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ABSTRACT

THE MAHAKALATANTRA: A THEORY OF RITUAL BLESSINGS
AND TANTRIC MEDICINE

William George Stablein

Tantric Buddhism, the disciplina arcani of the Buddhist

tradition, is represented in the Mahakalatantra as a means to
supernatural powers. The Tantra has a unique feature in that
a specific means employed are medicinal substances. Hence
one of the results of the dissertation is to present for the
first time a tantric materia medica which is located in the
appendix of the dissertation. Before deciding on a methodology
of analysis of the Tantra, the Tantra itself had to be edited
and translated. The eight chapters represented in the
dissertation model the entire manuscript in fifty chapters.
My field work in Kathmandu, Nepal conducted from 1967-1970
assisted the study by bringing to light a liturgical-cycle
concerned mainiy with the divinity Mahakala. In the Tibetan
Mahakala liturgy called Bskang.gso, "fulfillment and healing"
substances are used ror the production of ritual blessings
which are received on different psychological levels by the
devotees. Since the canonical authority for the enactment

of the liturgy is the Mahakalatantra, it was natural to
analyze the Tantra in the light of the living rite and the

liturgy in the wake of the canonical authority. The thesis of



the dissertation, then, is (1) that the Mahakala rite represents
a system of medicine that when practiced according to scripture
js conducive to healing and altered states of consciousness

and (2) that the prerequisite to the practice is an inner

body that generates ambrosia (T.bdud.rtsi) which is the

medicine or mana par excellance.

In Chapter 2 the thesis follows the peak moments of the
liturgy through what I term the "ambrosia cycle" to the point
of receiving "power,'" (siddhi) which is then discussed in
terms of the Trantra. The dissertation should be of interest
not only to scripturalists but to a larger audience of scholars
concerned with the general problems cf human energy, its

utilization and potential for curing.
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PREFACE

Mahzkala is one of the most popular Tantric Buddhist
divinities. Yet, the arcane practices associated with Mahakala
are known only to the vajracaryas and yogis, both Nepalese
and Tibetan, who have been ritually empowered¢ with the
appropriate initiations. As the wrathful diety par excellance,
on an exoteric level, he is invited to neutralize evil and
disease; and to be an agent of psychological transformation.

In a very general way this applies to all of the tantras and
explains why some westerners have taken a deep interest in the
content of tantra.

As Chapter 2 of this thesis portrays: when we
investigate the rite of Mahakala in both text and context we
are confronted with passages that indicate a system of curing;
and a cultural context where a curing process is directly
related to the rituals and the meditation. Hence we have a
pragmatic as well as a transcendental point of departure.

Regarding the cultural context, I remember fondly and
respectfully the late Dr. Bethel Fleming, who established, with
myself as her cultural and linguistic interpreter, the Karma
Clinic in the Karmaraj Mahavihara monastery in Kathmandu.

At the time, while residing in the monastery, I was stimulated
to delve into the medical aspect of the Mahakalatantra and

was encouraged by the two different forms of curing, Western



and Eastern, being practiced in the same space. Since the
Mahak3ila rite was performed everyday, and a larger version of
the ritual on the twenty-ninth lunar day of each month, I

was able under the beneficent and scholarly gaze of my mentor,
the late Padma Rgyal mtshan, to participate, observe, and study
the rite with the kind of involvement and intimacy that 1is
preferred by every scholar of religion and culture. Although
it goes without saying I am compelled to extend my utmost
gratitude to Sa.bcu Rim po che and all his monks and lamas

for their hospitality and expenditure in energy for the sake
of my studies.

The Mahakalatantra itself contains a materia medica as
well as a religious philosophy, again denoting the pragmatic-
transcendental bond that is found throughout tantric texts.
Although most works on tantra, with the exception of some of
Professor- Alex Wayman's articles, are concerned mainly with
metaphysical aspects, my own thesis suggests that the materia
medica of tantra with its empirical implications is a sound
basis for religious and philosophical interpretation. And
here I want to thank foremost for the success of my thesis,
essay and edition, Professor Alex Wayman, the head of the
Department of Sanskrit at Columbia Universit,.

Professor Wayman has immensely encouraged my studies
and interpretations in Buddhist tantra. His criticisms and
suggestions that began in a seminar at Columbia on tantric

Buddhism in 1967 have not only heiped me in refining my



research but have been exemplary in terms of my own approach
to scholarship.

Although a study of tantra should naturally include
some analysis of the rite we seldom find the rituals
emphasized. Hence, I want to give credit to Dr. Stephan
Beyer for his recent encyclopedic work on the rituals of Tara
that should help all of us who are studying Tibetan Buddhism.
My own initial influences that gave me the impetus to look
deeply into matters of rite were Professor Agheananda Bharati,
Head of the Department of Anthropology at Syracuse University
and the now deceased Professor Zigmond Cerbu. Professor
Rharati will always have my gratitude for bestowing upon me
pieces of his encyclopedic knowledge, his acumen in matters
of ritual and last but not least his unique humor. My
indebtedness to the late Professor Zigmund Cerbu has its origin
in a year long seminar, during my beginning years as a graduate
student, when he guided me through the complete Sanskrit and
Tibetan texts of the Ratnagunasamcayya prajnaparamitia. He
used to remark that our study, due to its lack of a Buddhist
ritualistic setting, was incomplete. As our iime was spent
on linguisitc and philosophical problems his occassional
remarks regarding ritual became somewhat of an enticing
guideline for my future studies. Now I think it is recognized
by most of the students of tantra that a dominant interpretive
problem is precisely the relationship between philosophy and

tantric ritual and meditation.
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For wy training in Buddhist philosophy I am most
grateful to Professor Yoshito Hakeda who gave me the
opportunity in a classroom project to read and translate the
whole of the Madhyamikakdarikis. I am pleased to recall the
stimulating discussions with Dr. Fred Underwood and Molly
Margliotti that enhanced the scholastic ambiance of that course
of study. I mention this here because a truly insightful
study of tantra is impossible without a thorough background'
in the more philosophic traditions. I thank Professor
Hakeda for this prepafation.

My graduate advisor until 1965 was Professor Royal
Weiler, at that time Professor of Sanskrit at Columbia
University. I cannot think of any other person who instilled
in me the ideals of academic tradition. If I have inherited,
from taking his imany courses in the Sanskrit language, an even
partial degree ~f his exactitude but at the same time flexi-
bility with the language and its translation, I can assure
him that his time was well spent. Professor Weiler urged
me to apply for the Fulbright-Hays Fellowship, which I
recieved. His advice is always appreciated and I thank him
| very much.

Indeed, I want to acknowledge the Fulbright-Hays
Fellowship program for granting me funds in which I carried
out my research in Nepal and India. Throughout the course of
my fieldwork in both Nepal and India there were numerous

persons who shcwed me kindness; provided hospitality and

viii



who gave me much needed scholarly advice. It is difficult to
mention all those individuals but I would like to thank
Manavajra Vajrdcarya of Kathmandu and dge bshes Jamspal who is
now residing in America. The former was very helpful in
solving some very difficult problems regarding ritual matters
and their relationship to the Mahakalatantra. As Manavajra

is also an Ayurvedic physician his counsel was indeed helpful
in disclosing the medical content of tantra. Whenever I
travelled to Benares it was dge bshes Jamspal and his brother
dge shes ang du Sonam who extended their hospitality and
shared with me their scholarly acumen. A very special regards
goes to Padma Wang Rgyal from Dolpo who has been a close
friend for many years. Mr. Wang Rgyal is not only responsible
for the paintings at the end of this book but many others

that were the result of our scriptual readings.

I extend my thanks to Dr. Christopher George, the
Assistant Director of the Institute of Advanced Studies of
World Religions who has extended to me the kind of assistance
that one would expect from a true friend and colleague.

The iibraries that assisted my research by providing
me with manuscripts are:

Bihar and Orissa Research Society; Asiatic Society of
Bengal; Royal Asiatic Society; Biblioteque Nationale; Tokoyo
University Library; Kyoto University Library; National
Archives of Nepal; Institute for Advanced Studies of Werld
Religions; Library of Congress; Harvard University Library and

Columbia University Library.
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gefore ending this preface, I need to add a special
thank you to the Tribhuvan University of Nepal for their
efforts and paperwork in recommending visa extensions for me
and my family.

My primary inspiration for the completion of my
dissertation was my wife, Marilyn, whom I met in Benares and
married in Nepal. I thank her for her intelligent suggestions
and for typing the first draft of this thesis. She has my
deepest respect for transcending the drudgery of not only
typing but for hand copying a number of Tibetan Manuscripts
including the commentary abbreviated Khrid. A special grati-
tude should be extended to my parents, to Steve Feuche,
and as well to all my visiting friends who worked so hard
behind the scenes. I am grateful to Donald Lewsader for his
careful and rapid typing as well as his suggestions. And as
my committee members gave me useful hints regarding format
and minor changes I am very grateful for their advice which

I have appropriately tried to follow.



CHAPTER I
SOURCES OF THE MAHAKALA RITE

My research into the rite of Mahakala began in 1967
when I translated and commerted on the Mahakala sadhanas
contained in the sidhanamala.’ It was during that same year
I received a Fulbright-Hays Fellowship to study the Mahakala
cult in Nepal and Northern India. Within the context of that
endeavor I was able to define the textual and social

boundaries of the rite, which methodologically speaking is the

beginning task for a scholar working in the traditions that our

Medieval Buddhist tantric manuscripts illuminate, The
interpretive approach in my research has been to emphasize
those passages that can be velated to the healing'aspect of
tantricism. To a great extent this approach is due to my
participation and observation of the actual rituals and
meditations practiced by both Tibetans and Nepalese. On the
other hand, although it may not be crystal clear in my
thesis, this anthropological dimension, more often than not,
gave me the confidence and insight to continue the purely
philological and theoretical interpreation of my study.

Even though the title of this dissertation has the
word '"'theory'" it is not that the Mahakalatantra is proposing

a '""theory of ritual blessings and tantric medicine'" but rather

lszdhana, pp. 583-60.



that the theory is implicit in the flow of the dialogue of the
tantra itself -- as well as in the explanations in the
supporting texts. That "ritual blessings' and 'tantric
medicine' constitute a healing complex may suggest to the
reader that tantric Buddhism has a more pragmatic sense than
we have formerly considered. Yet, on a folkloric level; ritual
healing is taken for granted. The implication is that, as
scholars, we cannot adequately translate and analyze the
transcendental notions in the texts without an understanding
of the pragmatic structures upon which they are based.1 For
example, how could we understand Aristotle's theory of meta-
physics without knowing about his conceptions of natural
science.

Since the MaHhakalatantra has an extensive materia
medica, and shares with the other tantras the notion of
attaining power (siddhi) through sensory means, such as, song

and dance, we have the responsibility to disclose as much as

1What David Mandelbaum writes about Ceylon also applies
to Tibetan Buddhism as practiced in the Himalayas: '"Western
scholars of Buddhism have sometimes been quite perplexed
about the pragmatic side of Sinhalese religion. Those who
concentrated on scriptural exegesis could ignore it, for it
enters little into the canon; some who did deal with it
declared that it was in unmitigated opposition to Buddhism . . .
David Mandelbaum, '"Transcendental and Pragmatic Aspects of
Religion,'" American Anthropologist 68 (October 1966):1181.
In my own study, I found that the pragmatic considerations
in the Mahakalatantra could not be separated from the
transcendental. Whether a particular passage in the text 1is
one or the other depends on the time and place of the rite.
It should be clear from the essay that a transcendental notion
may very well have a pragmatic basis and that a pragmatic
notion such as curing may be rooted in a transcendental idea --
such as "liberation through taste'" (myong.grol).




possible the religious significance of material culture as
utilized by the tantrics themselves. And like the Mahakzla-
tantra implies a theory of substance and healing, this thesis
should imply a more religious, or philosophical interpretation.

But first of all, we should have a sense of the
boundaries of the Buddhist Mahakala tradition itself as well
as a consistent occurrence of the types of passages that
reflect the implied theory I have mentioned above.

When investigating the contents of a Newari ritual
text the Mahakala deguri1 copied in 1938 we find almost the
same ritual sequence as in Chapter 7 of the Mahak3alatantra
as well as similar iconographical descriptions. Yet, they
are not exactly the same. The Mahakala deguri is not exactly
a copy of Chapter 7 but bears enough proximity to be maintained
within the same textual transmission. The Mahakala deguri
not only reflects the anthropological side of the rite but the
canonical authority as well. However the manuscript is only
10 leaves and can hardly be thought of as the essence of the
Mahakala rite. I mention this here to show the diachronic
limits of the Mahakala Buddhist tradition and its continuity.
What is of greater interest is the discontinuity in the
pharmacological and philosophical aspects of the rite.

If we turn to the materia medica charts we can see

that the Mahakalatantra contains a wealth of ecological

1Christopher George Comp., Buddhist Sanskrit Manuscripts:
A Title List of the Microfilm Collection of the Institute for
Advanced Studies of World Religions, No. 96 (Stonybrook, L.I.:
TASWR, 1975).




materials that are used in the various rituals of healing and
power.1 Many of these substances are psychopharmacological
agents that are mentioned in the Tantra, but not mentioned in
texts concerned with Mahakala. It is not as if the later
Tibetan ritual texts did not utilize the Mahakalatantra, for
indeed, some of its passages as we will see ars quuced.’

The basic Tantra then has its historical continui“y ix the
Tibetan tradition but only in the context of those phrases
chosen by the later ritualists,who, at least in the written
tradition, are not concerned with the pharmacological aspect
of the Mahakalatantra. This not only emphasizes the traditional
taboo placed on Tantric practices even though they might not
be as exotic as sometimes thought, but also on psychedelic
phenomenon that our Tantra ostensively delineates.3 To the
extent that the text speaks for itseif it is clear that what
we are calling Tantric medicine includes pharmacologically
induced experiences that could indeed be called religious.
This may indicate a unique transmission of Buddhist Tantra
that is not unlike the psychedelic phenomenon in the New

World shamanism and the Vedic rite.4 Although the other

1See text and translation, Chapter8.

2Peter T. Furst, ed., Flesh of the Gods: The Ritual Use
of Hallucinogens (New York: Praeger, 1972). For the use of soma
see also in the above, R. Gordon Wasson's "The Divine of Mushroom
of Immortality'" and "What Was the Soma of the Aryans?”

Furst, ed., Flesh of the Gods The Ritual

Use of Hallucinogens (New York: Praeger, 1972). For the use
of soma see also in the above, R. Gordon Wasson's ''The Divine
Mushroom of Immorality'" and '"What was the Soma of the Aryans?"




Mahakala texts do not repeat in detail the prescriptions, the
Candamaharosanatantra has many of the same substances in
Chapters 17, 18, 19, and 21. In the history of Buddhist
scholarship the religious use of substances is little known.
Although this aspect of tantric literature is unique it is
hardly unique in those studies of tribal groups conducted by
anthropologists.1

When we consider other related canonical tantras, such
as the S5ri Mahikalatantra in eight chapters, mentioned by
Mkhas.grub.rje; the ‘Srivajramahakialakrodhanatharahsyasiddhibhava-
tantra; and the commentary Srimahakalatantrarudrakalpamaha$-
maSananamatika in the Bstan.hgyur, we could speculate that
there were even three more schools of practice concerned with
Mahakala. It is curious that Mkhas.grub.rje,2 although he
discusses a number of tantras including the Mahakalatantra
in eight chapters, does not acknowledge the other Mahakzia-
tantras. One might guess that the tantra in eight chapters is

the basic tantra from which the others received their

lThe interested reader should refer at least to the
following works:

Erwin H. Ackerknecht, Medicine and Ethnology: Selected
Essays (Baltimore: The John Hopkins Press, 1971); Issac
Schapera, "Sorcery and Witchcraft in Bechuanaland," Max
Marwick, ed., Witchcraft and Sorcery (Baltimore: Penguin Books,
1970), pp. 108-09; and 3 works by Victor Turner, The Drums of
Affliction: A Study of Religious Processes among the Ndembu
of Zambia (London: International African Institute, 1968);
The Forest of Symbols: Aspects of Ndembu Ritual (New York:
Cornell University Press, 1967); Lunda Medicine and the
Treatment of Disease (Livingston, North Rhodesia: Rhodes-
Livingston Museum, 1964).

2Fund., p. 123.



inspiration, but as yet there is no evidence of this possi-
bility. During my own research in Nepal and India I never
heard the Tibetan lamas of any sect give such credit to the
tantra in eight chapters. The unique aspect of this short
tantra is that it was taught by the divine being Hayagriva
who plays a role in the tradition of '"ambrosic perfect
medicine."1

The Srivajramahakalakrodhanatharakasyasiddhibhava-
tantra as the title states is about the "arising of power of
the secret protector, the wrathful Mahakala. This book in
twenty-five chapters, due to the treatment of the subject
matter, comes under the category of the way of completion
(Tib.rdzogs.rim.). It does not put an importance on tantric
pharmacology as does the Mahakalatantra in fifty chapters and
those pertinent chapters in the Candamaharosana. The same
omission is true of the SrimahakaiatantrarudrakalpamahaSmaSanana-
matik3@ which is an extremely detailed explanation of a lost
tantra. During my sojourn in Kathmandu valley in Necpal, I
extensively searched for the Sanskrit versions of these texts. As
pointed out in Chapter 3, I found only three copies of our
pharmacological tantra each having only the first twenty-nine
chapters. What happened to the latter twenty-one chapters
is speculation. It is odd that despite the extensive travel
and trade between the Nepalese merchants and Tibetans that the

former had never tsaken notice of the fact that the Tibetan

12&, p. 177.



version of their Mahakalatantra had fifty chapters. The

iatter twenty-one chapters must have been lost for many
generations for them to assume that their tantra was complete,
as they did,at least,before my own study began in 1968. This
is not a criticism just a curiousity that most western scholars
searching for Sanskrit texts would naturally entertain. It

is quite possible that Nepalese scholars understood the
incompleteness of the text and for ritualistic reasons chose
not to complete the edition.

The Mahakalaiantra as I saw it in the Tundikhel temple1
does not signify for its devotees a body of discursive
knowledge,as much as it does,a complete rite where discursive-
ness fulfills only a particular function of human thought:

a function, that,at least,in terms of religious discourse,

was set aside for the priesthood. Sanskrit books in the temples
are maintained as empowered objects of veneration through

which the ritual blessings and mind altering properties flow.

It is a commen sight in Nepal to see Nepalese devotees take
powder blessings directly from the manuscript, which is one

of the simplest mcdels of ritual sometimes referred to as,

pustakaptja, i.e., book pﬁji.z The book puja or pustakaptja

1The tundikhel temple is the most well known Mah3kala
temple in Kathmandu. Here, as in other temples, the devotees
take ritual blessings directly from the manuscript that on
festival days is revealed to the devotees. I had the good
fortgge, thanks to Manavajra Vayrdcarya, to see this manuscript
in 1970.

2I am not going to translate puja; loosely speaking it
refers to ritual. Specifically from the root Ypuj it
designates the act of worship with the concepts to honor, to
respect and to sacrifice implied.



presents in the exoteric sense a very simple but fundamental
model which must include: (1) an extraordinary state of being,
(2) substance in the material sense and (3) devotee. But in
the hierarchy of ritual the holy book holds a constant value
of the sacred. In fact, in Tibetan the sacred book is sometimes
called chos, i.e., Dharma. The book itself has those qualities
of the extraordinary state of being which 1is visually
represented by the icon; and indeed the vajra master himself
the latter acting as a ritual specialist to maintain the

rite and the transference of its ritual blessings. The
substances utilized for the book puja are the powders of
yellow orpiment (Sanskrit, haritala) and minium (Sanskrit,
SindUra). The substances are transsignified and returned to
the devotee as a ritual blessing. In this case, the vajra
master places a combination of the two substances on the
devotee's forehead. As the two substances are symbols of the
male and female procreative forces, this simple puja denotes
an exterior model of the rite the goal of which is to maintain
order through the dynamics of the sacrifice. This ritual or
pujic aspect of the book represents a cultural process that
constitutes a large segment of the daily life of the average
Nepalese househoider and as such forms the partial content of

his unconscious.1

1William Stablein, "A Medical-cultural System among
the Tibentan and Newar Buddnists: Ceremonial Medicine,"
Kailash -- A Journal of Himalayan Studies 1,3 (1973): 193-203
(hereafter cited as Stablien, Medical-cultural).




Up to now I have been relating three sources: my own
undertaking; the Mahakalatantras as they occur in the Tibetan
canon, and a simple model of the social context in which not
only the manuscript of the Mahakdlatantra occurs but all
Nepalese sacred books. As the emphasis in this essay is
concerned with the curing aspect of the rite, I will now
delineate all the Mahakala canonical texts and show briefly
how they are accommodated into the rite. But in order to do
this in its own context I am going to use the commentary to
the "Fulfillment and Healing Ritual" (Tibetan, bskang.gso),
which is abbreviated mngon, as a model of the complete rite
itself. Hence,we will uncover a living structure that
bridges the span .t time between the canonical writings and
today's ritual complex. That is to say, the bskang.gso in a
structural sense contains elements of all the various types
of canonical texts.

The eighty-two commentorial texts of the Mahakala
rite verifies its proliferation if not its importance. There
are: forty-three methods of practice (S., sadhana; T., sgrub.
thabs.); twenty hymns (S. stotra; T. stod.pa.); eight on
sorcery (S. abhicaraka; T. mngon.spyod.); one explanatory
text (S. upade$Sa; T. man.ngag.); two on initiation (S.abhiseka;
T. dbang.bskur.); two on bali offering (S. bali; T. gtor.ma.);
one on the rules of a mandala (S. mandalavidhi; T. dkyil.

hkhor.cho.ga.), one on fire sacrifice (S.homa; T. sbyin.sreg.);



four miscellaneous texts on the six-handed Mahakala; and one
on nourishment and healing (T. bskang.gso.).1 Besides, there
are the sidhanas to various manifestations of Mahakala in the
s'édhanamila.2

Above, I mentioned that we were going to use the
fulfillment and healing (T. bskang.gso.) ritual as a model
of the rite itself, particularly the commentary we have
abbreviated mngon which reflects the most frequently performed
rite, at least in the Bkah.Brgyud.Pa. sect at Svayambhunath
Nepal. All the monastic orders have a similar practice.
However, what is lcosely referred to as the fuifillment and
healing (T. bskang.gso.) ritual abbreviated bskang is a complex
of rituals that have been accommodated to the original bskang.
gso. mentioned above. The earliest form of the bskang is
the canonical one. In the ritual, as it is actually performed,
there is a phase called "fulfillment" (bskang) which occurs
at a peak moment of offering; and as such, is a critical
moment of the rite: it is the moment which finds the divine
state of being fulfilled (bskang.). During this phase the
offerings are referred to mainly as bskang.rdzas, i.e.,
substances (symbolical of one's own body) that fulfill
(bskang.). After this phase the ritual blessings and powers
can be tapped by the vajramaster which are the concluding
acts of the rite.

