesses.** (15)

paiicame -m- arddharatre tu yaksa nagas ca karsate |
samudram stambhaye canyam mrtyus caiva nivarttate ||16]|

16b yaksa nagas ca | em.; yaksanagas tu A 16¢ samudram ] em.; samudra A 16c¢ canyam | em.;
canye A 16d mrtyus | corr.; mrtyus A

On the fifth day, in the middle of the night,* he attracts female yaksas and nagas.*®
Moreover, he may also arrest the oceans, and death turns away [from him].*” (16)

syllables in positions 2 and 3, and apeksa is difficult to interpret. Csaba KISS (personal communication)
suggests that this may occur for apeksaya (nominative for instrumental, with metrical lengthening of
the first vowel?), and this is the interpretation I have adopted. Another possibility is to read
mitrapurisasapekso, an adjective: “[Besides] being dependent on (s@peksah) urine and stool, he should
not go elsewhere.”

2 Verse quarter 14a is hypermetrical, and Jason BIRCH (personal communication) proposes
emending tistheta to tisthet, which results in a correct ra-vipula. This is an excellent idea, but may be
unnecessary, for the Brahmayamala tends to allow such hypermetry (see HATLEY 2018: 32). Moreover,
yava tistheta occurs again in 17c.

 madyakarsavidhanaii in 15a appears to be a corruption of vasyakarsa® (“rites of subjugation and
attraction”). Cf. 14.40cd: vasyakarsanakarmani kurvanty asmin tu samsthitah.

*In 15¢c, I have emended piitanam matrsahitam to the correct feminine accusative, piitana
matyrsahitas. However, the feminine accusative plural in -@m or -an is attested; see EDGERTON 1953:
§9.99.

> The medial -m- in 16a is a sandhi consonant (see EDGERTON 1953: §4.59).

4 Alternatively, one could read the masculine yaksan nagams ca, “he attracts [male] yaksas and
ndagas.”

47 16¢ is problematic, the manuscript reading samudra stambhaye canye. We may understand
stambhaye as optative, with loss of the final consonant, and I have emended to samudram (accusative
plural). The problematic canye—perhaps nominative for accusative?—has been emended to canyam,
which is common in the Brahmayamala at the end of odd-numbered padas. I understand this in the
sense of anyac ca, “moreover.” One might instead emend to caiva; cf. 41.10cd: sagaram stambhaye
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satbhis tu sadhayed yogi phalakarsai ca guhyakam |
saptaham yava tistheta akase pasyate suram ||17||
siddhani vividhai caiva divyabhasam Srnoti ca |

17d akase | corr.; akase A 18a vividhaii | corr.; vividhas A

And after six days, the yogin may master the attraction of fruit, [etc.,?] and the
guhyakas.*® 1If he remains for seven days, he sees the gods in the sky, and various
siddhas;* and he hears divine speech. (17—18ab)

pirvvoktani tu vighnani jayante natra samsayah |[18||

sarvvas ta gha[217v]taye devi parvvoktastrena vidyaya |

18c vighnani | conj. (KisS); cihnani A 18d samsayah ] corr.; sansayah A 19a ta | em.; tam A
19b piirvvoktastrena | conj. (TORZSOK/HATLEY); purvvoktastraiva tu A

The obstructing forces described previously [then] arise,>® without a doubt. O goddess,

he should quell all of these [obstacles] with the weapon mantra taught earlier, along
with the Vidya (?).°! (18cd-19ab)

caiva kim anyais mantracintakaih (“And he could arrest the oceans—to say nothing of other [deeds
accomplished] by those contemplating the mantra”).

8 17ab presents syntactical and other difficulties. Ostensibly the subject of the verb sadhayed,
yogifh], with a visarga restored, could in fact be its object, in the sense of yoginifh]; forms of the
irregular feminine stem yogi or yogi occur widely (see Tantrikabhidhanakosa, vol. IV [forthcoming]).
phalakarsa, “[magically] attracting/gathering fruit,” is mentioned several times in the Brahmayamala
as a siddhi; note especially 84.2ab: phalanam karsanam caiva vastramadyapakarsanam (“attracting
fruit, and drawing down clothing and wine”). As for guhyakam, this is probably accusative plural,
although it could instead be an irregular genitive plural (cf. EDGERTON 1953: §8.124). If feminine, this
would refer to the Brahmayamala’s Four Devis or Guhyakas rather than a class of spirit beings. The
irregular feminine genitive plural guhyakam occurs twice, both times in the expression guhyakam
patayah (4.6a and 4.273a).