The significance is that this sacrificial act has been

deemed as the critical point of the liturgy around which the

1From here on, S = Sanskrit and T = Tibetan. 2See p. 12.
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other rituals have been accommodated. Therefore, we have a
continuity between the canonical and the modern bskang.gso
which can briefly be shown by the paradigm: "will fulfill,
1

cyclically fulfill the pledge"™ occurring every few lines in

both the cancnical version and the modern liturgy. In this
important phase of the rite the pledge of the divine state of

™

being in its various forms is stated to be fulfilled. For

example,

The pledge of the highest vajradhara will be fulfilled.
The best secret of nonduality will be fullfilled,
fulfilled by the pure action of our giving, 5
will fulfill. will cyclically fulfill the pledge.”
Although substance offerings are given during this
phase of the liturgy it is the mind itself that releases the
offerings. The Mngon says that one should think that
(the offerings) become equal with the realm of the sky
pervasive with clouds of offerings.3
The hymn (S. stotra; T. stod.pa.) has found its way
into the liturgy as the eighteenth phase called "Veneration

through the Hymn" (T. stod.pas.bsnyan.bkur.).4 There are hymns

1Bskang.ngo.bskal.par.thugs.dam.bskang. Mngon, folio 119b.

2 la.med.rdo.rje.hchang.gi.thugs.dam.bskang . . .
gnis.med.gsang.ba.mchog.gis.bskang.dam.tsigs.spyod.pa.dag.pas.
bskang.bskang.ngo.bskal.par.thugs.dam.bskang./

S 3Mchod.pahi.sprin.rab.hbyams.nam.mkhahi.dbyings.dang.
mham.par.gyur.par.bsams.la. Mngon, folio 19.

4Mngon, folio 101.
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to Mahakala and the male members of his entourage which are
all preceded by the seed syllable hum and hymns to the female

aspect Syidevi, or dpal.ldan.lha.mo.all preceded by the seed

syllable bhyo.1

The sadhanas are those which make up the greatesf
number of canonical texts are not found in the liturgy as
sadhanas. Hecwever, the subjéct matter and even the basic
structure of the s@dhana is similar to the contents and
structure of the bskang. Indeed, the sadhana either explicitly
or implicitly contains the elements of a liturgy. Not unlike
the difference that is made between the Christian liturgy and
prayer, the bskang liturgy is public and the sadhana private.
The Mahakzla sadhanas differ from those of the peaceful variety
in that they emphasize the security of the Dharma; indeed,
the seuurity of oneself and others. As a typical example,
the sixteen handed Mahakala sadhana in the Sadhanamala
states, ". . . one destroys the difficulties of exhaling and
inhaling caused by disease, starvation, and death. The body
becomes powerful for a thousand lives like Mahakala's . . .
when drinking water is blessed one hundred times by this mantra,
it protects the pregnant woman and she gives birth easily.
Certainly for a thousand lifetimes, it (the spell) destroys
various torments and fears. Because of the recitation the

(suffering) is destroyed . . . ."2

“‘Mngon, folio 111.

2. rogadurbhiksamadakakantaripranapanakantaradin/Sarirena
prabhavati sahaSrayuh mahakalasamam . . . yam vidyd anena mantrepa
§atabLimantritam paniyam gurvinim payayati sukhena prasavati dhruvam
sahaSrayuh/ nanabhayapiditani na$ayati, S@dhanamzala, Sadhana, p. 600.
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The sorcery texts contained in the canon are expelling
(S. uccatana; T. bskrad.pa.)}, supressing (S. stambhana;
T. rengs. ba.) and killing (S. marana; T. bsad.pa). A
literal reading of these books does not leave any doubt as
to their potential for skulldugerey. Yet, when they are
performed in the context of the bskang liturgy it is difficult
to render their real meaning into terms of sorcery. But
rather it is a sorcery transformed. The rituals of this
nature which are accommodated into the bskang liturgy are
known in short as dgva.chos, "Dharma for the enemy'" and gdab
las, "attack work"; and las hgrigs '"good work.'" During the
New Year's festival (Tibetan lo.gsar.) 911 three of these
rituals are performed. Whereas the las hgrigs and dgra chos
are just recitations, the gdab las, also known as the daggar
ritual (Tibetan phur.cho.ga) is dramatically performed by a
vajra master who places an effigy made from roasted barley
in a triangular iron box and then proceeds to pierce and cut
it apart with the daggar. The effigy is given many appella-
tions. The most common ones are: enemy (T. dgra) and the
evil one (T. sdig.can.) that classically designates the
archenemy, Mara. Actually the effigy assumes the characteris-
tics of all the malicious forces that can be imagined in the
Tibetan cultural framework, i.e., all the stress, strains
and disease of the body, speech, and mind. Sdig can, or Mara

in the universe of the Mahakala rite is always associated
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with the nature of the bodily constituents.1 Therefore, as
recited during the course of the ritual: "Let the dagger
reach into the body speech and mind of the evil one (Mara)"2
and the decimated effigy is placed in the mouth of sculptured
mahzkala.

The visual representation of feeding the decimated
scapegoat to Mahakala is expressed often by the vile offerings
that are presented to him. The sacrifice itself being the
vile nature of man which constitutes his illness. The healing
process in the framework of the sorcery rituals reflected by
the ritual of "attack work" (T. gdab.las) and in the Dharma
for the enemy (T. dgra.chos.) ritual can be seen in the
following lines:

"HGm oh active protector who has subtle powers

Restrain swiftly the demons and obstacles.

On this agreeable pledged substance

And the extensive offerings that you commanded.

You should dine.
If there be disease let it be cured.
You who channel the plagues and epidemics

Repulse the poison of unexpected diseases. . . ."3

1That is, the bodily constituents as the evil one
(S. skandhamara). See Fund., p. 18.

... sdig can gyi/lus ngag yid la phur bus thob,
Gdab, folio 9.

Suam . . . ma.gyel.srung.ma.mthu.rtsal.can./ma.gyel.
bgees.dang.hbyung.po.thul./bkah.gtor.ma.rgya.chen.dang./mthun.
pahi.dam.rdzas.hdi.bzhes.la./nad.pa.yod.na.sos.par.mdzod./
rims.dang.yams.kyi.kha.lo.sgyur./glo.bur.nad.kyi.gdug.pa.zlog.
Dgra, folio 20b.
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The canonical texts mentioned above on sorcery despite
their place in the commentorial section (T. bstan.hgyur.)
are not very extensive whereas in the modern liturgy bskang
and related texts there are scores of small manuscripts
that deal with "attack work" and so on. The reasons for
this may lie in the fact that all of the Mahakala texts deal
one way or the other with the dynamics of sorcery. For
example, the sixteen-handed Mahakala s3adhana that was quoted
above1 has a long passage concerning the construction of an
effigy; and some of the later chapters of the Mahakalatantra
contain thaumaturgical methods for killing and so on. The
eight texts specified as sorcery may have been singled out
due to their lack of any explanation of "a radical sorcery of
reversal', i.e., to neutralize the hatred, lust, and so on,
rather than any individual or group of individuals which is
doctrinally as well as socially taboo. The mantras in these
eight texts include the term che.ge.mo. which designates that
the practitioner can include in the mantra the name of the
enemy. For example in the text called the sorcery that
suppresses the mind3 we have the mantra: "om vajramahakala
hum phat/lam che ge mo cittaya stambhaya' which means "om . . .
suppress the mind of che ge mo." That is to say, the

official should substitute in place of che ge ma the name of

the enemy.

2 3

lsee p. 12 . See Chart, p. 55 . BTT, hu 24 b.



16

The one fire sacrifice text (S. homa; T. sbyin.
sreg.) finds it's essence being enacted in the framework of
the bskang liturgy at least once a year during the Tibetan
New Years. It is vaguely similar to the second chapter of the
Mahakalatantra in the sense that it discusses different kinds
of furnaces (T. thabs khung.).1

The two bali texts reveal the origins and explain the
reason why meat is important in the Mahakala offerings. Since
I will discuss these later, it is enough to say here that the
early concepts of baii in the Mahakala rite are still a part
of the living tradition and occurs as a link for an under-
standing of the tantric conception of what we could call a
psychosomatic syndrome.

For the remaining canonical texts the two initiation
books are not at all reduplicated in the liturgy but there is
a liturgical initiation that is necessary to the rite. It
is the eleventh phase of the main body (T. dngos.gzhi.) and
jts text follows the Mahakalatantra rather than the bstan.
hgyur commentaries. The mandala commentary is the only book
in m% nossession that treats the mandala as a circle of
initiation. It somewhat follows the ritual structure of the
%riguhyasamﬁjamaqgalopayikiviméatividhinama as related to

us by Professor Wayman.2 Even though the canonical commentaries

1,194 .

2Alex Wayman, '"The Ritual in Tantric Buddhis@ of the
Disciple's Entrance into the Magpdala,' Studia Missionaiia
23 (1974): 41-57.
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seldom specify in their titles the specific iconographical
form of Mahakila there are four texts specifically about the
six-handed Mahakala and one text where the four-handed
Mahak3la is mentioned in the title. Yet, in the Mah2akalatantra
we have six different forms.1 and finally, there is one
explanatory text (S. upade$a; T. man.ngag.) that has explana-
tions in small print. For example, when describing Mahakala

as "of black color holding a chopper and a skull bowl"
(mdog.nag.gri.gug.thod.pa.hdzin) the term chopper (T. gri.gug.)
is said to be phas.byin, "blessing by the father' and skull
bowl (T. thod.pa.) is glossed by mas.byin, 'blessings by the
mother."2 This is not unique but helpful in building up a
vocabulary of affinities based on textual sources.”

The purpose of this introduction was to familiarize
the reader with the range of sources including my own process
of enquiry that present the rite of Mahakala to consciously
establish the sources as in the devotees being the ceremonial
circle where they unconsciously preside, and to lay a founda-
tion for the remainder of this essay which will describe the
Mahakala rite as a system of ritual blessing and tantric
medicine.

In conclusion, the Mahakala rite as we can glean
through the structure of its sources had at least three

different traditions as well as numerous commentorial invocations.

1See Chapter 7, p. 235. passim. 2BBT, hu 39a.
3§I, pp. 30-36.
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The Mahakala tantra places its emphasis cn gaining the powers
of health, wealth, and wisdom through the utilization of
medicinal substances.1 The other texts, including the modern
liturgical ones, not only omit the prescriptions given in the
Mahakalatantra but do not introduce substances other than the
traditional array of offerings that are found in every
liturgicail csmplex.2 But the fundamental goal of the tantra
which is to achieve power is also the goal of the bskang
liturgy. The composers of the liturgy, Karmapaksi and other
reknown bla.mas. must have understood the essential components
of the rite that would enable the celebrant to administer
ritual blessings to the community as well as to achieve the
powers in their most unadulterated form, i.e., with a minimal
use of substance.

The questions most persistant in my mind throughout
the latter part of my research has been "What exactly are the
ritual blessings and powers? How are they generated? And,
how are they transferred from the vajra master celebrant to
the devotee?'" These questions reflect a general problem in
medicine, i.e., how is medicine transferred? Why are some

people cured by the same medicine and not others? In general,

1See pp. 80-81.

ZEZ, pp. 71-82. Stephan Beyer, The Cult of Tara,
Magic and Ritual in Tibet (Berkeley: University of California
Press, 1973), pp. 143-226.
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what are the dynamics of the healing process especially in
religious healing and psychotherapy?1

Probably the most neglected field of research concern-
ing any culture is the actual process of how the ritual
blessings and power, i.e., the mana, is found and utilized.
Due to man's appreciation of secrets, his hunger for mana
and responsibility to utilize it for the sake of the community,
our questions might well be taken in a cross-cultural as
well as philosophical perspective.

The production of ritual blessings and power is the
goal of every sadhana: they are the goals of the liturgy and
indeed the goals of the complete rite. Although my essay is
not quite the way traditional Tibetan and Nepalese tantrics
would talk and write about their own system, I submit that
ritual blessings and power are the fundamental goals of the
rite and that the rite should be analyzed from the humanistic
medical model corresponding to up to date research.2 This

does not mean I am suggesting a pragmatic interpretation to

1For further reference see: Jerome D. Frank, Persuasion
and Healing (New York: Schocken Books, 1963); Ari Kiev, ed.
Magic, Faith and Healing (New York: Free Press, 1964) Fhereafter
Cited as Kiev, Magic]; E. Fuller Torrey, The Mind Game:
Witchdoctors an sychiatrists (New York: Bantam Books, 1972).

2William Stablein, "A Descriptive Analysis of the
Content of Nepalese Brddhist Pujas as a Medical-Cultural
System with References to Tibetan Parallels"; "Transubstantiated
Health Clinic in Nepal: A Model for the Future," World
Anthropology (The Hague: Mouton 1975-6). This is included in
the proceedings of the Ninth International Congress of
Agghropological and Ethnological Sciences, Chicago, Illinois,
1973,
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tantra; and neither doés it mean that the pragmatic and
transcendental functions should be thought of as two separate
forms; but rather, that we cannot make any significant progress
in tantric studies until the material culture and its
significance is understood in terms of the transcendental
which is what the iexts and practices imply.1

It is in this sense I hope that this essay can
contribute to the progress of Buddhist studies; but it is
also in this same sense that a study such as this one should
not be out of context in the most classical of Buddhist

traditions that places an emphasis on the dominant themes of

suffering.

1David Mandelbaum states the problem:" The pragmatic
complex is used mainly for curing but also for other indivi-
dual needs, such as the location of a lost valuable or personal
victory in a local struggle. The transcendental complex 1is
used to ensure the long-term welfare of the group, to explain
and maintain the social institutions, and to guide the individual
through the life cycle. Initiations, weddings and other 1life
cycle transitions are usually carried on within the trans-
cendental complex.'" David Mandelbaum, "Curing and Religion
in South Asia,™ Journal of The Indian Anthropological Society
5 (1970): 172-173. As we shall see in Chapter 2, in the case
of Tibetan communities that are dependent, in the last analysis,
on scriptural authority via the vajramaster, yogi or doctor,
the dynamics and metaphysics of the curing substance par
excellance "ambrosia" (T. bdud.rtsi.) forces the pragmatic-
transcendental opposition into a binary that can be analyzed
from both the pragmatic and transcendental points of view at
the same time. Apropos, Professor Wayman has given us in
his many works an enormous amount of material for such an
analysis. See especially BT, p. 71.
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CHAPTER II
SUFFERING AS DISEASE, RITUAL BLESSINGS
AND TANTRIC MEDICINE

Suffering is like disease. We could construct an
argument to show that the dominant qualities that produce
disease are qualities inherent in the conception of suffering.
Yet in the conception of suffering we have the evolution of a
binary opposition. It is not the simple opposition suffering-
happiness; but rather, that potential in suffering which
produces happiness. Indeed happiness in the ideal sense,
according to tantric Buddhism results from having a vajrabody.
The binding opposition is body-vajrabody; or indeed,
substance-vajrasubstance.

In Bdud hjoms Rin po che's book where he describes
what a beginning student should know, he writes, '"The truth
of suffering is like a disease. It's arising is 1like the
cause of the disease. The truth of its cessation is 1like the
happiness when released from the disease. The truth of the .
path is like an antidote for disease."1

The second noble truth, i.e., the arising of suffering

i dike a disease, covers those wide range of etiologies that

1Sdug.bsngal.gyi.bden.pa.nad.1ta.bu./};byung.nad.dehi.
rgyu.lta.bu./hgog.bden.nad.las.grol.bahi.bde.ba.1lta.bu./lam.
bden.nad.kyi.gnyen.pohi.sman.1lta.bu.yin.pa. Ms.Rnying,folio 121b.
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ethnographers find in non-Western cultures.1 The Buddhist
system has its chain of causation, more technically termed
ndependent origination" (S. pratityasamutpida; T. rten.hbrel).z
According to Chandra Das, one who understands this dependent
origination (T. rten.hbrel.rtogs.pa.), corresponds to: "a
physician when treating a patient, who must try to "find out
the omens."3 The most radical form of dependence on which
suffering is based is nescience (S. avidya), and as Professor
Wayman reiterates: 'Gautama disocvered this formula during the
‘night of enlightenment by working backward from '0ld age and
death' in the reverse cof the arising order."4 We can divide
etiology then into two categories: (1) nescience and (2)

due to their immediacy the sixth,seventh, eighth, and ninth
categories -- contact (S. spar$a), feelings (S. vedana),
craving (S. trsna) and indulgence (S. upadana).

The passage by Bdud.hjoms.Rin.po.che. tells us that
the truth path (T. lam.bden.) is like medicine which is the
antidote of disease. Here we have in no uncertain terms ihat
the classical eightfold path right action and so on is the
antidote for disease. For the vajra master-celebrant this

means the maintenance of the Dharma through his abilities

1Kiev, Magic, p. 61.

) 2Alex Wayman, '"Buddhist Dependent Origination,"
History of Religions (Chicago: University of Chicago Press,
pp. 185-203) [hereafter cited as Wayman, Dependent Origination].

3

Das. p. 537.

4Wayman, Dependent Origination, p. 186.
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as a ritual specialist and healer. The Tibetan term gnyen.po.
means ally or, antidote, i.e., something that assists one

in the healing process. Presumably the antidote to nescience
(S. avidya) is knowledge (S. vidyZa), and the antidotes to
contact, feeling, and indulgence are bodily and mental
disciplines, e.g., yoga. But an antidote often means something
like an innoculation. We are protected from smallpox by a
shot of pox which stimulates our system to build up an
immunity to the disease. When a devotee takes a ritual
blessing directly frum the celebrant it is sometimes called
ye.shes.pa., i.e., "that which has sacred knowledge." Or,
sometimes if the blessing is a substance it will be termed
ye.shes.dam.rdzas., i.e., "the pledged knowledge substance

of sacred knowledge." Indeed, these ritual blessings do make
very sick people feel better even to the point where friends
and relations feel he is cured. Ye.shes. or in Sanskrit
jmana is the highest form of what we can wall "knowledge."
Hence there is ye.shes.mgon.po. the knowledge protector, who
is the chief of the protectors. Mahakala's knowledge then

is conceived of as a force or energy that can enter one's
body as an antidote for disease. On the level where the
antidote is akin to the innoculation process it is not so
much that suffering is intruded into the body but rather that
it is already there -- and is ritualized. The ritualization
which is a poetic-program of the imagination only makes it

seem like something is coming from the outside to within. The
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real antidote is not just a hatred, lust, or confusion,

some factors of human suffering, but rather their potentiali-
ties to manifest a binding opposition, i.c., hatred - Vajrahatred
and so on. But, as we shall have the opportunity to point

out again, the ritualization of the imagination depends not
just on the potentialities but a universe of meditative
conventions that include hearing the desired sound, regulating
the breath, controlling the semen, and having a controlled
posture. The point here is not to explain the meditation but
to relate how the particular existence-intermediate state

(T. srid.pa.bar.do.) of contact, feeling, craving, and
indulgence function as disease, i.e., hatred (T. zhe.sdang.),
lust (T. hdod.chags.), confusion (T. gti.mug.), pride (T.
nga.rgyal.) and envy (T. phrag.dog.) which are indeed
dependent on the existence-intermediate state (T. srid.pa.
bar.do.). One could argue that bdud.hjoms.Rin.po.che.'s
passage did not equate the suffering and sc on with disease
but rather wrote "like disease' (T. nad.lta.bu.). Although
this would be a negligible point the heart of our argument

may be in the medical texts themselves.

In Rechung Rimpoche's recent partial translation of
the medical text rgyud.bzhi. we find that desire, anger, and
confusion are the causes of three humours: air, bile and
phlegm. Here, we have a consistent psychosomatic explanation.
Further, blood is the cause of anger which creates excessive

bile; hence the feeling of anger rising from the middle part
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of the body. Semen produces desire which increases the air
diseases. From this vantage point it is reasonable ,then ,to
treat anxiety problems with antidotes for anger and desire
that regulate blood and semen. The rgyud.bzhi. also says

that phlegm or mucus is produced by the brain and a
fundamental cause of nescience. Although the translation does
not say that phlegm is related to confusion, we can be fairly
safe by assuming it to be so.

As the existence-intermediate-state is dependent on
former members of thc cycle, the cycle itself is dependent on
the process of conception. But conception is dependent on
(1) that the consciousness to be reborn is attracted to one
parent and feels hatred towards the other and (2) on the
mixture of the blood and semen.1 Hence it is the force and
energy of this karmic cycle, a mixture of blood, semen and the
consciousness or mind of one who desires rebirth that
constitutes the existence-intermediate-state (T. srid.pa.bar.
do).

Because karma, rebirth, life, happiness, old age,
sickness and death are embedded in the above process it is
quite natural that the interrelationship of the procreative
forces, three humours and the base emotions would constitute
an etiology of disease. The concept of curing (T. gso.)
then is a very relative one that is dependent on its own

dependence on samsara. One notes that the problem of man's

1M, p. 32.
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suffering is soteriologically resolved by his ability to
direct his consciousness after death to "a pure realm™ from
where he will not return, i.e., a place devoid of blood and
semen. But the vajra-master celebrant conducts his rite in a
divine state of being, i.e., as possessing the pride of the
divinity (T. nga.rgyal.bzung.ba.). At the same time, he is
acting out the bodhisattva ideal to utilize his artificing
for the sake of all beings. I submit that he does so through
the symbolic generation of blood and semen into a curing
ambrosia (mana) which is utilized as ritual blessings and
curing substance. The manner in which this is done is through
an inner imposed cycle that begins with sacred knowledge

(S. jhana. T. ye.she.) and ends with sacred knowledge as
ritual blessings and power. Since the sacred knowledge 1is

called ye.she.bdud.rtsi., i.e., '"the ambrosia of sacred

1

knowledge" we are calling it the ambrosia cycle. But the

generation of the ambrosia (mana) is dependent on The Inner

body that reflects the actual dynamics of the creation of the
ambrosia.

The inner body with which scholars have been familiar
for some time has three basic channels: the right channel
called Sanskrit, lalanda (T.ro.ma.); the left channel called
in Sanskrit rasana (T.rkyang.ma.) and the middle channel called

in Sanskrit avadhuti (T. dbu.ma.).2 For the sake of convenience

1Stablein, Medical Cultural, p. 196.

2Agehananda Bharati, The Tantric Tradition (New York:
Anchor Books, 1970), pp. 175, 292; Fund.,p. 237, HVT, pp. 36-37.
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from hereon I will refer to them as right, left, and middle
channels. Although these channels are usually thought of only
in terms of the highest meditation called tshogs.rim., or

"the way of completion,' they aré mentioned in the rgyud

bzhi as the origin of the air veins (from the center channel),
the blood veins (from the right channel) and the water veins
(from the left channel).

The right channel is pertinent here in the sense that
it has a relation to the blood veins. The blood vein is also
associated with the fire element: "it goes from the center of
the belly to the back of the liver and is there connected with
the vein that draws out the essence of food (T. dangs.ma.len.
pabi.rtsa.). From there it becomes a (black) life vein with
its branches."1 And, '"from the black life vein branch off all
those veins through which blood flows. The black vein grows
from the center of the spleen vein, which causes all veins to
be filled with blood by the agency of the ro.ma." (the right
channel). Blood is the origin of the gross and subtle aspects
of the body. Because of the importance of blood and sperm in
tantric theory I give the complete process: subtle hloed
produces flesh and gross blood increases bile. Subtle flesh
produces fat and gross fat results in excrement. Subtle fat
assists in the growth of bones and gross fat is related to
bile and sweat. Subtle bones enables growth of marrow and the

gross heips to form teeth, nails, and hair. Subtle marrow is

1M, p. 39.
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related to the production of sperm and menstral blood and the
gross marrow promotes the growth of flesh around the anus.

The gross sperm is discharged during loveplay. The subtle
spermnis preserved in the heart. Hence, the value that tantric
practitioners place upon the regulation control and preserva-
tion of sexual energy is related to an equal concern over the
blood.

From this conception it would seem that blood is the
origin of all the subtle aspects of the body. As the origin
of the subtle semen that is preserved in the heart it has a
prominent positiocn. Indeed, in the Mahakala liturgy, which we
shall see more specifically in a latef passage, the blood is
symbolicially used as a procreative sacrament -- a symbol of
the female principle. Therefore in the symbol blood we have
another "binary opposite,'" i.e., on one hand blood as a
medium for bile and anger and on the other hand the origin of
subtle semen. That is, the first process produces disease
and the second the essence of longevity. Yet, they are bound
together by the nature of the potentiality of fusion as well
as the outer processes of transformation. Hence we have blood
and vajrablood. It is the nature of this opposition which the
Mahak3latantra discloses in the dialogue between the Lord
(bhagavan) and the Goddess (devi). The Goddess asks, "What
is the method that the Lord will use for those beings who

have fallen in phenomenal existence?"1

lsee p. 179.
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Answering the above question, the Lord c¢xplains to the

Goddess that it is according to the yoga of creation and

1

completion through which the realities exist. In the

Tibetan version, the Lord puts it in a slightly different

way: "Whatever I will tell you about the yoga of creation and
completion is according to sacred kndwledge."2 ""According to
sacred knowledge" refers to our inner imposed cycle, the
"ambrosia cycle of sacred knowledge" (ye.shes.bdud.rtsi.).
Hence when the Lord proceeds to talk about creation and comple-
tion we move into an area of discourse which can didactically
be best expressed in metaphorical terms. Therefore, we have
the Sanskrit passage referring to the yoga of creation and
completion in terms of loveplay and the procreative process,
i.e., "it has the potential to be harmoniousiy performed which
provides its fruit like those of females."3 The metaphorical
language shows the limitation of man to express spiritually
complex thought except in terms of the existence intermediate-
state (T. srid.pa.bar.do). Hence, a tension is maintained

by means of the bind between a kalideoscope of oppositions.
That to one degree or another reflect the substance and its
devine potential. Creation and Completion yoga, as far as

the latter is implicit in the former, and, as far as the

sacred knowledge has its potentiality therein is a fundamental

libid.

2Gang.gis.bskyed.pahi.rim.dang.rdzogs.pahi.rim.pa.
sbyor.ba.la.ye.shes.su.de.dag.brjod.par.byaho. TTB 48b

31bid.



30

bond. What the Mahakalatantra really means by creation 1is
revealed in the following question of the Goddess.

"The Goddess asks: What is the purpose of creating
Vajrasattva? And like that, the vessel of each one has what
purpose? (each divine state of being like Vajrasattva).1
The meaning of creating Vajrasattva is clear: from our general
knowledge of ccmpletion yeoga, the divine state of being
potential in the yogi's body becomes active through the
ritualization of the imagination. This will become more clear
as the essay develops. Among the Tibetans in Nepal, yogis
are sometimes referred to as vessel bearers (T. bum.can.)
which communicates that they are reknown for having spiritually
cultivated the divinity. The vessel is the space in the region
of the lower stomach where the cultivation in the inner
ritual first takes place. A vessel bearer is one who has
cultivated the inner body, i.e., the Vajrabody.

The Goddess asks again: "Oh Lord, what is the purpose
of creating a steadfast body (S. Sariradrdha)? Is not the
confluence of blood and semen, from being liberated by the
mirage, like body on the path?”

The Lord answers: "The body is said to be the vajra.

It is said to be the confluence of paths which is from union
with man; in the nature of a maya-being and discriminantly

sports with the left, right, and central channels in the five

) chom.ldan.hdas.dgos.gang.gis.rdo.rje.sems.dpah.bskyed.
pa.yln./de.ltar.na.so.sohi.bum.pa.la.dgos.pa.ci.yod./ TTB 48b.



foid bodily structure. The confluence of the paths (emerges)

. 1
as a vajra. . M

The dialogue is metaphorically pointing to the necessity
of the coalescence of the subtle blood and semen. The phrase
"the blood is from the confluence of the paths" is a further
extension of the metaphor to mean that which actually gives
birth to Vajrasattva, i.e., the vajrabody. Although it could
mean two other paths rather than the right and left, I think
this interpretation metaphorically fits the procreative
content; although, now we are clearly discussing the inner
imposed cycle.

The Lord then goes on to say that the blood is from
the confluénce of those paths within the vajra. Blood then
is used both on the physical and metaphorical levels to
explain thedevelopment of the body of the yogic practice (T.
rab.tu.sbyor.bapi.lus.).

We have seen from the medical text rgyud.bzhi. that
the subtle semen is the product of the transformation cycle
from blood. The question that we might naturally ask is, If
blood is the genetrix of subtle semen then is blood the
ultimate source of not only the physical but the inner body?

The preeminence given to blood, as we shall see later,
is carried to its logical conclusion in one of the incarnations
of the Goddess called "the vajra beauty the red Goddess of

2

blood." Blood then does not have to be made subtle but has

lsee p. 181. 2See p. 67.
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its own principle of sacred knowledge. This is called the
sacred knowledge blood (T. ye.shes.khrag.).

Blood is associated with the element fire. Fire or
heat is energy that digests food. But fire is also an important
element when utilizing the inner body to generate ambrosia
(T. bdud.rtsi.) which seems to be the recal purpose. At a
certain point in the meditation the breath is concentrated,
literally: "strained, down to a spot beneath the navel.

After melting all the divinities of the channel centers with
the flaming fire beneath the navel, there comes the spiritus
in its own color."1 In the Cakrasamvara rite the emphasis

in the meditation is not on heat, although the heat is
preserved, but on sound. In a section called the samadhi of
the subtle yoga, Cakrasamvara is described as joining with
Vajravarahi within the yogis body. From the enjoyment in the
loveplay (S. suratakriyasambhoga) there issues an inner semen
which eventually evolvs irto a red and white essence. The
red escence indeed is a reduction of the blood and the heat
ijs the agent of the reduction. The symbolic components are
spirituzlly cultivated to be molded by the heat inherent in
blood.

The material essence then of our inner imposed cycle
is blood and semen from which the ambrosia (T. bdud.rtsi.) is

formed. Hence the celebrant of the rite has the responsibility

. 1Rlung.bgrang.bas.1te.hog.gi.me.hbar.bas.rtsa.gnas.
kyi.lha.thams.cad.zhu.nas.thig.le.rang.mdog.tu.gyur. Khrid,p. 85.
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to impose the inner cycle for the sake of the community. He
begins not with nesceince (S. aviaya) but with existence,
indeed with the raw existence of blood and semen which is the
beginning of a new process of transformation towards sacred
knowledge (T. ye.shes.) which is expressed in our commentary
by the five modes of sacred knowledge (T. ye.shes.lnga) which
in turn is ambrosia (T. bdud.rtsi). In order to have a
clearer picture of the actual process we should look at our
commentary on the subject of completion yoga. I think at this
point the text somewhat speaks for itself, and the phrases

"ritualization o¢f imagination'" and "ambrosia cycle'" will be

thoroughly understandable.

Ysince the wind sheufd be inhaled as om; should be
retained as ah; and exhaled as hum there is no need
to utter mantras. Then (not in the sense of
afterwards but at that particular time that one's
self is purified) one should cultivate one's own
body by blowing the stomach empty: the empty-
outer-body is understood as the foundation possessed
with the sacred families (i.e., one blows one's
insides empty; the feeling of emptiness spreads to
the outer body and this is the purified state - the
basis for the five divine states of being: the Buddha
families). The mother Goddess merging with the
self (transformed) to the size of a blue bamboo
arrow as the central inner channel in the middle
of one's own body reaches the top of the cranium
which has the sign of the universal vajra and downwar
to the root of the genitalia. Yet, one should
cultivate: there is small space between the
Goddess (i.e., blue arrow) and the genitalia; and
this is the essence of maintaining the vow. The
red ro.ma. is to the right; the white rkyang.ma. to
the left; they go upward to the tip of the nostrils
and downward bcneath the navel from where they are
unified (i.e., during the cultivation process) in the
middie channel. 1In the head there is the ecstasy
circle with thirty-two petals, in the neck there are
~ sixteen, in the heart eight, in the navel sixty-four
and the genitalia region has twenty eight. . . .

A
<
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Then one should cultivate that in the middle of the
five channel complexes there are: in the head the
white om the nature of confusion; in the neck the red
hrih the nature of lust; in the heart the blue blackish
hum the nature of hatred; in the navel the yellow
tram the nature of pride; and in the genitalia

region the green ham the nature of envy. These five
poisons, the five sacred knowledges (including the
dichotomy of) knowledge-ignorance without exception
are unified. One now should cultivate that the five
poisons of sentient beings and oneself through the
flowing light rays (i.e., the sacred knowledge light
rays, T. ye.shes.lnga.) are raised from everywhere,
melting into the five seed syllables that absorb all
the obscurations and defilements. Then having

blown the "corpse-wind" *i.e., the remaining
obscurations and so on) blowing again and again
(without inhaling) by means of the stomach: Inhale
again and the new breath will melt into the five ~eed
syllables, and four fingers below one's navel insile
the middle channel one should project that there is

a red spiritus, a short ah the size of a pea (from
the right blood-fire channel). Then when the breath
is held because it burns down by means of the sacred
knowledge the ham of the genitalia regicn will burn.
After it flames upward having burned the other four
seed syllables,the defilements of the five poisons
are cultivated as pure; the breath is revived and
suppressed (first with one nostril and then the other
the rhythmic breathing continues). Then the nature
of the burned seed syllables are: in the head a white
coupling Mahakala and consort symbolical of body
(text has mgon.po) and on the thirty-two petals, white
dakinis holding choppers and skull bowls; in the neck
a red Mahakala coupling with consort symbolical of
speech and on the petals sixteen red dakinis; in the
heart a dark blue coupling Mahakala and consort
symbolizing mind and on the eight petals eight dark
blue Goddesses; in the navel a yellow coupling MaHakala
and consort symbolical of quality (in the sense of
knowledge) and on the petals sixty-twy yellow
dakinis; in the genitalia a green coupling MahaKala
and consort symbolical of miraculous deeds and on the
petals twenty-eight dakinis."l

. 1Rlung.}}jug.pa.ozh./khog.tu.gnas.pa.'éh./phyir.dbyung.
ba.hlim.du.bsam.pas.bzlas.brjod.mi.dgos./de.nas.rang.lus.
stong.pa.phru.ma.phus.btab.pa.ltar.bsgom.pa.phyi.lus.kyi.stong.
ra.ste.rigs.ldan.gyi.gzhi.bzung.baho./yum.lha.mo.rang.la.thim.
pas.rang.gi.lus.kyi.dbus.su.rtsa.dbu.ma.sngon.po.mdah.smyug.
tsam.yar.sne.sybi.bo.tshangs.bu.ga.tu.jug.pa.sna.tshegs.rdo.
rjes.mtshan.pa./mar.sne.gsang.gnas.kyi.rtsa.bar.zug.pa.la.gsang.
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Here the text repeats the same process in a sligh
different version and then: "By melting in each divine being
within one's own body like water falling into an ocean one
cultivates the attainment of the powers of the body, speech,
mind, quality, and miraculous deeds. Morcover, the effulgence
of light rays of one's own color from the divine states of
being of the five cakras pacifies the obscurations, defile-
ments, demons, and disease for oneself or for other objects

to be protected; then brings under control the semen and wind

gnas.dang.cung.zad.ma.hbrel.pa.bar.chad.par.bsgoms.pas.sdom.pa.
thub.pahi.gnad.do./ gyas.su.ro.ma.dmar.po./ gyon.du.rkyang.ma.
dkar.po./ yar.sne.sna.bug.dang./ mar.sne.lte.hog.nas.dbu.ma.
gcig.tu.gyur.pa./ spyi.bor.bde.chen.hkhor.lor.rtsa.hdab.so.
gnyis./ mgrin.par.bcu.drug./ snying.gar.brgyad./ lte.ba.
drug.cu.re.bzhi./ gsang.gnas.nyi.shu.rtsa.brgyad./ . . . de.nas.
rtsa.mdud.lngahi.dbus.su.dpral.bar.gti.mug.gi.ngo.bo.om.
dkar.po./ magrin.par.bdod.chags.kyi.ngo.bo.hrib.dmar.po./
snying.khar.zhe.sdang.gi.ngo.bo.hﬁm.mthing.nag./ lte.bar.rang.
rgyal.gyi.ngo.bo.trﬁm.ser.po./ gsang.bar.phrag.dog.gi.ngo.
bo.ham.1jang.gu.bsgom.te.dug.lnga.ye.shes.lnga.rig.ma.rig.
khyad.bar.ma.gtogs.gcig.pas.so./ de.dag.las.hod.zer.hphros.
pas.bdag.dang.sems.can.thams.cad.kyi.dug.lngas.kun.nas.bslang.
bahi.sdig.sgrib.thams.cad.sib.kyi.yig.hbru.lnga.la.thim.par.
bsgom.la./ rlung.ro.hbud.pa.dgu.phrug.gis.bus./ tshur.rdubs.
pas.yig.hbru.la.bstim.pa.sprad./ rang.gi.lte.hog.sor.bzhi.
dbu.mahi.nang.du.ah.thung.thig.le.dmar.po.srin.mtsam.bsam./
rlung.bzung.bde.las.ye.shes.kyi.thur.du hbar.bas.gsang.gnas.
kyi.ha.sregs./ gyen.du.hbar.nas.yig.bbru.bzhi.po.bsregs.pas.
dug.lngahi.sgrib.pa.dag.par.bsgom.1a.r1ung.khug.gcig.mnan./
de.nas.yig.bhru.bsregs.pahi.ngo.bo.dbral.bar.sku.mgon.yan.
yum.zhal.sbyor.dkar.po./ rtsa.hdab.so.gnyis.la.mkhah.hgro.
dkar.mo.gri.thod.can.so.gnyis./ mgrin.par.gsung.mgon.yab.
yum.dmar.po./ rtsa.hdab.la.mkhah.hgro.dmar.mo.bcu.drug./
thugs.kar.thugs.mgon.yab.yum.mthing.ka./ rtsa.hdab.brgyad.
la.lha.mo.mthing.ka.brgyad./ l1te.bar.yon.tan.mgon.po.yab.
yum.ser.po./ rtsa.hdab.la.mkhah.hgro.re.gnyis.ser.mo./ gsang.
bar.phrin, las.mgon.po.yab.yum.ljang.gu./ rtsa.hdab.la.
mkhab.hgro.ljang.gu.nyer.brgyad.de./ Khrid, pp. 77-82.
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and nullifies the four Maras (constituents of the body)..... .
Because of having practiced these various (cultivations) all
sentient beings will realize Mahakala and his consort. When
inhaling the meritorious life of all the sentient beings by
means of the form of light-rays they should be cultivated to
melt into oneself;and to engulf the breath below the navel;
after melting all the divine states of being of the channels
by the flaming fire; the spiritus becomes one's own color.
The white seed syllable ham having gone to the top of the head
moves downward (upside down) from which basis there falls the
white ambrosic semen (T. bdud.rtsi.byang.sems.dkar.po.)."1

The inner-imposed cycle, the ambrosia cycle, is then,
clear as it is conceived as an arcane body. In following the
cycle from here we can turn to the liturgy which expresses the
ambrosia mainly as a ritual blessing (T. bdud.rtsi.byin.brlab.);
or, to the perfect medicine (T. sman.sgrub.) tradition that 1is
concerned with transferring the ambrosia to the substance
itself.

So far, in this essay we have used somewhat loosely
the terms medicine, ritual blessings, and ambrosia. In

Tibetan, as in English, medicine refers to substances that

are traditionally used in healing which include animal, vegetable,

IMtsto.la.char.bab.pa.ltar.bdag.gi.lus.kyi.lha.so.so.
la.thim.pas.sku.gsung.thugs.yon.tan.phrin.las.kyi.dngos.grub.
thob.par.bsgom./ yang.rtsa.hkhor.lngahi.lha.las.hod.zer.rang.
mdog.phros.pas./ bdag.dang.bsrung.byaham.sems.can.kyi.nad.gdon.
sdig.sgrib.zhi./ rlung.sems.dbang.du.hdus./ bdud.bzhi.tshar.
bcad./ tshe.bsod.nyams.rtogs.rgyas./ las.sna.tshogs.hbrub.bar.
byas.pas./ sems.can.thams.cad.ma.mgon.yab.yum.du.gyur./ rlung.
tshur.rdubs.pas.de.thams.cad.kyi.tshe.bsod.nams.hod.zer.gyi.
rnam.pas.rang.la.thim.par.bsgom.la.rlung.nad.du.dgang.ngo./

. . . spyi.bohi.yar.sne.ru.ham.yig.dkar.po.mgo.mthur.du.bstan.

pa.las.bdud.rtsi.byang.seiis.dkar.po.babs.pas. Khrid, pp. 83-85



and mineral substances. We use the term in a very broad
sense to include the institution that authorizes healing. The
Tibetan word Sman is not used in the latter sense but is used
in a similar vein to connotate a certain rite such as the
rite of 'perfect medicine" (T. sman.sgrub.); or, when used
as sman.rakta. in the bskang liturgy denotes the inner imposed
cycle as practiced in its liturgical form.1
Sman. according to the Tibetan-Tibetan dictionary
written by Ge.she.chos.dag. has the primary meaning of
"ambrosia that designates the conquering of disease.”2 Hence,
the implied meaning of terms such as sngo.sman (vegetable
medicine; rin.chen.sman, (metalic medicine) is the ambrosia
of vegetables, the ambrosia of metalics and so on. So what
is the affinity between the ambrosia (T. bdud.rtsi), the medicine
(T. sman.), which is now interchangeable with the former, and
the ambrosic semen produced from the inner body - the vajra
body.
The dominant concern here is not only with metaphors,
but with a symbolic reality that is experientially and
sociologically verified by the curing process. The symbol
is the word bdud.rtsi and the cure is self-evident to the person
who is cured. Fascinated by this elaboration of what can
only be a cultural attempt to explain the invisible physic

that actually does the curing, I interviewed the devotees as

1See page 64.

2sman/bdud.rtsi.ste.nad.hjoms.ming. Chos., p. 557.
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to what they considered to be the efficacy of ritual blessing
(T. bdud.rtsi.byin.brlab.). The replies would always be
focused on the desire to feel better, in this life and the
next one as well. The belief that ritual blessings were
extended at least in thought, to the world of sentient beings
was also expressed. The question remaining is how does a
substance become ambrosic? Or, how does the ambrosia move
from the vajra master celebrant to the devotee?

Our question has been of enormous concern to physicians
of all ages and answers taken for granted by most religious
or faith healers of all ages. For the twentieth century the
problem has been to investigate the psychology of healing
under the term "transference," which in its psychiatric sense
designates the repressed feelings and images that are trans-
ferred from the unconscious to the conscious mind.l Then
there is the countertransference where the doctor will be
unconsciously influenced to act out the role that the patient
is projecting on him. For example, the patient projects his
recently discovered love-hate emotions towards his or her
father onto the doctor who in turn unconsciously acts out the
role of father. Yet, if the doctor is aware of the process
he can utilize the patient's projection in a constructive

fashion. The trantric process is similar in one very basic

1For a detailed description of the transference-counter-
transference process see Benjamin Wolstein, Transference Its
Structure and Function in Psychoanalytic Therapy (New York:
Grune and Startton, 1964) and by the same author, Counter-
Transference (New York: Grune and Stratton, 1959); see also
David W. Shave, The Language of the Transference (Boston:
Little, Brown and Company, 1968).
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sense: there is a movement of feeling and image from 2 hidden

part of the body to the more conscious part. We have seen
how the movement itself neutralizes and transforms illness,
i.e., the five poisons. Since the ills are at least in
theory, neutralized there is no danger of a negative counter-
transference. Indeed the only counter-transference is the
further projection of the Guru as the same divine state of
being as he or she realizes it within the self. The ambrosia

(T. bdud.rtsi) is the cure and can be transferred to substances,

—

objects and beings.

Sman.sgrub. or '"perfect medicine'" is mentioned in the
Mahzk@alatantra as one of the powers (S. siddhi; T. dngos.grub.).1
The tantra as it does with many topics assumes on the part of
the reader a knowledge of '"perfect medicine.” And this is the
reason why the Buddhist tantras seem abstruse in the first
place. In this sense,the language of the tantras do not
speak for themselves. Hence at this point let's look further
into the meaning of medicine -- but now we will use the word
bdud.rtsi. "ambrosia'" as our door of enquiry.

In the "perfect medicine" text called '"The Quick Way
of the Most Supreme Secret: The Method of Realization concern-
ing the pledged Substance as ambrosia'" is a clear description.
First of all the essence of ambrosia, self-born from the
beginning, is completely pure. So, even though the five
defilements, the five qualities of desire, and the five demons

are amassed by the three-fold existence and are all revealed

1See p. 182,
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in the five bodily-aggregates; they are completely pure from
the beginning in the own-nature of the five male-female clans.
Because of that, they are completly pure from the self<born
beginning which is purified with all the Buddhas. Secondly,
the real meaning (of bdud.rtsi.) is that rtsi symbolizes
sacred knowledge and understanding whereas bdud. symbolizes
mental aberrations. And from (a text) calied the explanation
of bdud.rtsi, bdud. refers to the error of mental aberrations
that comes from nescience that is neutralized by the symbolical
meaning of sacred knowledge and awareness. Bdud. designates
the grasping-after-self in which is inherent heaps of
mental aberrations. Rtsi is the equanimity of one's own
awareness. Since all-the-Dharmas that are world transcending
are symbolized as great sacred knowledge they are called
dharmic medicine; all the dharmas are world transcending and
are known as sacred knowledge medicines (T. ye.shes.sman).