¥ siddhani (18a) is neuter for masculine. I have emended vividhds caiva to vividhai®, the
corruption probably arising from confusion between sc and 7ic.

3% One might expect cihnani (“signs,” 18¢) to refer to signs of the attainment of siddhi; however,
cihnani seems to be picked up by sarvvas tafh] in 19a, and thus to be the object of ghataye/d]. This
supports emending cihnani to vighnani, as Csaba KISS proposes (personal communication). The
feminine pronouns suggest that these vighnas, “obstructing forces,” are female spirits of some kind.
They may be the horrifying obstructing forces which assail the sadhaka described in 45.636-45 (see
KI1ss 2015). After these are dispelled, various signs of siddhi (prataya) arise, according to 45.646—50b.
It is hence possible that cihnani is original, referring both to the vighnas and to these signs of success.

1 As transmitted, 19b is hypermetrical and probably corrupt, reading piirvvoktastraiva tu vidyaya.
This could conceal a reference to the astra mantra, typically used to drive away obstacles; cf. 14.167cd
(kuryat pasupatastrena vighnoccatam na samsayah) and 45.21cd (uccatanartham vighnanam ksiped
astrena mantravit). I have hence conjectured pirvvoktastrena (suggested independently by TORZSOK
as well, personal communication). However, this makes vidyaya difficult to interpret. I also considered
the conjecture pirvvoktas tatra vidyaya (meaning, “O goddess, he should in that case quell all of these
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nirvisankamano bhiitva -d- anivarttapade sthitah ||19||
sadhayen mam tvaya sairddham kim anyair bhatanayakaih |
astame pasyate cchayam aghoryaya tu sadhakah |20||

His mind becoming free of fear, remaining in the state beyond regression (?),’> he may
attain mastery of me, along with you—Iet alone other lords of spirits. On the eighth
[day], the sadhaka sees the shadow of Aghori.>® (19¢d-20)

evan dadati sa tusta sadhu vatsa varam vrnu |

prthviSam vamaratvai ca patalottistham eva ca ||21||

gagananganacaritvam adreSyam rasarasayanam |

cintamani tatha khadgam paduka rocanafjanam ||22||

21d °ttistham ] em.; °ttistam A 22a gagananganacaritvam | conj. (TORZSOK); gaganagatacarinamm
A

She, being pleased, grants [him boons] thus:** “Good, my child! Choose a boon:
[becoming] lord of the earth, immortality, [descent into] the netherworlds, raising up,
the ability to traverse the sky, invisibility, an elixir or potion (rasarasayana),’® a
wishing stone, or a [magical] sword, sandals, orpiment, or eye-salve. (21-22)

atha[2] kim bahunoktena kridayasva manepsitam |
tatah ekamano bhutva arghayeta mahaprabhum ||23||

23b kridayasva manepsitam ] em.; kridaya svamanepsitam A

“But what is the point of saying more? Sport according to your mind’s desire.”>’

Afterwards, becoming single-minded, he should offer guest-water to the great Lord.
(23)

=%

[obstacles] described previously with the Vidya”), and the more straightforward piarvvoktas caiva
vidyayd.

32 The meaning (and perhaps text) of anivarttapade (19d) is doubtful; the expression seems not to
occur in sources known to me.

>3 While one might emend aghoryaya tu to aghorydyds tu, genitives in -@ya do occur; cf,, e.g.,
86.29 (vamaya tu vidhi[m] vaksye), and see EDGERTON 1953: §9.47. In either case, the genitive is
formed on the extended stem aghorya (for aghort); see HATLEY 2018: 421 n. 1.

>* The third-person singular present indicative dadati occurs for classical dadati, though either
would be metrical. Cf. EDGERTON 1953: §28.8-11.

>> Concerning the power called uttistha (“get up!”), see Tantrikabhidhanakosa, vol. 111 (p. 584),
where it is proposed that this refers to animating a corpse to do one’s bidding. I am grateful to TORZSOK
(personal communication) for pointing this out.

°® On 22b’s hypermetry, see HATLEY 2018: 32.