. If one practices the dharmic medicine t

symbol identity the poisons of defilement are transformed into

medicine."1

1Dang.po.bdud.rtsihi.ngo.bo.ni./rang.byung.gdod.nas.rnam.
pa.dag.paho./zhes.gsungs. /de.ltar.srid.pa.gsum.gyis.bsngus.
pahi.nyon.mongs.pa.lnga.dang./bdod.pabi.son.nyan.lnga.dang./
hdod.pabi.son.nyan.lnga.dang./bbyung.ba.lnga.dang./phung.
po.lngar.snang.ba.thams.cad.kyang./rigs.lnga.yab.yum.gyi.rang.
bzhin.can.du.thog.ma.nyid.nas.rnam.par.dag.pas./dehi.phyir,
na./sangs.rgyas.kun.dang.mnyam.sbyong.bahi./rang.byang.gdod.
nas.rnam.par.dag./ces.gsungs.gnyis.pa.nges.chi.ga.ni./rnam.
rtog.gi.bdud./rig.pa.ye.shes.su.rgyas.hdebs.pahi.rtsi.yin.
pas.na.bdud.rtsi.ste./bdud.rtshi.man.ngag.las./ma.rig.rnam.rtog.
hkhrul.pahi.bdud.la./rig.pa.ye.shes.su.rtsi.brnga.don.gyis.
hdebs.paho./ zhes.pa.dang./bdud.ni.bdag.hdzin.rtog.tshogs.
bcas./rtsi.ni.rang.rig.mnyam.pa.nyid./ ces.gsungs./hkhor.hdas.
kyi.chos.thams.cad.ye.shes. . . chen.por.rgyas.hdebs.pahi.
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Clearly ambrosia (T. bdud.rtsi) not only is defined
as medicine but refers to the ritual process that gives
substance the power to heal. The essence of the process 1is
jts psychological interiorization as already noted. Its
meaning according to the above '"perfect medicine"” text establishes
the basic principles involved in tantric medicine. To summarize
the principles simply, there are four: (1) the principle of
evil (bdud) as presented in the bodily aggregates (T. phung.
po.lnga.); (2) the principle of essence and medicine (T.
rtsi); (3) the principles of potentiality and transformation,
je., the evil (T. bdud.) turning into ambrosia (T. bdud.rtsi.);
and (4) the means which is "symbol identification" (T. brda.
brtags.)

In order to specify how ambrosia approaches the quality
of "ritual blessings"” (T. byin.brlabs.) we need only to
look at the ritual text that notes the purification phase
called bdud.rtsi.byin.brlabs.1 Here holy water is sprinkled
on the altar: it is an outward movement that conforms to the

example of brilabk, being like rippling water.z dge.bshes.

o

chos.grags. further links up the meanings by describing the

sman.yin.pas.na.chos.sman.zhes.kyang.bya.ste./ hkhor.hdas.
chos.kun.ye.shes.sman./ brda.brtags.chos.sman.di.sbyad.na./
nyon.mongs .dug.rnams.sman.du.hgyur. Dam, folio 3a-b.

angon, folio 4.

2Chos, p. 695, brlab/byin brlab bya ba dang chuhi rta
rlabs brlab yong 1lta ba.
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power of ambrosia as the rippling splendour.1 The splendourous
ripples, that is to say, the power of ambrosia that the
devotee receives, is received primarily in the form of the
imposition of hands, medicinal ritual blessings, thé exchange
of sacraments. The splendour of the ambrosia, however, can
ripple from any sacred object, sound or taste.2 It is within
this broad range of the transmission of the ambrosia that
constitutes ''ritual blessings."

Although the broad category of ritual blessings is not
substantially different from tantric medicine the latter finds
its way from the earliest tantras into the liturgy as a

discipiina arcani. So far, we have seen that the term sman.

sgrub, "perfect medicine" occurs in the Mahakalatantra (e.g.,
sgrub.pa}}i.sman.)3 and that its subject matter constitutes
the content of the '"perfect medicine" tradition.

In our quest for definition, we need a degree of

cultural concreteness as a basis for our study. Hence, let's

bdud.rtshihi.nus.mthu.byin.brlab.1ta.ba. Chos, p. 483,
Occasionally when a Tibetan word is translated quite literally
it expresses the exact meaning. We have just such an example
in the word byin.brlab. that as a substantive can be trans-
lated "splendourous ripples' and as a verb "ripple the splendour."
The translation conforms not only to the literal sense but to
the metaphorical-poetic context as well. Indeed in Tibetan
commentaries these 'splendourous ripples" (T. byin.brlabs)
are the primary means of religious communication. See p. 41,f.n.2,

2Hence we have the expressions mthong.grol. and myong.
grol., liberation by means of sight and liberation by means
of taste.

5See p. 182.
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method of symbol identification (T. brda.brtags.) is presented
through the dialogue.
In the ninth chapter the Goddess asks the Lord to
explain the chapter of the pill for the sake of all the yogis.1
His first reply is to tell her the meaning of the
pill. The Lord said: "The pill is the compounding of the
body, speech and mind: Gu is the basis of the body, Ti is the
establishment of speech and Kam is the establishment of mind.
The union of these three is called a pill. Burning with the
fire of time (S. k3ala) which has as its own nature the equal
gnosis of the two organs the pill is fabricated into an
equality of taste for the sake of the prosperity and happiness
of all beings."2

This passage directly returns us to the inner imposed
space of the vajra body where the arcane compounding of the
pill is an intrinsic aspect of the meditation process. The
"equality of taste" then is the primary quality of the tantric
medicinal as conceived in the celebrants being. The "perfect

medicine" text used by the Bkah.brgyud.pa. sect points out that

1De.nas.rnal.hbyor.pa.thams.cad.kyi.don.du.riluhi.lehu.
bshad.du.gsol. TTB. Ca 6la.

2De.nas.rnal.I}byor.pa.thams.cad.kyi.don.du.rilu].li.1e}.1u.
bshad.dug.sol./bcom.1ldan.hdas.kyis.bkah.stsal.pa./ri.bu.ni.
1us.dang.ngag.rang.yid.gcig.tu.byas.baho./gu.zhes.bya.ba.
ni.1us.1a.brten.paho./dizhes.bya.ba.ni.ngag.gi.rang.bzhin.no./
ka.zhe:.bya.ba.ni.sems.so./gsum.gcig.tu.byas.pa.ni.ri.buho./
dbang.bo.gnyis.mnyam.pa.nyid.kyi.ye.shes.kyi.rang.bzhin.ni.
dus.kyi.me.yis.rab.tu.hbar.ba.gsum.ro.gcig.pa.ni.r.i.bu.ste./
sems.can.rnams.kyi.bde.ba.phun.sum.tshogs.bahi.rgyuho./
TTB, Ca 59b-61b.
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the right channel generates body, the icfi speech and the
middle mind.l

The "pill" and the "ambrosia' together make up the
conceptual basis for tantric medicine as well as '"ritual
blessing.'" The meaningful nature of this cathexis as realized
in the metaphorical structure of the rite which like the vajira
body with its three channels is composed of a three-fold
dialectical structure: the procreation elements, their unity
and potential energies. If we are to disclose this potential
in the framework of tantric medicine they take on a funda-
mental terminology, i.e., medicine (T. sman), ambrosia (T.
bdud.rtsi.); and pill (T. ril.bu.). The term splendouring
ripples (T. byin.brlab.) is also used but in common religious
parlance also refers to ritual blessing without any medical
connotation. Now that we have defined our terms and set in
relief the context of tantric medicine we can further explore
the Ambrosia cycle.

The language of this cycle that is used in the bskang.
liturgy is a language of transference that employs the meta-
rhorical principle of pars-pro-toto. Since the vajra master
celebrant and the devotee share the same universe of discourse
there are few probiems in communication. It is somewhat
different from a psychiatrist who must first learn his
patients universe of discourse, and to a great extent the

patient learns the psychiatrist's language. There is a

1kyang.ma.lus./ro.mas.ngag./dbu.mas.bskyed. Sman, (n.p.)
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similarity however in that the medicine is compounded and
transferred through the spoken and written word. The
compounding is conscious and intentional on the part of the
healer but at the same time the compound itself takes on a
life of its own. I would like to propose that the liturgy,
an expression of the overall rite is an expression of the
pars-pro-toto principle and it functions on a multidimensional
level of analysis. This approach is necessary for under-
standing the ceremonial circle: it is the place where objects,
substances, beings, and quasi-philosophical ideas are
assimilated for the purpose of transformation and activization
of the potential.

From the vantage point of a vajra master celebrant,
a healer, the liturgy is a medium, indeed a method (S. upaya;
T. thabs.) by which the ambrosia can be communicated. If we
look at the divine states of being that are generated in the
celebrants body as mythological beings we can conclude that
in such a contemplative process the mythology is not a
separate reality but the same reality. Yet, this same reality
has to be cultivated and assimilated to this reality.
Further, in tantric Buddhism, the divinity can represent all
the divinities within the boundaries of the rite. That ié,
the protector diety, tutelary diety, and the highest
divinity (he whose being is vajra, Vajrasattva) are not in
essence different. Indeed they are not different from the vajra

master celebrant himself.
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This assimilation of beings into a unified principle
is the fulcrum point of the extraordinary character of the
celebrant, the inner life of the liturgical process itself,
and the communication of the ambrosia. Hence we have the
first category of the liturgy, "possessing the pride (of

Mahakala)" (T. nga.rgyal.bzung.ba.).

To possess the pride of Mahakala is to possess the
quality of the inner-imposed cycle as symbolized to a certain
extent by the iconography of the divinity. The celebrant
thinks or recites to himself: "Instantaneously, I myself am
the Lord with consort whose body is the fearful great black
one who is powerful and holds the skull bowl and chopper."1

In other words, it is not that he possesses me but that
I possess him in all his attributes. The process is experien-
tially described as "like a bubble which forms instantaneously
from water."2 And it is further glossed as "having the body
of the protector of the rooted sacred knowledge with a naked
consort as the basic pride of illumination."3

Having created the basis (T. brtan.po.) for the praxis,
the celebrant, now having offered his identity with the male

and female principles in their divine state proceeds to the

1Bdag.nyid.skad.gcig.bcom.ldan.hdas./nag.po.chen.po.
hjig.pahi.sku./mi.bzad.gri.gug.thod.pa.hdzin./yum.dang.bcas.
pahi.sku.ru.gyur./ Mngon, folio 4a.

2Skad.cig.gis.chu.1as.chu.bur.shar.ba.ltar. Mngon,
folio 4a.
3

Rtsa.ba.ye.shes.kyi.mgon.po.gcer.bu.yum.can.gyi.skur.
gsal.bab1.nga.rgyal.brtan.po.bzung.ngo. Mngon, folio 4.
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next and crucial phase called the rippling ambrosia (T.
bdud.rtsi.brlab.pa.).

The dominant theme in this phase is purification and
security that takes place as the result of uttering several
mantras. I am not going to give the mantras but simply point
out their purificatory results. The first mantra, the mantra
of the twelve-handed Mahakila is meant to prepare the ceremonial
circle so that the celebrant will feel confident that any work
desired (in the liturgical space) will be successful
(T. las.thams.byed.pa.) that all the Budchas will pay
obeisance (to Mahak@ala) (T. sangs.rgyas.thams.cad.kyis.phyag.
byed.pa.) and to succeed in the three worlds (hjig.rten.
gsum.hgrub.). At this time the celebrant's assistant begins
to bless the altar with holy water. The next mantra is to
intimidate the mass of obstacles (T. bgegs.kyi.tshogs.hjigs.
par.byed.ba.). These are work mantras that purify (T. 1las.
sngags.de.dag.gis.bsangs.). The last of the mantras in this
phase is the often quoted om svabhavaSuddhah sarvadharmah

svabhivaSuddho 'ham, i.e., "om all the Dharmas are pure in

1 This mantra

their own nature, I am pure in my own nature."
is called "the mantra of the completc purification of the
Dharma essence that has been purified."2

The ceremonial circle is now the place of all the

Dharmas and is purified so that the celebrant can enter the

main phase of the cultivation of the ambrosia. One might

angon, folio 4.

2Chos.nyid.rnam.dag.gi.sngags.kyis.sbyangs.1a. Mngon,
folio 4.
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infer from the passage quoted in the last section on ambrosia

(T. bdud.rtsi.) that the purification is a return to that

self-born beginning (T. rang.byung.bdud.nas.). The actual

meditation is illustrated by the following verse:

"From the essence that became SUnyatd
yam
jssues wind and on top of which is
ram
from (ram) in the three directions fire and
kam
issues the skull crucible on top of which is
a
from (a) inside the crucible the mandala
the moon
In the east a bi; in the north a ma
In the west a sha; in the south a ra
from which there is born t.le
five ambrosias
Again, in the middle, the syllable
na
In the south east go and the south west
ku
And on the wind there comes the letter
da
From the north east ha; there are

the five meats
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They are symbolized by the syllables of the
names -
On the top is the mandala of the
sun ;
In the center of which is the sign
ham
from (htn) going underneath are
effulgent 1light rays.
The wind fans the fire; and the crucible
heats
Those pledged substances and ambrosia
They are the essence of the
bodhicitta,.
Again, on the top are the effulgent
light rays.
After they attract the
ambrosic sacred knowledge
It settles within the skull crucible
Being churned by the chopper it turns to

oneness.”l

lStong.par.gyur.pahi.dang.nyid.las./yam.las.rlung.dang.
de.yi.steng./ram.las.me.bbar.phyogs.gsum.du./kam.las.thod.
sgyed.de.yi.steng./a.las.thod.papi.nad.du.ni./zla.bahi.dkyil.
hkhor.dbus.su.mu./shar.du.bi.dang.byang.du.ma./nub.tu.shu.
dang.sho.ru.ra./de.rnams.1as.skyes.bdud.rtsi.lnga./slar.yang.
dbus.su.na.yig.dang./shar.lhor.go.dang.1ho.nub.tu./ku.dang.
rlung.du.da.yig.dang./byang.shar.ha.las.sha.lnga.ste./ming.
gi . . . yi.ges.rgyas.btab.paho./steng.du.nyi.mahi.dkyil.hkhor.
la./rdo.rje.gri.gug.hbar.ba.ni./lte.bar.hﬁm.gis.mtsan.pa.las./
hod.hphros.hog.gi.phyogs.song.bas./rlung.gis.me.spar.thod.
pa.dros./rdzas.rnams.dam.tshig.bdud.rtsi.ste./byang.chub.
sems.kyi.rang.bzhin.no./slar.yang.steng.du.bod.hphros.pas./
ye.shes.bdud.rtsi.spyan.drangs.nas./thod.pahi.nang.du.zhugs..gryur.
pa./gri.gug.gis.dkrugs.gnyis.med.gyur./ Mngon, folio 4b.
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After the above alchemy the mantra om mahakalaya
jhanamrta om ah hum, "om Mahakzala the ambrosic sacred
knowledge om ah hum" reduces the process of assimilation to
a smaller verbal unit and represents the peak moment of the
inn-ertransfer. That is, the ambrosia is artificated within
the mythical-poetic part of the celebrant's body (the vajra
body) and transferred to consciousness.

The ensuing ritual blessings that issue from the charisma
of the celebrant makes up the complete transfer to objects,
substances and beings. The metaphorical nature of the above
passage is self-evident and from our explanations so far it
does not take much thought to see how such a process can have
physiological effects. Yet, for my own line of reasoning
we could very well ask how are the five ambrosias and the
five meats structured in the world of sams3ra, i.e., in the
realm of flesh and blood that the celebrant seeks to
transsignify. On an intuitive level the five meats of course
relate to the ways of the flesh.

Keeping in mind our discussion on the relationship
between the inner and outer bodies it is curious that Mi.pham.
rin.po.che. associated the five meats with the five poisons:
"Hatred is associated with human (flesh) slothfulness with the
(flesh of) elephant, pride with horse (flesh), jealousy with
dog (flesh) and iust with the (flesh of) bird."

_ 1Zhe.sdang.mi.dang.gti.mug.glang./nga.rgyal.rta.dang.
hdod.chags.bya./phrag.dcg.khyi.dang.rnam.pa.1lnga. Nye. {(n.p.).
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They are called the five illuminations (T. sgron.ma.lnga.).1

In the Nepalese Buddhist rituals they are sometimes referred
to as the paficasili, i.e., the five grains which in Tibetan
rituals is referred to as the five substances (T. rdzas.lnga.).
At any rate here we have a prime example of the pars-pro-toto
principle apparently one that the Buddhist tantrics understood
very well in much more than a purely literary sense.

In the bali offerings the production of ambrosia is a
cycle that is literally on a deeper and more inner level:
"One should contemplate from the own nature of Stnyata
is a three cornered cauldron from

rni
there is a jewelled skull vessel from
a

from yam ram lai kham ah

(issues) bile, blood, brain, marrow, flesh

and bone and so on that designates the

five poisons.
Then,on top, contemplate the
three seed syllables.
After melting there is the emerged ambrosia."2
The commentary in small print to the above passage has

jealousy for bile, desire for blood, pride for brain marrow and

1Nye. (n.p.).

2Stong.pa.nyid.kyi.rang.bzhin.1as./rni.las.gsum.sgyed.
bu.ste.// a.las.rin.chen.thod.pahi.snod.// yam.ram, lamn.kham.am.
las.ni.// hkhris.pa.khrag.dang.glad.pa.sha.// rus.pa.la.sogs.
dug.lnga.bsam.// yi.ge.hbru.gsum.steng.bsams.la.// zhu.nas.
thim.bahi.bdud.rtsis.gyur.// BTT, hu 133b.
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and hatred for bone. The conception that the flesh, blood
and so on is a medium by which to identify the five poisons
and hence make,literally, a substantial offering,is born out
by a mantra in the same text that beckons the divinity to eat
the offering "please eat the slothfulness whose offering is
of flesh; please eat the hatred whose offering is of bone; and
please eat the lust whose offering is of blood."1

This is ritually depicted, as mentioned before, in the
liturgy when pieces of the offering are fed to an image of
Mahakala. There are many variations on chis basic model
some of which are repeated in the remainder of the rite. After
the production of ambrosia the transfer to the ceremonial
circle is assured.

Pursuing the cycle we find in the seventh phase
called "rippling the substance offerings into splendour"
(T. mchod.rdzas.byin.brlab.) an expression of the exteriori-
zation of the ambrosia. In this phase che holy water is
shook on the offerings that are kept on the altar (T. mchod.
rdzas.rnams.la.bdud.rtsi.hthor.zhing.). The same three
mantras that were alluded to above are uttered. The ceremonial
circle purified, expressed by the outward blessing, to the
state of SUnyat3d becomes the source as in the above model for

the inner generation of images that correspond to the sacra-

ments of the ceremonial circle. In this generation the imagery

thi.mug.shahi.mchod.pa.bzhes./zhe.sdang.rus.pabi.
mchod.pa.bzhes./hdod.chags.khrag.gi.mchod.pa.bzhes. BTT, hu 133a.
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begins from the syllable a. The passage is short:
becoming $Unyata,
from the realm of Sunya,
from a in the skull bowl,
the black letter hum
water oblations, flowers, incense, butter
lamps and scents, extensive clouds of offering
victuals and music satisfying the
divinities."1
This phase is performed in every liturgy and desig-
nated the most widespread sacrificial content in Tibetan
society. In the previous section the vajra master celebrant
performed an internal sacrifice for the sake of revealing the
ambrosia as the results of sacrifice that the community may
see in the true sense of a liturgy and to share in the ritual
blessings.
The tenth phase synthesizing the first and second phases
(i.e., the possessing the pride of Mahakala and the rippling
ambrosia) is termed purifying the three doors and sensory
worlds (T. sgo.gsum. dang.skye.mched.dag.par.bya.ba.la.).2

Not so incidentally, this section is a ritual interpretation

1Stong.pa.nyid.du.gyur./stong.pahi.ngang.las./a. las.
thod.par.huim.yig.nag.po.las./ mchod.yon.me.tog.bdug.spos.mar.
me.dri./ zhal.zas.rol.mo.la.sogs.mchod.pahi.sbrin./rab.hbyams.
snang.stong.lha.rnams.mnyes.byed.hgyur. Mngon, folio 9b.

Mngon, folio 9b.
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of a phrase from the first chapter of the Mahakalatantra that
explains the name Mahakala in the following way: "The Lord
said: The syllable ma is the compassion of mind and the
syllable h@ incorporates insight-only insight. From the
combination k3 and la we have time. Method and insight
are said to be assimilated in great compassion."1

In our commentary to the bskang liturgy aimost the
same passage is recited in celebration of purifying the three
doors (i.e., the body, speech and mind). This passage which
is an expansion and slight abridgement over the original
tantra is as follows:

"The letters ma ha kKa la ya established on the suns

In the head, neck, heart, navel and genitalia

have purified one's own lineage.

Ma is the compassionate mind,

Ha is the assimilation of insight

assimilated in the great compassion

of ka and la - insight and means.

Means, the great ecstasy of compassion

join with the no-self-nature of insight

Ecstasy and $UGnyat3a, E and Vam, unified

"Completely purify the body, speech and mind."2

1Bcom.ldan.hdas.kyis.bkah.stsal.pa./ma.zhes.pa.sems.
dpahi.snying.rje.dang./ha.zhes.pa.shes.rab.dang.sbyor.ba.ste.
shes.rab.nyid.do./ka.la.ni.gnyis.tashogs.pa.las.dus.te./thabs.
gangéihesgrab.kyis.snying.rje.chen.po.la.sbyor.zhes.paho. TTB,
a -51b. T

2Sbyi.bo_.mgrin.pa.snying.lte.ba./gsang.bar.nyi.ma.1a.
gnas.pahi./ mah@ak3alaya.zhes.pas./rang.gi.rgyud.ni.dag.par.
hgyur./ma.zhes.sems.dpah.snying.rje.dang./ ha.ni.shes.rab.
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As we have seen body, speech and mind constitute the
vpill" (S. gutika). Can we apply this meaning to any
passage? Yes, it can be applied to any passage that reflects
the original Mah@akala tradition. Indeed the composers of the
bskang liturgy conforming to the medical metaphors ritualized
the metaphor in an interior sense which fits the general concept
of the way of completion (T. rdzogs.rim.). By way of approach-
ing this interior ritual they say '"annointing the body with the
five kinds of ambrosia."1

The text continues to delineate how the letters Ma
ha k3 la ya are assimilated in the five cakras the result of
which is to instantaneously artificate the pride of the

2 And further, this process is called the purifi-

divinity.

cation of the ambrosic pill (T. bdud.rtsi.ril.bu.sbyangs.pa.).3
The ambrosia cycle moves throughout the ceremonial

circle and therein are various categories of offering that

make up the totality of substances that turn to ambrosia.

The term bali which I've already mentioned refers,in an

exterior sense,to '"food sculpture." The Tibetan tantrics

usually translated the term bali as gtor.ma. but occassionally,

as in the bskang liturgy, the term bali is not translated. In

sbyor.ba.nyid./ka.la.thabs.dang.shes.rab.kyi./snying.rje.chen.
po.la.sbyor.bahc./snying.rje.bde.ba.chen.po.thabs./shes.rab.
rang.bzhin.med.tshogs.pa./bde.stong.e.vam.dbyer.med.pas./1lus.
dang.ngag.yid.rnam.dag.paho. Mngon, folio 10.

1T. bdud.rtsi.rnam.pa.lnga.lus.la.byug.ste. Mngon,
folio 9b.

2Mngon, folio 9b-10.

3Mngon, folio 10.
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the bskang liturgy bali is symbolized by small red triangular
"food sculptures™ that stand for flesh and blood. The verses
recited are very similar to the above. The key verses are:
"a1luring the sacred knowledge ambrosia by means of oneness

om ah HOm, the taste and smell of the rippling splendour is

supreme."1

Until now we have been discussing the preparation
(T. sngon.hgro.) to the main body (T. dngos.bzhi) of the
ritual hence the emphasis on purification (T. dag.pa.) and
security (T. srung.ba.). In terms of the ambrosia cycle the
preparation is for the purpose of its generation and purifi-
cation. In the main body (T. dngos.bzhi.) the concentration
is on the alluring of the divine states of being, i.e.,
MahakZla himself and his circle. And doing so in such a
manner as to prepare the ceremonial circle so that it will
feed back ambrosia to the officiants and devotees. The
liturgy, one one hand, is a formal consideration; and on the
other, a pragmatic means of communication with the community.
Pursuing the cycle,we will move to the fourteenth phase of
the iiturgy where the host of offerings are sacrificed to
Mahzkadla and his retinue.2 At this point the officiant of the

cfferings does prostrations and the following verse is recited:3

- 1Ye.shes.bdud.rtsi.spyan.drang.nas./dbyer.med.ox'n.dang.
3h.hTm.gis./byin.brlab.dri.rc.mtshungs.med.gyur. Mngon, folio
14b-15.

2T. tsogs.kyi.yo.byed.bzang.zhing.rgya.che.ba.bsham.la.
Mngon, folio 91.

3T. las.kyi.rdo.rjes.phyag.htshal.zhing. Mngon, folio 91.
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"Purifying the two obscurations and desiring
power
Through the offerings of the o:ter and inmner circle,
Those extensive gifts and desirable substances
of the sacramental circle,

Have been rippled to ambrosia with splendour-

May all the Gods be happy."l
At that point holy water is sprinkled on the tray of eatables
that eventually will be returned to the celebrant, officiants,
and devotees (T. tshogs.rdzas.rnams.la.bdud.rtsi.hthor.zhing.).
Then the same three mantras, uttered as explained in the
beginning of the cycle,2 after which, we have the further
generation of ambrosia. The passage corresponding to this
phase is structurally similar to our model in the beginning.
The next point of comparison is that the skull crucible that
is generated is white on the cuc¢side aud red on the inside
(T. ka.pa.la.phyi.dkar.1a.nang.dmar.ba.).3 That is, the
white and red which symbolizes the male and female procreative
energies. Moving on to the heart cf the symbol-identities,
we have an interesting extension. It is an extension through
the body and into the blood, semen and waste products. Hence
the "ambrosia cycle" uses for its model, with just a little

imagination, the digestive and ingestive processes of food.

1sgrib.gnyis.sbyang.zhing.dngos.grub.bdod.pa.dang./phyi.
nang.dkyil.hkhor.mchod.pas.tshogs.rdzogs.phyir./tshogs.kyi.
hkhor.1obi.yo.byed.rgya.chen.po./bdud.rtsir.byin.brlabs.lha.
rnams.mnyes.par.mdzod. Mngon, folio 91.

2See p. 47.

3Mngon, folio 91.
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We will omit the beginning section of the passage that
states the transformation from &linyata to the Dharma realm
(T. chos.kyi.dbyings.).

turquoise from mu in the center urinc

like crystal, from bi in the east feces

like pure gold, from ra in the south

blood
from shu in the west
white semen
from ma in the north
brains1

Indeed mu must be mutra, the Sanskrit word for urine,
bi for vidusta the Banskrit word for defilements (feces)
ra for rakta, the Sanskrit word for blood, shu for Sukra the
Sanskrit word for semen and ma for mastaka the Sanskrit word
for brains. The next line in the passage is almost the same
as our model,except,that it is more explanatory. It says that
from go is the flesh of cow (T. lang.gi.sha.), from da is
elephant flesh (T. glang.po.chehi.sha) and from ha is horse
flesh (T. rta hi.sha.). So like the go-ku-da-ha-na symbol
jdentification we have the mu.bi.ra.shu.ma. formula. In
contrast to the above passages our next set of lines tells us
something of the actual meditation involved -- that is, "from

one's own left nostril, breath in the shape of hum flows. And

1Dehi.dbus.su.mu.las.dri.chu.vaidhurya.1ta.bu./shar.
du.bi.las.dri.chen.sher.lta.bu./lhor.ra.las.rakta.gser.gtsho.
ma.lta.bu./nub.tu.shu.las.byang.sems.dkar.po./byang.du.ma.
las.klad.pa. Mngon, folio 91.
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having been implanted in the wheel of breath as a moving
banner and by fanning the wind the burning fire heats the
skull cauldron. The substance boils the‘filth for the purpose
of all the harmful faults. On top of that, light rays flow
from of 3ah htm that allure the ambrosia of sacred knowledge
from the heart of the Buddhas; and blends with the pledged
ambrosia into oneness. It becomes a great ocean of ambrosia
of sacred knowledge. And when reciting three times om 2h hunm
the splendour ripples."1
The three divine states of being, the lamas, tutelary
divinities, and protectors are now called upon to bestow
power (T. dngos.grub.). This moment can be regarded as the
turning point in the liturgy:
"HUm Arise! Lamas
arise!
We beseech you to be moved,
bkah brgyud lamas.
Here you arrive, partake of sacraments,
So, ripple this place with
splendour;
And Cast! on this sacrament,

nectar.

1Rang.gi.sna.bu.ga.gyon.pa.nas.rlung.hﬁrﬁ.gi.dbyibs.can.
hphros./rlung.gi.dkyil.hkhor.la.phog./ba.dan.bskyod.pas.rlung.
gyos.me.spar.thod.pa.qros./rdzas.;nams.khol./nyes.pahi.skyon.

de.bzhin.gshegs.pa.rnams.kyi.thugs.ka.nas.ye.shes.kyi.Bdud.
rtsi.bkug./dam.tshlg.gi.bdud.rtsi.dang.gnyis.su.med.par.
hdges./ye.shes.kyi.bdud.rtsibi.rgya.mtsho.chen.por.gyur./oh.%b.
2ﬁm./zhes.lan.gsum.brjod.pas.byin.gyis.brlab.ste./ Mngon,

olio 91b.
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Here to all of the
yogis
Bestow that highest

supreme power!

1

Hum Arise! Yi.dam™ arise!

I beseech you to be moved
Vajravarahi!
llcre you arise; partake of
sacraments.
Direct this abode, the
divine mansion.
So, ripple these sacraments with
ambrosic sacred knowledge.
Here to the assembledge,
the vajra brothers,
Bestow the classes of mundane and supreme
power.
Hum Arise! Protectors
arise!
I beseech you to be moved,
sacred knowledge protectors!
Here you arrive; partake of
sacraments.
And ripple! with the splendourous, flowing mountains

of fire,

1I§.tadevat§; tutelary diety.
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From the mansion in the eastern celestial
fields
We beseech, kindle the perfected
ambrosia;
The supreme nectar of sacred knowledge,
the sacramental substance,
Here for all the assembled
yogis.
Liberate the subject-object, mistaken thoughts,
the enemies,
And bestow the power of perceptive liberation.
Hum Arise! Protectors
Arise!
We beseech you to be moved,
Black supreme son,
Here you arrive; partake of
sacraments.
For us yogis, the
vajra hearers,
Repell the obstacles to
perfecting enlightenment.
And liberate the fierceness that terrifies
the teachings.
And bestow the power of the
magic mantras.
Hum Arise! Oh Protectors,

Arise!
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We beseech you to bemoved,
world protectors!
Here you arrive; partake of
sacraments.
For us and the donor,
sacrifice.
Pacify the poignantly sorrowful obstacles!
Repell the enemy who gossips and
uses witchcraft.
Bestow the power of perfect mind.
Hum Arise! Protectors arise!
We beseech you to be moved,
Pledged one!
Here you arrive; partake of
sacraments.
For us and the donor-sacrifice,
Repell the latent obstacles and
misfortunes;
And quickly liberate the enemies
who hate!
Please perfect the miraculous working

of which you are entrusted.1

lehengs.shig.bla.ma.rnams.bzhengs.shig./bkab.brgyud.
bla.ma.sku.bskyod.htshal.hdir.gshegs.tshogs.kyi.mchod.pa.
bzhes./gnas.khang.hdi.la.byin.gyis.rlobs./tshogs.gtor.hdi.la.
bcud.cig.phob./hdir.tshogs.rnal.hbyor.thams.cad.la./bla.med.
mchog.gi.dngos.grub.rtsol./hGm/bzhengs.shig.yi.dam.rnams.
bzhengs.shig./rdo.rje.phag.mo.sku.bskyod.htshal./ . . . hdir.
gshegs.tshogs.kyi.mchod.pa.bzhes./gnas.khang.gzhal.yas.khang.
du.sgyur./tshogs.gtor.ye.shes.bdud.rtsir.rlobs./hdir.htshogs.
rdo.rjehi.mched.lcam.la./thun.mchog.rigs.kyi.dngos.grub.
stsol./hTm/bzhengs.shig.chos.skyong.rnams.bzhengs.shig./ye.
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It is evident that ritual blessings, at this point in
the liturgy are thought of in terms of power (S. siddhi; T.
dngos.grub.). This is a convenient nexus in the liturgy to
make the transition to a more "trantric medicine,"for it is the
nature of the goal siddhi that the Mahakalatantra is primarily
concerned. But first, let's follow the cycle, i.e., the
substance that is now not different than the ambrosia to its
final communication.

The final liturgical acts that are expressed in song
and outward offering reflect the salient conception of
offering one's blood, semen, and flesh for the sake of
compassion which is clear in the liturgy through our "ambrosia
syale." The bskang. commentary refers to those final acts
as first of ail the superior offering (T. khyad.par.kyi.gtor.

ma.). The offering is described as: "The substance of all

the highest, victorious lamas. The Supreme circle of the

shes.mgon.po.sku.bskyod.htshal./. . . hdir.gshegs.tshogs.kyi.
mchod.pa.bzhes./gnas.khad.hog.min.dag.pahi.zhing./me.ri.hbar.
bar.byin.gyis.rlobs./tshogs.rdzas.ye.shes.bcud.chen.po./grub.
pahi.bdud.rtsir.sbar.du.gsol./hdir.tshogs.rnal.hbyor.thams.
cad.kyi./gzung.hdzin.hkhrul.rtog.dgra.bo.sgrol./rtogs.grol.
dus.mnyam.dngos.grub.stsol./hum/bzhengs.shig.chos.skyong.rnams.
bzhengs.shig./sras.mchog.nag.po.sku.bskyod.htshal./ . . .
hdir.gshegs.X(denotes the repetition of corresponding stanzas
above) rig.hdzin.rnal.hbyor.bdag.cag.gi./byang.chub.sgrub.
pahi.bar.chad.zlog./bstan.pa . . . hjigs.pshi.ru.dra.sgrol./
drag.sngags.mthu.yi.dngos.zrub.stsol./hum./bzhengs.shig.chos.
skyong.rnams.bzhengs.shig./hjig.rten.mgon.po.sku.bskyed.
htshal./ . . . hdir.gshegs.tshogs.kyi.mchod.pa.bzhes./bdag.
dang.rgyu.sbyor.yon.bdag.gi./bar.chad.htsher.rtsub.zhi.ba.
dang./byad.ma.rbod.gtong.phur.kha.zlog./bsam.pa.hgrub.pahi.
dngos.grub.stsol./hﬁm/gzhengs.shig.chos.skyong.rnams.bzhengs.
shig./dam.can.rgya.mtsho.sku.bskyod.htshal./ . . . bdag.dang.
rgyu.sbyor.yon.bdag.gi./bar.chad.srungs.la.rkyen.ngan.zlog./
sdang.byed.dgra.bo.myur.du.sgrol./btsol.bahi.phrin.las.bsgrub.
tu.gsol./ Mngon, folio 92-93. :
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excellent source of power (T. dngos.grub.) having all
miraculous work it is the great black vajra. The offering is
for the sake of the extraordinary powers (T. dngos.grub.)
and the ordinary ones; it is the sacrament bound to service.
Please bestow the flawless oceans of ambrosia."1

The offerings called sman (medicine), rakta (blood)
ang gtor.ma (food sculpture designating heaps of flesh and so
on) are offered to Mahiakala. By way of explanation, the Mngon
states: "The five meats (symbolized by the gtor.ma) are the
five ambrosias, the offering of which includes the strength
that intoxicates."2

In the liturgical setting the blood (S. rakta) and
the medicine (T. sman) are placed respectively on the left and
right hand sides of the food sculpture (T. gtor.ma.). The
actual offerings are accompanied by a recitation that depicts
the inner-imposed cycle. The structure of the passages are
similar to the preceding passages. But as the last passage

was more complex than the former so this one has accommodated

an even more complex set of symbol-identifications.

1bla.med.bla.ma.rgyal.ba.kun.gyi.dngos./dngos.grub.
hbyung.gnas.rgyal.bahi.dkyil.hkhor.mchog./phrin.las.kun.
bdag.rdo.rje.nag.po.che./bkah.nyan.dam.can.tshogs.la.thun.
mong.dang./mchog.gi.dngos.grub.slad.du.gtor.ma.ni./zag.med.
bdud.rtsihi.rgya.mtsho.dbul.bar.htshal./ Mngon, folio 94.

ZSha.lnga.dang.ni.bdud.rtsi.lnga./myos.byed.stobs,
dang.bcas.pas.mchod. Mngon, folio 94b.

3See pp. 48, 51, 53, 54, 57,58.
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For example in the following passage concerned with
the purifying of the sman (i.e., semen), the ambrosia now
comes directly from the Sunya (T. ngang.las.bdud.rtsi.);
sky from e (T. e.las.nam.mkhah.); wind from yam (T.yam.las.
rlung.); fire from ram (T.ram.las.me.); and from kam kam
kam a three cornered crucible made from a man's head (T.
kam.k&m.kam.las.mi.mgobi.sgyed.bu.gsum.). When the skull
appears it is called the divine palace (T. gzhal.yas.khang.)
and in the center are the five meats (T. sha.lnga.), the five
ambrosias (T. bdud.rtsi.lnga.) and the five sacred knowledges
(T. ye.shes.Inga.). From the five females that represent
the procreative forces (T. rigs.lnga.yab.yum.du.gyur.nas.).
there develop red and white semen that wind together from
their having joined in union (T. sbyor.mdzad.pahi.byang.sems.
dkar.dmar.du.hkhyil.). And now we have a line similar to
our perfect medicine (T. sman.sgrub.) text quoted in the
section on definition and meaning of medicine and ritual

1

blessings. And again . . . since the father-mother principles

of the five families dissolve into light and merge in the
ocean of ambrosia they come to conquer the evil of mental

aberrations."2

The mantric incantation for this process is meaningful:

om 3h hGm sarvapafcamrta (the five ambrosias) htmm hrih tha.

"By uttering this three times the wind is fanned."3 This

lsee page 37 passim.
2T. rigs.lnga.yab.yum.yang.bod.du.zhu.ba.bdud.rtsihi.rgya.
mtshor.hdres.pas.rtog.pahi.bdud.bcom.par.gyur. Mngon, folio 95.

3T.zhes.lan.gsum.brjod.pas.rlung.gyos. Mngon, folio 95.
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set of syllables is the most important for the perfect medicine
tradition. Our "perfect medicine" text explains the same
set of syllables. "After being surrounded by this garland
of mantras like rainbow colored light rays it flows; Contacting
(blowing) the circle beneath the ambrosia; the wind fans the
fire; and from the light vapors of the boiling ambrosia the
flowing light rays of the five seed heros are inconceivable;
and from that arise inconceivable light rays of the own
nature of the offerings."1 Noticing the comparison we will
return to the Mahak@la text. The bskang commentar) goes oOn:
"One should contemplate that the sacred knowledge ambrosia
falls into the pledged ambrosia (the substance) and becomes
a great ocean of ambrosia."2

A phase conceived to be simultaneous with the sman.
offering is the blood purification. Again the same structure
pertains but this time some additions that bear directly en
our former discussions of blood are evident. After the initial
generation of the cauldron: "“The vajra chopper marked with hum
is produced from sinful activity, i.e., in substance the visible
breast, spoiled vews, the evil one, demons, obstacles and

enemies that are produced from the bodily aggregates amassed

1Zhes.(referring to the syllables) bdud.rtsihi.hog.gi.
rlung.dkyil.la.phog.pas.rlung.gyos.me.sbar.bdud.rtsi.khol.
babi.zer.rlangs.las.dpah.bo.bbru.1nga.hod.zer.hphro.ba.bsam.
gyis.mi.khyab.pa.byung./de.las.mchod.pabi.rang.bzhin.gyi.hod.
zer.bsam.gyis.mi.khyab.pa.byung.ste./ Dam, folio 20a-20b.

2Ye.she.kyi.bdud.rtsi.dam.tshig.gi.bdud.rtsir.phab.nas./
gdud.rtsihi.rgya.mtsho.chen.por.gyur.par.bsam.mo. Mngon,
olio 95.
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with the five poisons. Yet the penetrating light rays of my
heart illustriously and continuously turn these very weapons.
And the mass of the very piercing vajra light rays arising
from the seed syllables cut the great veins and the heart of
the sinful one. From the aperture of his sense organs blood
continuously flows and swirls into the vessel . . . . Because
the heat of the vapor that boils and melts emanantes to the
ten directions and all the defilements that exist in

existence (i.e., the intermediate state of existence) will

be 1liberated. And because the great bloods that have become
sunya have been allured, the world is filled with heaps of
skulls. 1In the sky there bellows billowing waves of

blood and garlands of bubbles that coalesce like the mountains
of Sumeru: om @h hum Maharakta jvala mandala
htm hrih tha. The mantra should be uttered three times. The
wind fans; fire burns; the skull cauldron becomes hot; the
substance boils; the vaporous rays quiver; and the Dharma
realm is filled. The female principles (dakinis) who dwell

in this realm are beckoned. These great passionate ones

after merging into a unity are now called the vajra beauty,
the red Goddess of blood. The arcane blood, the sky realm
which fell from the womb that has no rebirth, blends in the
pledged blood. Since even this very Goddess melts and diffuses
in the essence of purity (no outflows, i.e., unpolluted zag.

med.) she becomes the great mandala of complete purity with
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no attachment to blood."1

From this passage we are led to consider the importance
of the female in tantric Buddhism not for romantic reasons
but because of her association with blood. Blood we remember
produces anger and bile but at the same time the subtle

semen.

The passage referring to the bali offering which is
symbolized on the altar by the 'food sculpture" between the two
skull bowls is again of a similar transformational structure
i.e., from the realm of SGnyata and so on evolves go.ku.da.ha.
na. and mu.bi.ra.sha.ma and so on.2 In this variation, as

soon as the cooking process is finished, "the light rays from

1dug.lnga.hdus.pahi.phung.po.las.grub.pahi.dgra.bgegs.
bbyung.po.sdig.can.dam.nyams.dngos.su.gsal.bahi.snying.gar.
sdig.sems.kyi.las.las.skyes.pahi.rdo.rjehi.gri.gug.hﬁm.gis.
mtshan.pa.1a./bdag.gi.thugs.kabi.hod.zer.phog.pa.tsam.gyis.
mtshon.che.de.nyid.bar.med.du.hkhor.bahi.dbal.dang./sa.bon.
las.byung.pabi.rdo.rjehi.hod.zer.rab.tu.bbig.par.byed.pahi.
tshogs.kyis.sdig.pa.can.gyi.snying.dang./rtsa.bo.che.rnams.
bcad.cing./dbang.pohi.sgo.rnams.brtol.ba.las.khrag.gi.rgyun.
bar.med.du.lhud.pa.bha.ndhahi.snod.du.hkhyil.bar.gyur./. . .
zhu.zhing.khol.bahi.rlangs.pahi.tsha.dbal.phyogs.bcur.phrcs.
pas.srid.par.gnas.pabi.nyon.mongs.pa.can.thams.cad.bsgral.bas/
bkhor.ba.stong.par.gyur.pabi.khrag.chen.po.rnams.bkug.pas.thod.
pa.mer.gyis.khengs.pahi./raktabi.rba.klong.mkhab.1a.hphyo.
zhing./lbu.phreng.ri.rab.1ha.bur.hkhrigs.par.gyur./om.ﬁh.hum.
ma.hi.rakta.dzvala.mandala.hﬁm.hrih.tha./zhes.1an.gsum.brjod.
pas./rlung.gyos./me.spar./thod.pa.dros./rdzas.rab.tu.khol.
zhing. bskyod.pahi.zer.rlangs.chos.kyi.dbyings.su.khyab.pahi.
mthus./dbyings.na.gnas.pabi.mkhah.hgro.ma.rnams.bskul./de.
rnams.chags.pa.chen.pos.gcig.tu.bdus.pa.las./raktahi.lha.mo.
rdo.rje.sgeg.mo.dmar.mo./skye.med.kyi.phyag.rgya.bskyur.babi.
bha.gnas.babs.pabi.mkhah.khams.gsang.babi.rakta.dam.tshig.
gi.rakta.la.hdres.shing./lha.mo.de.nyid.kyang.bde.ba.zag.med.
kyi.ngo.bor.zhu.zhing.thim.pas.rakta.chags.med.rnam.par.dag.
gabi.dkyil.hkhor.chen.por.gyur.par.bsam.mo. Mngon, folio 95b-

6a.

2See page 58.
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the ten directions allure the ambrosia of the body, speech
and mind of the victorious ones (the Buddhas). It melts into
the pledged substance and is made the own-nature cf the

ambrosic sacred knowledge."1

This feast of transignified medicine, blood and bali
is presented to the spiritual beings within the lineage.
Tradition has it that the vajra masters, bodhisattvas and
Buddhas take the offerings with their tongues having the
shape of vajras; the protectors take it with tongues the
shape of choppers and the Goddesses whose tongues are the
shape of three pointed spears -- the tongues having holes
that emit light to absorb the substances. The spiritual
beings are asked to join the feast in communion.