"It seems that the Goddess’s speech should end in 23cd, which makes the absence of a verb
suspicious. It is possible that kridaya svamanepsitam is corrupt for kridayet® or even kridate®. However,
I have adopted kridayasva manepsitam, with the imperative verb, which seems the least invasive
solution. This finds support in a similar passage of the Devipurana (93.252ab), where goddess Nanda
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yacayeta mahadevi varam ekam manepsitam |
atha va yadi neccheta virastapadakamksinah ||24||

24b ekam ] em.; eka A

O Mahadevi, he may [then] request a single boon that his mind desires. Otherwise, if
he doesn’t wish for [a boon, instead] desiring [to attain] the state of the Eight Heroes,*®
(24)

prasadam me mahadevi namaskrtva punah punah |
dine tu navame tasya yad bhave tan nibodha me ||25]||

[he should say, “Give me] your grace, O Mahadevi,”* paying homage to her again and

again. Listen to what happens to him on the [night of the] ninth day:®* (25)

uttisthati mahasabdo garttayam caiva darunah |
sugandho vayate vatah puspavrstih samantatah ||26||
kampanti devatas sa[3]rvva bhitah samstrastalocanah |

26¢ vatah ] corr.; vata A 26d °vrstih ] corr.; °vrsti A 27b bhitah ] corr.; bhita A

A mighty, dreadful noise arises from the pit, and a fragrant wind blows. A shower of
flowers falls all around. All of the deities tremble, terrified, their eyes full of fear. (26—
27ab)

tatah prabhate vimale aghoryayah sahasradha ||27||
agacchanti mahabhaga bhitani vikrtananah |
pratyaksadarsanibhitva sadhakam cabhibhasate ||28||

27¢ prabhate | em.; prabhata® A 27d aghoryayah ] corr.; aghoryaya A

Afterwards, in dawn’s pure light, Aghori’s spirits arrive by the thousands,®! of great

splendor and terrible visage.®> And after becoming visibly manifest, [she herself]
speaks to the sadhaka: (27cd-28)

blesses the sadhaka: sadhaka tvam prasadena kridayasva yathasukham (“O sadhaka, be so gracious as
to sport [here] as you please™).

>% The Eight Heroes are presumably the Eight Bhairavas, listed variously in different sources (see
s.v. astabhairava in Tantrikabhidhanakosa, vol. 1). In 24d, °kamksinah is nominative singular, formed
on the thematized stem °kanksina (for kanksin). See EDGERTON 1953: §10.3.

%9 Perhaps emend 25a to prasiadam dada me devi or prasadam dehi me devi.

59 In 25d, bhave is probably original, for the optative bhavet, with loss of its final consonant; see
EDGERTON 1953: §29.12. Although inconsistent, the old manuscript of the Brahmayamala transmits
this form dozens of times.

1 A metrical variant (ma-vipuld) is present in 27c. In this verse-quarter, aghoryayah (with a final
visarga tentatively restored) is genitive, formed on the extended stem aghorya; see n. 55 above.

62 Although bhitani is neuter in form, this agrees with the masculine plural adjectives
mahabhagalh] and vikrtananah; cf. siddhani in 18a above.
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matirnam bhaktakas tvam hi tvam eko sadhakottamah |
vatsa vatsa mahavira saidhakendra mahatapah ||29||

“You are [truly] devoted to the Mother-goddesses. You are the very best of sadhakas.®
O child, heroic child, lord of sadhakas, mighty ascetic; (29)

varam vroisva me rudra siddho tvan natra samsayah |
satyam satyam punah satyam sadhakendra mahatapah ||30||

30a rudra ] em.; rudrah A

“choose a boon from me, rudra! You have attained perfection, without a doubt.*
Truly, truly, truly, O lord of s@dhakas, mighty ascetic. (30)

uttisthasva kim adya[4]pi tisthase purusottama |
etan va yadi neccheta evam briiyat punah priye ||31||

31a uttisthasva ] corr.; uttistasva A 31a adyapi | em.; adyo pi A 31b tisthase | em.; tistha me A
31b °ttama | em.; °ttamah A 31c neccheta ] em.; niccheta A 31d bruyat | corr.; bruhi briyat A

“Rise up! Why do you still remain [in the pit], O best of men?”%> But if this [boon] is
not what he desires,®® he should speak again thus,®” my dear: (31)

virastakapadam divyam dadasva mama Sobhanam |
dattam dattam mahaprajia ksanamatram punah smara ||32||

32b $obhanam ] corr.; sobhanam A 32c¢ °prajiia | em.; °prajiiah A 32d °matram punah smara ]
conj.; °matra puna smara(n?) A

“Grant me the beauteous, divine state of the Eight Heroes.” [She replies,] “Granted—
granted, O wise one! Meditate just another moment (?).”%® (32)

83 Alternatively, emend sadhakottamah (29b) to the vocative and understand 29ab to mean, “You
alone are [truly] devoted to the Mother-goddesses, O best of sadhakas.”