As the outer form of the liturgy symbolized various
combinations of the male-female polarity, the powers that are
returned to the celebrant as a culmination of what we are
calling the ambrosia-cycle are also structured into such a
polarity. That is, for the male principle:

"HGim, the sacred knowledge

protector,
Who is from the circle of the
Dharma realm,
having arrived and considered us, please make the

splendourous ripples!

1rgya}l.bahi.sku.gsung.thugs.kyi.bdud.rtsi.spyan.drangs./
dam.tshig.gi.rdzas.la.thim.pas.ye.shes.kyi.bdud.rtsihi.rang.
bzhin.du.byas. Mngon, folio 97.

2T. dam.rdzas.bdud.rtsihi.gtor.ma.bzhes.su.gsol. Mngon,
folio 98b.
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Black supreme son whose body is
fearful,
From the circle of the
realm of sky,
Here having arrived, considering us, please
make the
splendourous ripples!
Illustrious world protectors from the place
on the top of Mt. Meru,
Here having arrived considering us, please make
the splendourous ripples!”1
"Then the female bhyo from the lattice of
light rays
of the manifold Goddesses' forehead, spreads
countless incarnations of bodies.
Oh illustrious Goddess --
Re ma dza!
After conquering the evils of the sky
in the ten directions,
Please bestow the

power of body.

1H'ﬁﬁl.chos.kyi.dbyings.kyi.dkyil.hkhor.nas./ye.shes.mgon.

po:hkhcr.dang.bcas./hdir.gshegs.bdag.1a.dgongs.nas.kyang./
byin.gyis.brlab.par.mdzad.du.gsol./nam.mkhahi.dbyings.kyi.
dkyil.hkhor.nas./sras.mchog.nag.po.hjigs.pahi.gzugs./hdir.
gshegs.bdag.la.dgongs.nas.kyang./byin.gyis.brlab.par.mdzad.
du.gsol.ri.rab.mchog.gi.steng.shed.nas./hjig.rten.mgon.po.
gzi.brjid.can./hdir.gshegs.bdag.la.dgongs.nas.kyang./byin.
gyis.brlab.par.mdzad.du.gsol. Mngon, folio 145.
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From the lattice of
light rays
0f the manifold Goddess's power of
speech,
Spreads countless incarnations
of speech.
Oh illustrious Goddess
Re ma dzu!
After conquering the evils of the sky in
the ten directions,
Please bestow the power of speech.
From the lattice of
light rays
Of the manifold Goddess's -“spicious mind
spreads countless incarnations
of mind.
Oh illustrious Goddess,
Re ma ti!
After defeating the evils of the sky in the
ten directions,

Please bestow the power of mind.”1

1Bhyo/ma.gcig.smin.mtshams.mdzod.spu.yi./hod.zer.gyi.
ni.drva.ba.las./sku.yi.sprul.pa.grangs.med.hgyed./dpal.ldan.
lha.mo.re.ma.dza./phyogs.bcu.nam.mkhahi.bdud.bcom.nas./sku.
yi.dngos.grub.stsal.du.gsol./ma.gcig.Sngags.kyi.dbang.po.yi./
hod.zer.gyi.ni.drva.ba.1as./gsung.gi.sprul.pa.grangs.med.
hgyed./dpal.ldan.lha.mo.re.ma.dzu./phyogs.bcu.nam.mkhahi.bdud.
bcom.nas./gsung.gi.dngos.grub.stsal.du.gsol./ma.gcig.thugs.
kyi.dpal.behu.yi./hod.zer.gyi.ni.drva.ba.las./thugs.kyi.
sprul.pa.grangs.med.hgyed./dpal.ldan.lha.mo.re.ma.ti./phyogs.
bcu.nam.mkhahi.bdud.bcom.nas./thugs.kyi.dngos.grub.stsal.du.
gsol. Mngon, folio 145b-146a.
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The power (T. dngos.grub.) indeed is transferred in
the final act of the consecration when the celebrants and
yogis share in the communion. This phase is called partici-
pating in the feast of the sacrament. (T. tshogs.kyi.hkhor.
lohi.ston.mo.la.spyod.pa.). The eatables that are to be
shared in the communion of the yogis are now, due to the sacred
ambiance of the ceremonial circle, ready to be eaten. This
phase is called the feast of the congregational circle (T.
tshogs.kyi.hkhor.lo.). It is generally put on a large tray
and is referred tc as the eatables of ambrosia (T. bdud.
rtsihi.zhal.zas.). They are also called the great substance
of means and insight (T. thabs.shes.kyi.rdzas.chen.po.).1 In
the rite the vajra worker,i.e., the assistant who blesses the
altar and does the incensing, holds the sacrament and recites
the following verse: '"Oh Great hero, please consider!

Look! This is the blessed Dharma beautiful,

About this we must not have any mental obscurations.

The Brahmin, the dog and the sweeper three

considering them as one in the own-nature of things,

please enjoy."2

The Vajramaster replies: "This is the body which has

gone to bliss, separated from defilements

angon, folio 146b.

2Dpab.po.chen.po.dgongs.su.gsol./gzigs.shig.mdzes.
1dan.dam.pahi.chos./hdi.la.rnam.rtog.byar.mi.rung./bram.
ze.khyi.dang.gdol.pa.gsum./rang.bzhin.gcig.tu.dgongs.te.rol./
Mngon, folio 146b.
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and lust;
having abandoned the subject-object duality,
I prostrate to the absolute."1
When the congregation shares in the sacrament they do
sc in the spirit of the partaking of the ambrosia. As the
brahmin, the dog and the sweeper are equal within the oneness
of own-nature, the assortment of eatables that make up the
sacrament that ranges from popcorn and candy to the most
lavish of substances is taken as a pure ambrosia that alters
the consciousness of the congregation to the extent of
dispelling disease.
The utilization of substance in ritual is at the root
of tantric medicine. The statements on blood in the first
chapter of the Mah3Kalatantra seem to give it an importance
that is taken for granted in the more modern ritual and
meditation texts that we have been quoting. The liturgical
use of substance is of course not limited to the MahakKala
rite; it is in almost all rituals. Yet, the Mahak3alatantra
gives substances a special emphasis. In the adjoining chart
it is clear that the tantra has a rather full blown pharmacopia
which includes psychotropic substances. Indeed, the way a
culture uses its material environment should provide a theory
of the dynamics of the culture itself. In the Mahakalatantra

. a—

we are presented with a theory of power that is reminiscent of

lee.bar.gshegs.pa.chos.kyi.sku./hdod.chags.dri.ma.
dang.bral.ba./gzung.dang.hdzin.pa.rnam.par.spangs./de.bzhin.
zyid.la.bdag.phyag.htshal. Mngon, folio 146b.
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other cultures including the vedic use of soma. Michael
Harner1 says that one can read entire books on shamanism or
primitive religion without finding any reference to psycho-
tropics except for peyote. He points out however, as exempli-
fied by his book, that a number of cultures use psychotropics
for their communication with the supernatural. The
Mahakalatantra shows without doubt that psychotropics used
in a ritual context produce altered states of consciousness.
Judging by our liturgical and meditative context we
might come to the ccaclusion that ambresia is dependent upon
substance. Naturally substance in terms of blood, semen, and
flesh, the necessary ingredients of human karmic existence,
is a prerequisite to the creation of ambrosia in the human
being and for its transference to other phenomena. One
could argue however for a noncontingent ambrosia and no doubt
someone probably has or probably will compose an appropriate
dialogue. If we restrict ourselves to the boundaries of the
Mahakdla rite however such an approach would be weakened by
the strength of its symbol identificatiomns, 1i.e., its.metaphors.
The point of this particular digressment is to hint at a
philosophical approach not based on the isolation of the
principles of $Unyat3, absolute truth (S. paramartha; T. don
dam.) and so on but rather cn the metaphorical context where

all-the-Dharmas are STnyata-an idea which occurs at the beginning

1Michael Harner, Hallucinogens and Shamanism (New
York: Oxford University Press, 1973), pp. Xx11i-X1V.
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cf many rituals. And so, we have the identification: om I
am within the own-nature of vajra, the sacred knowledge of
STnyat3; (om Sfnyatajhinavajra svabhavatmake 'ham) which is
the first stage at the beginning of the basic body (T. dngos.
gzhi) of the liturgy and meditation. Maybe the intense
development of symbol-identification and metaphor is what
embellished the concept of yoga which sought its spiritual
goals to a large extent in the transformation of substance.

With the background of the ritual in mind we should
briefly pursue the meaning of power and turn to the MahaKala-
tantra. We can interpret in a manner that could possibly
suggest to a liturgist the designing of a ceremony based more
on the root tantras than on any previously done. That 1is to
say, we are concerned with preserving an accuracy in the
tradition.

In the first chapter of the Tibetan text the Goddess
asks: '"What is Dharma? How are the mass of Dharmas delineated?
And are they for the sake of the happiness and welfare of
mankind? Are they for the sake of obtaining wealth? Are not
they for the sake of obtaining the fruits of these desires
that produce no pathology? The Lord replied: Just as a being
who is created as a man practices Dharma I will tell you how
to obtain power easily. That is, the eight great powers are:

sword, ointment, pill, the power of running, medicine power,
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the power of certainty in reference to the mantra, mercury,
and of extracting essences for long life."1
The medical context is clear not cnly from the terms
"no pathology'" (T. nad.med.) but the names of the powers
themselves, in particular '"medicine power" (T. sgrub.pahi.
sman.). Indeed this medicine power is at the basis of the
tantric skill to impart to the object, substance or being, the
ambrosic energy. It is a combination of what are normally
conceived of as faith healing, pharmacology, and psychiatry.
In the ninth chapter concerning the pill which we
have had occasion to quote the first use of actual substances
is the following: "At the time of an eclipse of the moon
after having picked the roots of the valerian (S. tagaramula)
and the blue lotus (S. utpala) and put it away; (then) at
the time of an eclipse of the sun in the month of kartika
(October-November) having purified 7t well with the three
metals (gold, silver, and copper), if one forms it in the mouth

it will become the power-pill (T. ril.buhi.dngos.grub).2

1chos.gang.1ags./chos.kyi.tshogs.pa}}i.gtam.brjod.ba.
gang.lags./mi.rnams.kyi.bde.ba.phun.sum.tshogs.par.bya.bahi.
phyir.ram./don.thob.par.bya.babi.phyir.ram./nad.med.par.hdod.
pabi.hbras.ba.thob.par.bya.bahi.pyir.yin./bcom.1dan.hdas.kyis.
bkah.stsal.pa./mir.skyes.pabi.sems.can.chos.ji.ltar.spyod.
na.tshogs.med.par.dehi.dngos.grub.ji.lta.bar.brjod.par.byabo./
dngos.grub.chen.po.brgyad.rnams.ni.ral.gri.dang.mig.sman.dang.
ril.bu.dang.rkang.hgyogs.kyi.dngos.grub.dang./grub.pahi.sman.
dang/sngags.rnams.1a.nges.par.dngul.chu.dang.bcud.len.te./
TTB Ca 47-49.

2Zla.ba.gzas.zin.pahi.dus.su.sman.ta.ka.rabi.rtsa.ba.dang./
ut.pa.1a.ma.dhi.kahi.rtsa.Ba.dang./dehi.rtsa.ba.yongs.su.bzung.
nas.bzhag.ste./smin.drug.gi.zla.ba.ia.nyi.ma.gzas.zin.bahi.dus.
su.lcags.gyis.leg.par.yongs.su.bkris.nas.khar.bcug.na.ril.buhi.
dngos.grub.tu.hgyur.ro. TTB, Ca 61b.
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In most of the formulas the power of time is signifi-
cant. The pharmaco valerian is well known by pharmacologists,
and botanists have noticed its usefulness in the treatment
of a number of psychic disorders.1

The ninth chapter also says"the Lord practises the
pledged pill."2 This is a 1little odd and I would suggest that
the Tibetan text be amended to conform to the Sanskrit text
which says "at the time of the pill one should follow the Lord."
(S. gutikasamaye bhagavantam Fcaret). At any rate, this is
a classical example of perfect medicine (T. sgrub.pahi.sman.).
The formulas are however misleading if we do not keep well in
mind the preceeding definition of pill (S. gutika) as body,
speech and mind and so on. The establishment of the spiritual
body, speech and mind is accomplished with the seed syllables
om 3h humM. The point being that power-substance; or, tantric
medicine is not accomplished,in principle, without the interior
ritualization of bedy, speech and mind for which we gave
models in the previous section. The tantras are written in
a terse fashion but the principles are apparent when seen in
textual context; hence the efficacy of providing an overview
with a consistent theoretical framework. Also the dialogue in
the MahZ@kZlatantra does not reflect that same contemplative
process as found in the liturgical texts. For example,they have

no passages like the following: "On the eighth day of the

1See Chapter 8, p. 247, footnote 3.

chom.ldan.hdas.kyis.ril.bubi.dam.tshig.spyad.paho.
TTB, Ca 61b. ’
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black half of the month one should take the blood and flesh
of a man killed by a knife and then cultivate the sixteen-
handed black protector,1 and then at sunrise if one puts the
pill of ambrosia in the mouth he will become invisible.2
Passages such as this one were probably omitted in later works
due to obvious interpretive problems.

In Tantric medicine the male-female polarity extends
jtself to the compounds themselves, i.e., the Goddess does
her own artificing. Im the ninth chapter the Goddess inter-
jects to the Lord: "Oh Lord, you have said this for the sake
of sentient beings. Now even I will say a little about the
'pill'. If one prays by means of uttering seven times the
mantra that was mentioned in the seventh chapter there evolves
the best power pill. There is no other way."3 The Goddess
then gives a number of compounds for becoming invisible. The
dialogue continues in the same fashion as in the eigth and
ninth chapters. Chapter ten which is the chapter about mercury
powar has the following: "On the first day the juice of the
bean should be taken. On the second and third days the juice

of Crataeva murvala R.Br. (Capparida Ceae) (garlic pear;

lgee Plate V, p. 292.

2nag.pohi.phyogs.kyi.tshes.brgyad.la.mi.gri.la.shi.
bahi.sha.dang.khrag.blangs.nas.phyag.drog.pabi.mgon.po.nag.
po.bsgoms.la./ nyi.ma.shar.bahi.dus.su.bdud.rtsihi.ril.bu.
khar.bcug.na.mi.mthong.bar.hgyur.ro./ TTB, Ca 61b.

3Ngas.kyang.ri.lu.cung.zhig.bshang.par.byaho./sngags.
kyi.lehu.yis.sngags.brjod.bdehi.sngags.1an.bdun.bzlas.bas.
gsol.ba.btab.na./ril.bubi.dngos.grub.mchog.tu.hgyur.te./
bzhan.du.ni.ma.yin.no./ TTB Ca 62a-64a.
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varunadrava); on the fourth day the fruit of the strebulus
asper Lour. (moraceae) and on the fifth day mountain water
should be poured on the leaves of the Ficus bengalensis Linn.
(moraceae) (banyan; vatavrksa.). One should let the mixture
sit for five days; then one should keep it for five days in
buffalo milk; and then for five more days in the urine of
camel. After grinding it with cool water on a yellow rock,
one should cure it with mercury. Afterwards having combined
it with the extract of the Calotropis giganter Linn. (Asclepia-
daceae) (swallow root tree; arka) and then again mixed it on
the feet -- and it is certain that one will go in the sky."

There is some evidence that Calotropis produces an
intoxicating beverage and again we have it as an important
remedy for skin diseases -- at least according to traditional
Hindu physicians.

The above plants possibly with the exception of Cratawa
muvala, a plant about which there doesn't seem to be much
jnformation, all contain a milky substance. This seems to be
true for the other formulas that produce sky going power.

Annointing the body with substances to produce this power are

1dang.po.1a.sman.se.bhi}}i.khu.ba.blangs.nas./nyi.ma.
gnyis.pa.dang.gsum.ba.la.ba.rubi.chu.dang./bzhi.ba.la.so.hor.
gyi.bbras.bu.lnga.dang./1nga.ba.1a.shing.batahi.hdap.ma.rnams.
la.rahi.chus.blugs;la.nyi.ma.lnga.gzhag.la.ma.hehi.homa.la.nyi.
ma.1nga.sbang./rnga.mohi.chu.la.nyi.ma.lnga.sbang.de.rdo.
skyong.ser.por.si.si.ri.dang.btags.te.dngul.chu.dang.gnyis.
sbyar.nas.dehi.rjes.1a.mchod.sbyin.gyi.shing.dang.lhan.cig.
tu.ril.bu.byas. . . nas.nya.phyis.kyi.nang.du.rang.gi.khu.ba.
dang.gnyis.mnyes.nas.rkang.pa.la.byugs.na.nges.par.bar.snang.la.

hgro.bar.hgyur.ro. TTB, Ca 64b.



80

true in other cultures as well., For example, a solanaceous
plant ointment was used in medieval Europe for the purpose of

stimulating power of aerial flight.1

In the twelfth chapter of the Mahakalatantra
called —-he ointment chapter we are offered a half dozen
formulas. One of them is: "On Friday one should pick the
root of Datura stramonium Linn. (Solanaceae), on Saturday
the Chirozophore rattleri A.Jass.ex.Sprang. (suryavartta;
T. nyi.dag.) on Sunday the root of the Prema inlegrifolia Linn.
(Verbenaceae). On Monday one should procure the bile of a
black cat and mix a compound with honey on a yellow stone
which then becomes an ointment for the eyes. After applying
it one revolves around and around like a bee."2

The fact that all three of the herbals are highly
toxic and at least one of them Datura stramonium a known
psychotropic and considering the sensitive area where it is
being applied, the simile "which is 1like a bee" is not a
surprusing description.3 Ointment (S. anjana, T. mig.sman.)
has a long aistory of application and the modern use of

ointment as an eye make-up for Newari ladies may very well have

1Harner, Hallucinogens, pp. 125-147.

2De.nas.gza}}.ba.ba.sangs.la.smyo.byed.kyi.rtsa.ba.blangs.
1a.gzab.spen.pa.la.sman.nyi.dgah.blangs.ba.dang./gzah.nyi.ma.
la.dza.ya.na.tihi.rtsi.ba.blangs.ba.dang./gzah.zla.ba.la.byi.
la.nag.bohi.mkhris.ba.blangs.pa.rdo.kyong.ser.po.ru.sbrang.
vdang.lhan.cig.tu.rab.tu.mnyes.la./mig.gi.mig.sman.du.bgyur.
ba.ni.sbrin.bzhin.du.hkhor.bar.hgyur.ro. TTB, Ca 66b.

3Chopra, p. 544; Dastur, p. 135.
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its origin in the magico-medica of the Trantras. The colly-
rium which you can buy in any Nepalese drug store states both
its medical and magical properties, i.e., if we can consider
the enhancing of the feminine mystique a form of magic.

Indeed there is the lampblack that is collected in the skull
bowls diriing various Tantric rituals in Nepalese tradition
that is used in the eyes of children as well as the ladies.

In the children it is used to ward off disease and in the
ladies to increase their beauty and indeed to obtain any

goal set forth in the context of their prowess. The process
is known by three expressions: ointment power (S. dﬁjanasiddhi);
ointment sidhana (S. ahjanasiadhana) and mohinisadhana -- the
Mohini designating an alluring and fascinating woman.

In the MahHak@alatantra there are one hundred and ninety-
seven prescriptions similar to the above that for our purposes
here are not necessary to delineate. What is significant,
however, is that "Tantric medicine" as disclosed by the Lord's
(bhagavan) words moves from content to form in the process of
the dialogue itself. The form assumes a liturgical dimension
in the later commentaries that is centered on the goal of
siddhi that we are loosely translating power. But power in
the sense of magical power seems like more content. Although
the power of body, speech and mind which is the goal of liturgy
approaches a pure form we should take our cue from the
MahaKalatantra. In order to comprehend "Tantric medicine"

as moving from substance (Tibetan rdzas) to pledged substance
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(T. dam.rdzas) into sacred knowledge substance (T. ye.shes.
rdzas) conceived as a form in unity, we will conclude this
essay by concentrating for a moment on the pars-pro-toto
principles as expressed already by the definition of pill
(S. gutika).

Medicine conceived as a pill signifies the potential
metaphysical unity inherent in substance. Substance signi-
fies the potential metaphysical unity inherent in experience-
in the textual sense, a metaphorical experience. Therefore
when we have a prescription of the form "do something with
A and B medicines and you will obtain the best pill (S.
gutikam uttama)" we can understand a transignification that
occurs on the level of understanding the meaning of 'pill."
We might expect that such a definition of "pill" would
eliminate the need of substance. But it seems that the
purpose of the tension inherent in the dialogue is to emanci-
pate us from, on the one hand, just the contemplation of
the metaphor; and on the other hand to give us the freedom
to extend the metaphor to the aesthetics of substance and
ritual.

At one point in the dialogue when the Goddess has just
questioned the efficacy of substance, the Lord poetically
retorts:

foot (power) is the mind of great cultivation.

pill (power) is the union in the great coupling.




83

ointment (power) is the characteristics of the
transignified Dharma
sword (power) is the best formed word.1
The Lord literally transignifies the meaning of
substance so that in the framework of the tantric rite it is
not a question of whether the substance is actually applied
to the body or cultivated in a pars-pro-toto sense. Judging
from the number of terms that designate application it is
difficult to maintain only a symbolical or transcendental
point of view.2 And as most of the substances are used in
Ayurvedic medicine we can assume the medicines are believed
to have some efficacy even without their transignificaticn.
What is clear in the dialogue is the binding opposition between
substance and its transignification without which there would
be no point for the dialogue. From an epistomological point
of view the lord (bhagavan) is presenting a dialectical form

constantly evolving to a realization of knowledge (T. ye.shes)

that constitutes ambrosia (T. bdud.rtsi).

1- L apy (OB e s e L -
padukam mahabhavanacittar

gutikam mah@amelakasamyoganm
afijanam samayadharmalakganam
khadgah safmyuktam paramam padam, Mahakala Tantra P, folio

11.

Zigatr bhaksayet; "drink'" pibed;"form in the mouth"
mukham antaram krtva; "apply to the eyes" marjaniyah caksudVayam;
"anoint" ahjanTyam; "put in the mouth" mukhe praksipya; "drink
through the nose™ nasikaputena pibet; "rub on the feet"
padam lepayet and so on.
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CHAPTER III
INTRODUCTION TO MANUSCRIPTS AND
CRITICAL APPARATUS

Out of the eleven Sanskrit manuscripts used for this
edition it is only the manuscript that Rahula Samkrtyayana
photographed at the Ngor monastery in the nineteen twenties
that can really be said to be an antiquity.1 As mentioned
below, it is reasonable to place the date of the manuscript
around 1135 A.D. The only other manuscript dated before the
nineteenth century is one which I photographed from a private
collection in Kathmandu dated Samvat 866, i.e., 1746. This
manuscript was more complete in the sense that it had fewer
omissions than the others. On the other hand it had the
same spelling corruptions. For example, a common spelling
error made in all the manuscripts except P is "kleSa" for
"kalafa." The remaining Sanskrit manuscripts all copied
around fifty years of each other seemed to have the same
grammatical patterns, the same corruptions and vocabulary.
Hence, when I refer to a variant reading as MKT' it designates
that all ten manuscripts have the same reading. When they
do not, I 1list one of the below abbreviations in the standard

fashion. Please notice, then, the following descriptions of

1Rahula Samkrtyayana, "Sanskrit Palm-Leaf MSS. in Tibet,"
Journal of the Bihar and Orissa Research Society (Patna: Bihar

nnnnn

passim.
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the manuscripts, including five Tibetan manuscripts, used

in the making of the edition.

P -- §rimahakalatantraraja; Location: Bihar Research Society,
Patna; Reference: Tripitakacharya Rahula Samkrityayana,

"Sanskrit Palm-Leaf MSS. In Tibet'" The Journal of the Bihar

and Orissa Research Society, (Patna: Bihar and Orissa Research

Society 1935) Mar-Dec. vol. 21, p. 35. Although this version
is categorized as incomplete it is precisely Chapters 28-32
that are missing. Chapters 1-4 differ from the other Sanskrit
texts; Chapters 5-15 except for 13 and 14 have the same

titles and 33-50 are similar to the Tibetan text. The book

is actually a photocopy of an original found by Rahula
Samkrityayana at the Ngor monastery in EastermTibet. The

text is dated Srimanmadanapalapadiya Samvat 5. According to
historical research the dates of madanapala are 1130-1150.1

My many thanks go to the librarians at the Bihar Research

Society for reproducing for me a photocpy.

A -- §€rimahakalatantraraja; Location; Asiatic Society
Calcutta; Reference: Hara Prasad Shastri, '"A Descriptive
Catalogue of Sanskrit Manuscripts in the Government Collectior,

Under the care of the Asiatic Society of Bengal" (Calcutta:

1H.C. Ray, The Dynastic History of Northern India,
(Early Medieval Period) (Calcutta: University Press, 1931),
p. 385.
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The Baptist Mission Press, 1917). Entry No. B4; Date Copied:
Samvat 923 stri asuna-krsnaga 14 saroyajura Subham, copied

in 1803 on the fourteenth day of the black half of the month

asvina.

B -- Srivajramahakalatantraraja; Location: Royal Asiatic
Society, Reference: E.B. Cowell and J. Eggeling, "Catalogue
of the Buddhist Sanskrit Manuscripts in the Possession of the

Royal Asiatic Society (Hodgson Collection)," Journal of the

Royal Asiatic Society of Great Britain and Ireland (New

Series) Vol. VIII (1876), Entry No. 47; Date: Samvat 925
stri diligake 12 saroyajurasbuhma; copied in 1805 on the

twelfth day of the black half of the month of Sravana.

C -- Srimahakalatantraraja; Location: Bibliothé&que Nationale,

Paris; Reference: Jean Filliozat, Catalogue du Fonds Sanscrit.

Fascicule 1: Nos. 1 3 165 (Paris: Bibliothéque Nationale,
Département des Manuscrits, 1941) Entry No. 84 Date Copied:
Sreyostu samvat 950 stri bhadravaka krsma 6, ordered to be
copied for Srivajracarya Bhajumuni in 1830 on the sixth day

of the black half of the month of Bhadra.

D -- Srivajraviramahakila; Location: Tokyo University

Library, Tokyo; Reference: Seiren Matsunami, A Catalogue of

the Sanskrit Manuscripts in the Tokyo University Library

(Tokyo: Suzuki Research Foundation 1965), p. 256; No Date, but
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the same ms. as those copied in the nineteenth

century.
E -- Srimahakalatantraraja; Location: private library of
author -- the last page with the colophon is missing. The

ms. is the same as the others except for a few variant

readings.

F -- Srivajramahakalatantra; Location: Kyoto University
Library, Kyoto; Reference: Yamada Ryujo, "A Bibliography of
Studies on Sanskrit Buddhism," (Kyoto: Tohoku Daikaku
Bungakubu Kenkyu nempo) Vol. VIII; Date: samvat 988 smi
vai%asaga 5 sa likhitam tadamulamahavihara vajracarya

ratnamuninam likhapita; composed in 1868 at the mulamahavihara

by the vajramaster Ratnamuni.

G -- Brivajraviramahakalatantraraja; but colophon is at the
end of the eighteenth chapter; Location: Bibliothéque

Nationale, Paris; Reference: Jean Filliozat, Catalogue du

Fonds Sanskrit. Fascicule 1: Nos. 1 3 165 (Paris: Biblio-

théque Nationale, Departemenet des Manuscripts 1941) Entry

No. 85; No Date.

H -- Srimahakalatantra; Location: National Archives of Nepal,

Kathmandu; Reference: Buddhisagara Sarmana, Samksiptasucipa-

tram (Kathmandu: Joraganesha Press, 1962): No Date; I want
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to thank the Vajramaster Sukraraja Vajracarya for his kind

and diligent help in copying the oiriginal manuscript;

I -- Srimahakalatantra; Location™ National Archives of Nepal,

Kathmandu; Reference” Buddhisagara Sarmana, Samksiptasucipa-

tram (Kathmandu” Joraganesha Press, 1962), No Date;

J -- Mahakalatantra; Location: The Institute for Advanced
Studies of World Religions, Stony Brook, N.Y.: Reference:

Christopher S. George, Buddhist Sanskrit Manuscripts: A

Title List of the Microfilm Collection of the Institute for

Advanced Studies of World Religions (Stony Brook: IASWR

1975), M.S. NO. MBB-I-51.

X -- Srimahakalatantraraja: Location: Photocopy in personal
library of William Stablein; Date: Samvat 866, i.e., 1746;
This manuscript is incomplete. Even though it is a few years
older than the other mss., some passages are more correct

which the mss. do not reflect, hence it is not a prototype.

T. -- (Tibetan text, Co.ne.edition) dpal.nag.po.chen.pohi.
rgyud.kyi.rgyal.po.; Location: Library of Congress, Washington,
D.C.; Reference: Kenneth K.S. Ch'en, "The Tibetan Tripitaka,"

Harvard Journal of Asiatic Studies (Cambridge, Mass.: Harvard

vyenching Institute,1946), Vol. 9, No. 2.
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Td -- (Derge edition); dpal.nag.po.chen.pohi.rgyud.kyi.
rgyal.po.; Location: Library of Congress, Washington, D.C.;
Reference; Kenneth K.S. Ch'en, "The Tibetan Tripitaka,"

Harvard Journal of Asiatic Studies (Cambridge, Mass.: Harvard

Yenching Institute 1946), Vol. 9, No. 2. Also, Reference:

Prof. Yenshe Kanakura, ed., A Catalogue of the Tohoku

gﬁiversitX,Collection of Tibetan Works on Buddhism (Sendai,

Japan, 1953).

T1 -- (Lhasa edition); dpal.nag.po.chen.pohi.rgyud.kyi.
rgyal.po; Location: Harvard University Library, Cambridge,
Mass. Reference: Kenneth K.S. Ch'en, "The Tibetan Tripitaka,"

Harvard Journal of Asiatic Studies (Cambridge, Mass.; Harvard

Yenching Institute, 1946), Vol. 9, No. 2., p. 61.

Tp -- (Snar.than.g edition) dpal.nag.po.chen.pohi.rgyud.

kyi.rgyal.po.; Location: Columbia University Library, Kent

Hail, New York. No reference.

EE -- (Peking edition); dpal.nag.po.chen.pohi.rgyud.kyi.
rgyal.po.; Location: Most major University libraries now
have the following edition. Reference: Daisetz T. Suzuki,

ed. "The Tibetan Tripitaka," Bkah.hgyur Rgyud Ca 48a-91b

{Tokyo-Kyoto: Tibetan Tripitaka Research Institute 1956).
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There are two features about the above manuscripts
that come to our attention. The first is that the first
three chapters and part of the fourth of P are grammatically
and to a certain extent semantically different from the other
manuscripts; which indicates that either the first four
chapters were lost; or, that they represent the remains of
another Mahakalatantra. The Tibetan version corresponds
to the nineteenth century texts (A-J or MKT'), which histori-
cally places the first four chapters of the Nepalese text
in the historical period of the composition of the Tibetan
canon. Yet, this needs some comment: the first four
chapters of the Nepalese Mss., MKT', are very corrupt.
Therefore it is difficult to say that it corresponds exactly
to the Tibetan text. On the other hand, both the Tibetan
and Nepalese versions have the same second chapter; the
chapter concerning the construction of furnaces (S. kug@ébhi-
nayapatala; T.thab.khung.gi.rnam.pa.bstan.pa.). Since P
does not have the furnace chapter, the first four chapters
of the Tibetan and Nepalese texts are, at the least, within
the same lineage.

Also, it should be noticed that the Nepalese Mss. MKT'
have only twenty-nine chapters. When I was residing in
Kathmandu, I interviewed a number of Vajramasters as to why
the Nepalese ms. did not have fifty chapters like the Tibetan
and P. versions. The Nepalese, i.e. those in the Newari

Buddhist tradition, consistently said that theirs consists of
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twenty-nine chapters, and that the other chapters may have
existed in ancient times. Naturally, I was inspired to

find a Nepalese ms. in fifty chapters. Since the Nepalese
have been using the ms. in twenty-nine chaptcrs from at

least as early as the eighteenth century, this ms. should be
considered as representing the Nepalese tradition of Mahakala.
Maybe an older copy, if not the one in fifty chapters, will
eventually be located.

In Kathmandu, Nepal, there is a definite connection
between the upkeep of a temple and the tradition that the
temple symbolically maintains. The organization set up
for this purpose is called guthi and has the function of
maintaining and regulating the temple activities. For
example, the large Mahakala temple at Tundikhel, mentioned
in the first chapter on sources, has a corresponding guthi.

It was logical to make an effort to understand this tradition
by locating the relatives of the copyists mentioned in the
colophons of the above Mss. Although I was able to discuss

my quest with the relatives of the deceased Vajrac3arya Ratnamuni
of the mulamahavihara, I was unable to come up with any
definite leads as to the actual transmission in the modern
Nepalese tradition. However, despite my failure to locate
such a transmission, the temples, the ceremonies and the icons
that indicate a living tradition, defy the conclusion that
vajrayana Buddhism in Nepal is a lost tradition. This should
be a fruitful area of research for a historian or social-

anthropologist.
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As I pointed out in the adjoining essay there is an
obvious continuity of tradition from the early Sanskrit
tradition to the modern liturgical setting -- at least as
preserved in the Tibetan tradition, both canonically and in
the actual transmission. However, this is not so apparent
jn the Tibetan liturgical texts, even though the tantra in
fifty chapters is often quoted and utilized in the ritual
process. Yet, this continuity and preservation, when looked
at from the vantage point of the root tantra is only apparent
in a few of its passages that are quoted in the modern litur-
gical text we are calling bskang; or, its commentary the
mngon. These few passages are not the medical prescriptions
for supernormal powers which is the dominant theme of the
Mahakalatantra. Hence, what was once a written tradition
and an intrinsic part of the Mahakala transmission is now
only latent in the sound and symbol of the liturgy; and open
for interpretation.

For the final edition of the Sanskrit text, all five
editions of the Tibetan canon were necessary. This should
be apparent to the reader by the number of variant readings
and reconstructions from the Tibetan texts. The reconstruc-
tions from the Tibetan are underlined in the Sanskrit text.
Since many of the tantric texts are very faulty the importance
of using more than one Tibetan text cannot be overemphasized:

prime examples of this can be studied in Chapter 7 of the text.
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The Tibetan mss. however, are not perfect which 1is
another Teason for using all five of the major editions. My
experience with these Mss. suggests another word of caution:
one should never work with a Tibetan tantric manuscript
without consulting its Sanskrit counterpart. For example
for the plant sephialika, we have the Tibetan word sman.kun. su.
ma. but kun.su.ma. is obviously not a transliteration of
sephalika. One need only check the materia medica chart to
find more examples of this kind. Indeed, in another context

in Chapter 7 there is a problem whether the reading is A 1i ka

1i or kili ki1i.?!

T_. and Tp have the former which corres-
ponds to the meditation in the Ms. mngon. But for the
establishment of the canonical text, kili kili, as written
in the Sanskrit is more appropriate. Hence the Tibetan text
corrects the Sanskrit and the Sanskrit at times re-establishes
the Tibetan text.

It is indicated clearly in the below chart that the
Sanskrit manuscripts, though close to the Tibetan ones do
not bear exact likeness to the original Mss. that the
Tibetans themselves translated. It is curious that not only
does the Tibetan text differ from P in chapters 1-4 but also
in Chapters 17-27. At the moment, without more historical
information, I will not speculate on the meaning behind these

differences except that there were, at least, two distinct

Mahakalatantra lineages present in medieval India.

1See P. 156.
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In the following chart, T* signifies that the Tibetan
text parallels the Sanskrit text. For example: under
column P, Chapters 1-4 have no Tibetan equivalent; whereas
the T* under MKT designates a parallel text. Where there is
no correspondence with P or MKT there is a T**_, The empty
spaces under T from 29 simply point out that P and T

correspond, as already signified by the T*.
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MKT'

1. "Questions of the
Goddess concerning
Conjugal Transifgu-
ration"

devisamputaprccha

2. '"Mantra

mantra®

3. "Recitation"

japa®

4, "Vajra Initiation"

vajrabhiseka®

5. "Initiation of the Gods"

devatabhiseka

*T.

6. '"Performance"
paricarya

*T.

1

"Insight to Reality"
*T

tattvarthagamana

*T

"Construction of the
Furnace"
kundabhinaya®

*T.

"Mantra"
mantra

*T.

"Vajra Initiation"
vajrabhiseka

*T.

(2)

*T.

*T.

The Tibetan text (T.) is marked with an (*) under

the corresponding chapter column. If there is no correspon-

dence with P. or MKT' it is marked with a double (¥*) under

the T. column.
2

indicates there is no change in chapters.



7.

10.

11.

12.

13.

"The Raising of the
Divinity"

devatotthano

*T,

"The Earth Hole"
chidrabhuminirnaya®
xT,

"The Medical Pill Accord-
in to the Questions and

Answers of the Goddess"

devipariprcchavado nama
gutika®

*T.

"Magical Shoes"
paduka®
*T,

"The Embellishments of
the Splendourous Goddess"

deviprabhamandira
*T,
"Ointment"
afijana®
*T.
no title k&
T.

"Mercury"
dngul.chu.

*T.

*T.

*T.

*T.

*T.

*T.

no title
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14. no title

*T.

"The Way of Practising

Mercury"

rasasadhana®
*T.

15. "The Royal Establishment"

rajyanusthana®

*T.

16. "Sequence of Contrcls”

vaSyanuprrva®

*T.

17. Method of Realizing Sakti

¢aktisadhana®

18. "Transubstantiated
Curing according to the
Way of Initiation"

15. missing

20. missing

*T.

vetusadhana®

"Control"
vasya®

*T.

*%T, vyahata®

"Consuming the
works of others"

pha.rol.gyi.bya.
ba.chud.gzon.pa.

"Restraining"
stambhana®

*T.

"Killing"
marana®

*T.
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"The Making of a Slave"



21. "Victory Accomplish-
ed by the fame of the
King" .
rajayaSavarttijaya®
(incomplete)

22. "Slaying"

vyahata®

23. "Ascertaining"

nirnaya®

24, "Killing"

marana®

Z5., 7Kiiling®

marana®

26. "Astrology"

jyotisika®

27. "Divinity who
Destroys" _
sphotanadevata®
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"Certainty of Healing
Power"

siddhinirnaya®

*T.

""Pouring of Rain"
varsavarsa®
*T.

"For the Sake of Sentient

Becings"

sattvasyarthaya®
*T.
no title

**T.

"To Obtain a

Kingdom"

gyal.po.hgrub.

bam.mi.grub.brtag.pa.

"Visible Kingdom"
*¥%T, pratyaksarajya
"Work to become
King"
gyal.por.bya.ba.

"Mudramandala"

mudramandala

*T.

"Student's Vows"
siksasamvara®

*T,
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28. no title;incomplete no title

**T.
"Truth"
de.kho.na.

29. missing "Creation of Earth"
ksetrarija®
*T.
- - ** 3 (l)
30. missing T. no title

"Arising of

the Eart Prutec-

tor
zhin.skyong.ba.bzhengs.

31. missing *%T,
"Arcane Orb Channels"
rtsabi.hkhor.lo.

*%T,

"The Virtues and

the Unvirtuous"
dge.ba.dang.mi.dge.ba.

32. missing

33. "Rituals of Sarasvati"
sarasvatividhana®

*T.

34. "Coupling of the Vestal
Virgin and the Astrologer”

kumarijyotisikaputa®

*T,
35. no title *%T

"Yogic Concentration"
mnyam.par.sbyor.ba.

IMKT* ends with this chapter.



36. "Complexion"
varnavasa®

*T.

37. "Applying the Color"

varnavivarana®

38, "Sacrificial Fire"
havana®
=T,

39. '"Purification by
Insight"
bhojanaprajnaviSuddhi

*T.

40, '"Ocean of Music"
vadyarnava®

*T.

41. no title

42, "Suppressing the Beasts"

paSustambhana

*T,

43. no title

44. "Yoga"

yoga
*T.
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"Mantras for Restraining"

rengs.par.bya.bahi.sngags.

"Practise"

rab.tu.sbyor.ba.

"Yogic Concentration"

mnyam.par.sbyor.ba.
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45. "Vanquishing the Enemy"
paracakravadha®

*T.

46. '"Delineation of the Times"
varavidharana®

*T.

47. '"Constellations"

naksatra®
*T.
48. nmno title "Virtuous Thought"
dge.bsam.pa.
49, no title “"Successive Rules
of the Path"
lam.gi.cho.gahi.rim.pa.
50. "Savari" "The Mantra of the
Atharvan Savari"
Savari
*T a.thar.pa.sha.va.rihi.

sngags.
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The methodology used for establishing the edition was
essentially the same as that used by David Snellgrove in the
Hevajratantra1 and more recently Chistopher George in the
Candamaharosanatantra. George follows Snellgrove in question-
ing Edgerton's hypothesis that Northern Buddhist Mss. are
written in a Buddhist Hybrid Sanskrit. George states, ‘the
subject matter is Buddhist, but the language is Sansk;it,
close indeed to the Sanskrit of the Epics."2 And George
quotes Snellgrove, "The language of these Mss. need not be
graced by the term Buddhist Sanskrit. It is just bad
Sansk}‘it."3 Although for pedagogical purposes this can be
said to be the case for both P and MKT' of the Mahakalatantra,
another point of view would be to study our texts in terms of
language change which may parallel the evolution of the rite
itself. Hence to standardize the text to even epic Sanskrit
would not do justice to the usage in practice reflected by
the period of the Mss. Even though there is a growing aware-
ness among the Vajramasters of Kathmandu valley that their
tantric texts could be linguistically improved upon, the Mss.
are used in day to day religious practice. It is not a fact
that the language in the Mss. is not understood by the
Vajramasters. It is true that from a textual criticism point

of view, sometimes the text in use is not discursively fathomed.

1David Snellgrove, ed. and trans., The Hevajra Tantra,
London Oriental Series, Vol. VI (2 parts; London: Oxford
University Press, 1959), hereafter abbreviated HVT.

2

CMT, p. 14.
ScMT, p. 16.
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Yet, the rite continues and there is always someone writing
another text which is sometimes in both Sanskrit and Newari.

My own suggestion regarding the categorization of the
language used in tantric texts found in Nepal is that we
refrain from the judgment "bad Sanskrit" and on the other
hand be cautious with the term "Buddhist Hybrid Sanskrit."
After all, we are studying a body of Mss. that does seem to
have fairly consistent linguistic patterns and these patterns
are reflected in the ritual process. Sometimes they are
intercultic,which lends a more profound comparative dimension.
For example, we should notice in Chapter 2, the mantra chapter,
the verse samsaram mahékélakytiﬁ . . . which corresponds to
the Hevajratantra, Chapter 9, which begins samsaram
herukakaram. Also see the beginning of Chapter 4 of P
which corresponds to a section of Chapter 3 in the
Hevajratantra. See, as well, the beginning of Chapter 6
corresponding to Chapter 4 in the Hevajratantra; and then
Chapter 3 of P parallels Chapter 19 in the Hevajratantra.

The language here, though not classical Sanskrit par
excellence,is for our texts in general, a good Sanskrit and
may represent a medieval form of Sanskrit, at least, within
the area of language encompassed by the tantras. The above

verses are comparable in form to those in the Candamaharosana.
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The verses are not very bad and hardly very hybrid; so why
not term our language at least in P, HVT, and CMT, '"medieval
Buddhist Sanskrit?"

The reader will notice, espeically in MKT', a lack
of standardization. For example, in the first sentence of
MKT' vijahared is maintained. There is no authority to
change it to vijahara. Apparently Snellgrove and George
did not have variant readings for this word in the HVT and
CMT. In P, I retained vihared, for here there also are no
variant readings, and in the next sentence I hesitated in
writing bhuvanesu rather than bhuvesu, but bhuva sounds more
like mushroom than world. Yet, on the following page kuryat
was retained. Snellgrove'may have changed it to kriyate
but since kuryat is read in all the Mss., changing it to
kriyate might be jeopardizing the authenticity of what I am
calling "medieval Buddhist Sanskrit."

We will not be confident of the precise nature of the
language in these texts until more of them are edited and
analyzed from a comparative point of view. Indeed the two
Mahakaiatantras, P and MKT', are a comparison under the name
of one tantra.

In establishing the edition, whenever there was the
need to make an addition with no other authority than my own
judgment I used parenthesis. For example in the first chapter
of P, a primary task was to decide who was speaking -- the

Lord (bhagavan) or the Goddess (devi). Hence, when needed,
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I supplied bhagavan aha and devyuvaca, which the reader will
find in parenthesis. In those numerous cases where the
Sanskrit text is reconstructed from the Tibetan, the text is
underlined and footnoted with the appropriate Tibetan word
or phrase. When a syllable or word is to be struck from

the text,pointed brackets are used (< >). Finally, an
asterisk indicates both puctuation omitted and added.