64 Regarding the non-classical sandhi of siddho tvan (30b), cf. satvo trailokyam in 1c, and see n.
24 above.

% Concerning the non-classical atmanepada present indicative verb tisthase in 31b (by emendation
of tistha me), cf. Kaulajiiananirnaya 16.3a (triskalan tisthase ksetre).

% The pronoun etan in 31c is nominative (as though etad); see EDGERTON 1953: §21.11.

%7 In 31d, the manuscript reads evam brithi brityat punah priye; brithi was probably an error that the
scribe recognized but neglected to mark as such.

8 The command in 32b is an odd one, and the imperative doubtful; the manuscript may read
smaran, but the final syllable is faint.
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ksanamatram smared yava garttamadhye mahatape |
uttisthanti mahabhaga matarah sapta eva tu ||33||

33c uttisthanti | corr.; uttistanti A

While he meditates for just a moment, O mighty ascetic,%® from the pit arise the Seven
Mothers themselves, of mightly splendor. (33)

tesam astamako devi bhavate natra samsayah |
gurupadam namaskrtva utpate nanyatha kvacit ||34||

34d nanyatha ] em.; tanyatha A

He becomes their eighth member, O goddess, without a doubt. After paying reverence
to the feet of the guru, he flies up [into the sky]; it is never otherwise.”® (34)

hathasadhanam etad dhi jiata[Simatrena sidhyati |
tantrajias sadhako vira gurubhaktisamanvitah ||35||

This is a rite of forceful mastery (hathasadhana) [over the deities]. By its merely being
learned, a heroic sadhaka who knows the fantras and possesses devotion to the guru
attains siddhi.”' (35)

na japena na homena na vrata-n-niyamena ca |
jiatva tantram prasadheta hathasadhanam uttamam |
na datavyam na datavyam atmanah siddhim icchata ||36||

36c¢ tantram ] em.; tantra A 36f atmanah siddhim ] corr.; atmana sidhim A (unmetrical)

He accomplishes [this] ultimate rite of forceful mastery not by incanting mantras, nor
by fire sacrifice, ascetic observance, or rules of conduct, [but only] by learning the
tantra.”? 1t should never be given away, never be given away by one desiring siddhi
for himself. (36)

% mahatape (33b) is a feminine vocative formed from the stem mahdtapa (for °tapas); see
EDGERTON 1953: §16.13.

7% The text of 34d is doubtful, the manuscript reading utpatetanyatha kvacit. One solution would be
to read °tadyatha®, understanding utpate to be an optative verb with its final consonant elided; thus,
perhaps, “he flies off somewhere [into the sky], like them.” A more likely solution is to read utpate
nanyathda kvacit (or utpaten nanyatha®). The stock phrase nanyatha kvacit (“never otherwise”) is
common at the end of even verse-quarters.

"' The sandhi vira guru® (instead of viro guru®) across the pada-boundary of 35¢cd is likely original;
see the discussion in HATLEY 2018: 433 n. 11.

2 The syntax of 36b is problematic; the manuscript’s na vratan niyamena ca seems to mean na
vratena®. This would be hypermetrical, but not implausible. The compound vrataniyamena is less
likely, leading as it does to light syllables in the verse-quarter’s second and third positions. Another
possibility, proposed by Csaba KISS (in unpublished notes shared with the present author), is to
understand vrata-n-niyamena as a compound with the nasal doubled for metrical purposes—a metrical
anusvara of the kind described by EDGERTON 1953: §2.75.
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brahmayamale garttayago ’stacatvarimsatimah patalah ||46||
brahmayamale garttayago | conj.; garttayage A * ’stacatvarims$a® | corr.; astacatvarinsa® A

Thus ends the Rite of the Pit, chapter 46 of the Brahmayamala.
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