The punctuation of MKT' was especially problematic
and insofar as it was made logical, it was standardized. At
times when the Tibetan passage was very similar I used the
Tibetan punctuation,which is indicated by a line under the
punctuation ( / ). Naturally,due to its varying rules of
composition,the Tibetan punctuation could not be used
extensively.

As already mentioned, all five Tibetan Mss. were
consulted, which is necessary for a critical edition,
especially when editing such details as iconography, medicinal
formulas, or logic. Long or important passages in Tibetan
were translated in the appropriate footnotes in the transla-
tion.

I think the reader will find that my method of grouping
the ten Napelese Mss. under one heading as if they were
actually one Mss. and at the same time listing the occasional
variant readings useful for studying the nineteenth century
Mss. from two points of view: they can be seen as copies; or,

they can be read in terms of their variations.
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This may amount, at the moment, to be nothing more
than aesthetics. But our study does caution the future
editor against using only the nineteenth century ms. On
the other hand, they should be included in the edition. Yet,
it is likely that in the case of some Mss. of our genre that
early Mss. may be hard to come by, in which case the editor
will have to rely even more on reconstructions from the
Tibetan. In lieu of a truly medieval Buddhist Sanskrit Ms.
this would be a fruitful compromise in a partial reconstruc-

tion of the original tantric Buddhist canon.
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CHAPTER 1V

THE MAHAKALA TANTRA TEXT

Chapter 1 -- P

Devisamputaprccha

om namo mahakalaya //
evam maya srutam ekasmin samaye bhagavan devitrikonesu

kayavakcitta vihared iti //l
bhagavan aha / vajradehasthirena vai tathatam pari-
sevaniyam kim na sidhyati bhutale / yadyavacaniyam caiva //
devyuvaca / bho bhagavan kim artham idam bhégate
sattvanam amohayarthaya ca vai / bhagavan sarvasattvasya

paramaviratipraptasya nasti vada ca kalaSair? vajradehesu ca //

1The first chapter of P is different from A . . . K.
The latter Mss. follow the Tibetan. Since this first chapter
in P is critical for understandiig the more philosophical
aspect of the Mahakala rite I am presenting both versions.
As there are no other Mss. to consult for the first chapter
of P, I made little effort, except where it was absolutely
necessary, to amend or reconstruct the text. In such a
case any reconstructions can be only theoretical. For
example, in the first line there is no textual justification
for changing citta to citte; or vihared to vijahara. The
temptation to insert sarvatathagata® is of course based on
the authority of other tantras such as the CMT, GS, and HVT.
We could also add °hrdayavajraycsidbhagesu_ after c1tta as in
GS and HVT. Yet, CMT has hrdayavajradhatvisvaribhage. CMT,
GS, and HVT, all have vijahara. I would prefer that the text
read kayavakc1ttadeV1trlkonesu vijahara. We should also
notice A B C D E F H vijahared iti; G vijaharati sma.

L 2vada makes more sense than bada unless it could be
badha (obstacles); the Ms. reads kala$ai but r is frequently
left out as in atha for artha.
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bhagavan aha / vajram sukhadam paramohasya tattvam /
devi bhavam naiva bhavayet / abhavam va na bhavam //
séceyaﬁl paksajugupsa yadi ta? paramarthasattveno hinam //
caittikam / sariram aha lokasyacintyam //

devyuvaca / bho bhagavan sattvartham katham upayasya
laksanam karisyasi //

bhagavan aha / prathamam %révakédisaﬁsr§§y5
sattvartham kalpitosham / pascad anukramena mahayanadesako
‘ham // na cittam napicaittikam nalayam jagad idam prahanabhave
'pi yatharthatah //

(devyuvaca) / utpattinilayam katham syat /
utpannasca bhavet kena tasya devimelakam samarasena
padobhayayo3 //  sevartha bhavet katham kenopayena
melakotpattisthitinirnayam //

bhagavan aha / devi yadi sattvarthaya nigadasi
tadotpattinirnayam vyakhyasyamah // <devyuvaca> bho (devi)4
kim istasiddhim vaksye jambudvipe /  tasmarthasti sattvavat-
salah //

devyuvéca5 / bhavaniyam abhavam bhavyam ca katham

pascad anudadhisi tvam //

1P ~~ sacedam.

2Pta.

_ 3Considering the last paragraph as well as the bhagavan
aha / devi a few lines forward it is reasonable to assume
that this is the speech of devi.

4P -~ bhagavan.

5p - bhagavan aha.
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bhagavan zha / nastivadita tvasya karmagéﬁl
bhavet / sampute manaskaram bhaved yatha sthitiyogatah /
kunduram na bhave vinanupayam //

(devyuvaca) / upayasya katham bhaved ayah //

(bhagavan aha / citto'pi cittakam hasyaﬁ simhe
vyaghrez/ yathanuprakarane // |

(devyuvaca) / bho bhagavan sarirasya katama nédyah //

(bhagavan aha) / devi nadyo 'nadyah //

(devyuvaca) / kathaya yatharthe pravrtti yadi bhavet /

tatha paramanuraja <subha> vira // =n
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kalpam <aham> mohena ca vai //

(bhagavan aha) / dharmacakram nirméqacakraﬁ sambhoge
vahati dvayaﬁ kayavajre nadyo jayante / cakrasthanavya{va)loli
saﬁpraharaqe //

(devynvaca) / katham bhaven mahakalah //

(bhagavan aha) / mahantam kalam yasya sarire vidyate
sa eva mahakalah / kdlah samkhyato gananeti mahakalo 'ham/
evaﬁkéregu sarvam pratigghitaﬁ / ekaram yatha yogotpattisthanam
yena budhyate bodha@ / abodhe sariram prayacchati /
budho 'bodhah/ sariranusthanam yadi ca syat tada
cakravyavasthénaﬁiti / abhedyaﬁ vajram vara;akaﬁ samayoge tu
siddhir bhavet / abhavah sa daivena gatah / bhavya yathakrama-
putadevi / samparipurnastu yoginicakralivyavasthah /

canenopayena <vai>// prajnayam ekasca vai // amasi yo jatah

1P -- karmapam.

4ryaghro.
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sa naroc buddhatvam apnuyat / devipadmodare kalanam khyatam
maya ca //
devyuvaca / bho bhagavan katama sankhya khyata //
(bhagavan aha)/ anurelistal neyata khyata //
(devyuvaca) / tadevanutpattisthanam kim syat //
bhagavan aha / atra yad gaditam maya devi tat
sanmananiyo yam paksah / bho bhaga <vana> vati bhavatu
namabhavana siddher anusthanam yadaiva tad bhavana va
bhavanaiva bh2vya ca va prajfotpattim yadakale samayam
bhavati / kahkaytas&taz yatha maharaganurage praveSah
Syad eva / upayasthanacakralivyavasthasamputakaraniyah /
tattvavatsalo bhagavan / samayasattvaﬁ samayavibho na
cittanysthanatah //

mahakalatantre devisaﬁpugapycchépatalah prathamah //

1anurelista?

2Anothcr form of karkata? See TD entry no. 2816.
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Chapter 1 -- MKT'

Tattvarthagamana

Om namah &rivajramahakaliyal

evam maya Srutam ekasmin samaye bhagavan devinam

bhagesu yathénarthah tathé2 vijahared iti3 /
devyaha / bhagavan bhuvane§u4 patitas sattvas tesam

kim upayanm kartavyam® / deva yena hi modayanti tattva®

pracarah //

bhagavan aha / utpatyutpannayogesu yena tattv57

bhavet tat kathayi§y5mi / srnu devi yatnatah / utpattim

s namah srivajrasattvaya; CD namo Srivajramahakaraya;
E namah Srivajrasattvaya // namah $rivajraviramahakalayai;

F namo Srivajramahakalayah; GIJ namo ‘srivajramahakalaya;
H. namo bhagavate_sarvabuddhabodhisattvebhyo namah / om
namah srivajramahakalaya; T. maha.ka.la.tantra.ra.dza.na.ma.

2¢n yathinartha tatha; J yatha tatha;_T. lha.mo.rnams.
kyis.ji.ltar.thob.pa.de.bzhin. suggests yathalabdhatatha.

34 vi jaharati sma; I vihared iti.
A CDEF G bhuvesu, I bhavesu; T.hkhor.bahi.rgya.
mtshor. )

5T gdon.

61 sattva; T. hkhor.ba.lha.gang.gis.gang.las.grol.
bar.bar.bgyi. / )

g yena tatva; ADEFGJK yena tvadho; C yena krtva 'dho;
T. ye.shes.su /. _
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1 sthanastham / yathémérgaﬁz sammati-> kérmapa-4

6

nirodha

ca / tasm5d7 abhi§ekaﬁ8

labhyam5 tasya phalado narinam

kuryét9 / utséhayantre10 carec ca / tatra parikalpite

nérayogatHYathimérgas ya sampadyate / utpattayah //
devyaha / he bhagavan vajrasattvasyotpannah bhavet

kena prajojanaﬁl12 // kim va sampratam // pratikalpanena

sopakaryzm 13 //

NN niradha®; CDE nimodya®; H giradha®; I niradha®;
FG nirodhastanastha which approximates T hgog.pa.la.gnas.pa.

2ABEGJ yathasagala; CD yathasagasyati; F yathasyarga;
H tathasagala; I yathasarga; T dehi.hbras.bu.ster.bahi.ji.
lta.bahi.lanm.

3ABCDJ unclear; only F sammati; HI samati; EG sati;
T yang.dag.par.hbyung.bar.byed.pa.

4ABCDE omit; only F karyya; GHIJ kaye.

SABH labhya; CDEFGIJ unclear; T omit.

6CDI tasya; ABHGJ labhya; H labhye; E lasya; F tasya
phalado na // rinam

A tasad; C unclear.

8 abhikhibhu; BCDEJ abhisibhu; FG abhisitu; HI abhivi;
T clarifies Mss. with dbang.baskur.bahi.

9T adds bye.brag. before kuryat, i.e., dbang.bskur
bahi.bye.brag.byaho //; consider abhisekaviSesena kuryat.

lOT. rgyu.ba.gcod.pa.la.

Llygr: narade; T na.ra.dang.sbyor.las.

1ZAJ prayogena.

Dyim . . . sopakaryan does not exist in Tibetan. It
is replaced by de.ltar.na.so.sohi.bum.pa.la.dgos.pa.ci.yod./.
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bhagavan aha / utpannasya1 vinasoyatha kuliSakabeneti?
niScitam / natma® bhavet cet sukham ksanah4 / yatha
nikhilam nagarar.n5 cotpannaﬁ / balena6 niruddhinam ca
vakset / prakatanam yathabhutam /

devyaha / bho bhagavan sayiradthena kim prayojanaﬁ /
yathémérgasaﬁpark%ktéﬁ munina pratibihbenfgmuktau phalado
dar$sayitukamaya muktasyeti9 /

bhagavan 3hall / sariram vajram ityuktam // yatha

-12

mayasattva ne-lrayogétl1 margasamparkam uktam~“ lalanarasanavadh-

hutinam paficaskandhanam vicarena sahalalayanti / yato

1utpannasya . . . niscitam in Tibetan reads skyes.pa.
la.mi.dngos. med.bkag.pa.ste. / rdo.rje.nam.mkhah.yin.
paho // hence consider utpattim which changes the sense

considerably.

20nly F kuliSakaSeneti; AB kuliSakalaneti; DE
kabaneti; CG kaSeneti; HI kalena; T. see F. 2 above.

3MKT' unclear; T. bdag.med.

Ay vini; T.bde.ba.skad.cig.maho //.

5T. ji.ltar.tshogs.pa.ma.lus.pa.dang./ grong.khyer.
ba.de.ltar.skyes.pa.la.

6MKT' kam balasya; T. stobs.kyis.

7Only F yathamarge sampark; T.lam.la.khrag.dang./
byang.chub.kyi.sems.hdus.pa.las.

8T.gzugs.brﬁan.gyis.

9HIJ muktasyati; from marga® . . . muktasyeti; T
lam.la.khrag.dang.byang.chub.kyi.sems.hdus.pa.las.gzugs.brian.
gyi.grol.ba.las.med.dam. / hbras.bu. ster.ram./ 1lha.bahi.
don.du.hdod.chags.kyi.phyir. rab.tu.sbyor.bar.brjod.dam./.

100n1y T bcom.ldan.hdas.kyis.bkah.stsal.pa.

ygn naradat; T. na.ra.dang.sbyor.ba.bzin.no. //.

12B samparkaduktam. It seems that another Ms. had
raktam. T lam.bdus.pa.las.khrag.go.zhes.pa.ni.
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mantrapuﬁkasya vajravat mérgasaﬁparkah uktafn1 / prati-
vardhakamasuvyahjitasya vicaratasya hantaram yo bhavayati /
tat prativardham kamaya yuktar'n2 mahaprayuktam iti /

devyaha / kim dharmasya akathyam kathayitum
yuktayasi narépéﬁ sukhasampattihetave bhavet> / sattvot-
padaya <te »nirujakamaphalan upadaréayasi4 /

bhagavan aha / mantrotpannéb5 sattva dharm(e)
yada 5rayanti6 / helaya te§ah7 - siddhih / vyad tat
bhasayisyami / astasiddhih/ khadgafijanagutikapadukasiddhisi-
ddhau§adhimantrérpaV¢8 / nir{laya9 rasarasayana catrastama-

hasiddhih // trayepalo cényasiddhifn11 prakalpitam / ye12

1\BCDEFGHIJ °samparkam duktam.

2AJ omit yuktam; from vicarena . . . devyaha to the
beginning of the next paragraph T thab.gcig.tu.mnam.par.gang.gis.
shes.pahi.tshehi.rdo.rje.la.dehi.lam.hdus.pa.1as.khrag.ces.brjod.
do. // rab.tu.sbyor.bahi.lus.so. // rab.tu.sbyor.bas.rmongs.pahi.
phyir.rab.tu.sbyor.ba.byas.pa.zhes.brjod.do. //.

3MKT" hetu; for kim . . . bhavet, T. chos.gan. lags./ chos.
kyi.tshogs.pahi.gtam.brjod.pa.gang.lags. // mi.rnams.kyi.bde.ba.
phan.sum.tshogs.par.bya.babi.phyir.ram./ don.thob.par.bya.bahi.
phyir.ram./ ;. )

A upadar8$ayanti; D upadar$ayati.

SADEFHIK mantram utpannah; BC satya®; G unclear;.

6EHIJ have araranti.

7MKT' tasya.

8BCF mantranavai / ; Tsngags.rnams.la.

9MKT' omit; T dngos.grub.nges.pa. which is the title
of the twenty-first chapter in MKT'.

10T omit.

11ABJ calpasiddhiia; CDE unclear; T dngos.grub.gzhon.
brtags.na. /.

12J. yena.
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sattva mahakalatantran nayéyinas1 te prasidhyante'va helaya
vai /

devyéha2 badhyabandhanam yathasuksmam iti aﬁjanasiddhirs/

bhagavan aha? / praghatitakhuraravapatho yatha
parograhanam tatsamvaram prakasayati /

devyaha / bhagavan vajradehe katama nadyah Sva$occha-
saksanasca /

bhagavan aha / dvatrimbannadyo bhavati / tah svasam
pranam pratibadhnanti Sarira udbhutam / utsvaSacandra
suryayor gamanaﬁ / samkhyantaram ucyate / ekavimsatisaha
sranisadsatadhikam nirgamanat / tatra Svasocchvasaksanah /

devyaha / he bhagavan kim prakaSayati yatha kamadevena
kampati narayanaSca/ mayasrsti proyojitam laksmisarasvati-
bhyam pratidharam daridratam ca ksetrapalena manakayaprayui-
jitam prayogaﬁl5 iheti /

bhagavan aha / he devi jambudvipe sattvah samsare
samsaranti sina / tena mohakémair§y5pai§unyé§cotpanné iti
srimahakalena yad bhé§itaﬁ tat sadarena néréyapena6 kamadevena

ca catuh§a§yiyoginyoparisédhyena grhitam iti /7

1p nayoyiﬁab.
2T inserts mig.sman.dngos.grub.hdi.las.hug.pa.la. In
MKT' this phrase comes after suk§mam iti; see f. 8 following.

SMKT' atra yavaistapuspaiica / T omits.

4T inserts legs.par.srung.

5T sbyor.ba.bsgo.ba.byas.pas.yin.nam./.

6T khyab.hjug.ltar.

Xy bskyed.par.brjod.do. //.



devyaha / bho bhagavan mahakalam kim ucyate /

bhagavan aha / mahakalam maharaudram! / yasya
kalasamkhya pratipranilayasobhitam / pratidinam gapana yasya
pravahati tan mahakalam ityuktam / noced va mahantam kalam
yasya sa mahakalah / mahakalasya parikaram etat /2

devyiha3 / makdrena kim akhyatam hakarenapi tatha /
ca kalena kim ucyate /

bhagavan aha / makarena® cittakaruna hakarena
prajﬁéséhitaﬁs prajfiaiva / kaladvayo dvarthayogat kalam /
prajfiopayena mahakaru. sambandhita iti // stambhanoccha-
;anasainyastambhanébhicérakayogesvaripaﬁ yathanyayan
castayogini iha tantra utthita / athava / candesvaricarccika-
xalika.® kulikesvarikhag@arohidantotkatipracélimahesvari ca
yena bhavet’ sampadyante / grahagiprajﬁévéns sa mulakalo

mktikamksikah samabhavyabhavam bhavet /° kena yena

lT. omits.

2From bhagavan aha T. has nag.po.chen.po.la.dmigs.nas.sdod.
pa.de.yis.dus.kyi.grangs.shin.tu.tshad.mar.byas.pa.dang./ﬁi.ma.
re.re.zhing.grangs.gang.la.bzang.por.rgyu.ba.de.nag.po.chen.po.
zhes.brjod.do./ gang.la.med.pa.ham/ gang.la.dus.chen.pohi.mthah.
dang.ldan.pa.nag.po.chen.po.ste /nag.po.chen.por.yongs.éu.bya.ba.
hdioh. However T_ has dmigs.nas.sdong.po.de.yis . . . shin.tu.
tshang.mar. P

3T. lha.mo.gsol.pa.

4k mahakalena; T. ma.zhes.pa.

3T, shes.rab.dang.sbyor.ba.ste.shes.rab.fiid.do./.

6MTK' omit; T. dus.can.ma.

TMKT? bhavas; T. bsgom.nas.

8MKT' grahani pratipadyanti; T.hdzin.pahi.shes.pa.

9T. de.ni.bsgom.bya.dang./sgom.pa.med.pa.yin.no.//.
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bha-wya1 na sampadyate / tena bhavo na sampadyate / tena
manasésiktaﬁ prabhucittarﬁ2 naiva prakalpitaﬁ / vetélirupeqa
samsadhya te naiva prabhavanti3 iti // vihare pancakulaﬁ
yatha saﬁkhyayet4/ sadhya paramparagramya tithin® vai
Sobhitanm bhutabhavi§y5—6rth§ya kathanam kathayisyami parya-
yanaphalaﬁ7 /

iti srimahakalatantraraje tattvarthagamanapatalapra-

thamah //

1ACDE bhaven; B bhavona.

2MKT* sanasiktam; T. yid.

3MKT' prabhavati; T. skyeho.
4From vihare . . . samkhyayet; T. rigs.lnga.la.
spyad.pa.yis.ji.ltar.

5MKT' tith/ena/.

Opy °bhavisya/d/.

7T. gzhan.dang.gzhan.du.bgrod.pa.ni.tshes.kyi.bye.
brag.bzang.po.lo.ma.byung.ba.hbyung.bar.hgyur.bahi.don.duho.//
nges.par.gang.dang.gang.thob.par.byed.par.hgyur.te./ rnma.
grang.kyi.hbras.bu.de.rnams.so.//.
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Chapter 2 -- P

Mantra

atha mantrapatalam vyakhyasyamah // jananam
préqarakgéya vighnavinayako deva evamkare samas$ritah
mahékilaya1 dised balim/ om indrajala masakha phetta
vahnisamakulajale ca samjfiarathya mohasamphutta mahakala
tinnibhuvanarathyasthita sa ca kalamohi idam balim phunna
dhupajambudi mamsarakta kasturim / <ama univ me phe> vighna
atta mara svaha / om sarvayaksabhutanam pujopaharam kurvanti
Subhaya yoginah syac ca vai tadevesta labhyaﬁ / sarve ca
tusyanti jagati yaksah / vasyabhicarakam satrunasam
sainyaméragoccéganaﬁ ca samyanm sukhapu§tikaraﬁ syac ca balim
dadyad yadi yaksaganaya sarvada //

devyuvaca / pingali kena mudrena / carcikamudrat
kasya k;ryaﬁ/ mudragaﬁ bhagavan na jfiatam prak prabho maya //

bhagavan aha / cakramadhye tu praguhyam kayavakcitta-
bhedat / wuccair nicaih sthitimadhyama cakrasya madhye
vyavasthapanam/ pingaﬁl2 kayamudrir bhavet / carcikavajrani-
kayasya ragamudra capi cittavajritvam //

devyuvica / bho bhagavan devinam bijamantram tu
katham bhavet / vasanakalpajala cet //

bhagavan aha // $rnu devi mantram kathamigyami

sattvasyarthaya krpaya kathyate maya pingalya bijam samprati /

1p k310.

2prefer pingali.
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om pingalikali mahanili hram phat svaha / sardhacaturda$ak-
saraih kim na sidhyati bhutale / stambhane suklam bhavayet /
marane krsnavarnam / uccatane tu pitavarnam / vasye rakta
Varpéﬁ ca / sesas tv aniyatah / carcikéyélmantrab om
carcike sarvasiddhim prasadhayet cam mam kali karali vaum
svaha // saptabijam tryaksaraih sarvam prasadhayed <bih>
yatha pifigali tathehapi //

devyaha / bho prabho tava® bijanam prabhavo vai
katham abhut/

bhagavan aha / 5rnu devi kathayisyami sanmantran
sarvakarmebhyah sattvaih prasadhayitum mahata yatnene vai
Srutva tantram yo nénu§§hen arah sarvasukham na vetti ca
devi mahasukham capi maya kathyate yatnatah sarvasattvar-
thahetave / om mam ham hrim hrim hum phat svaha / daSaksarair-
dasadikalokapalan devasuramanusyakinnararaksasabhutan ca
prasadhayitum samartha eva narah / caturbhujamahakalasya
mantrah / om hrim hrim hum phat svaha / saptam aksaran
mahatd yatnena prasadhaniyo narah / sarvam sidhyate bhutale/
<dvi> astabhujasya mantrah/ om mahakaladvadaSalocana ham
mam ah kau hrim hram hrim kruradrsti astabhujaya slanjah
pha? svaha/ trayatrimsadaksarasya mahaprabhavo <yam bhutartha>
bhutarthavartamanah sarvo sidhyanti bhutale ca /

devyaha / bho bhagavan ke te ksana mantranusthanah <h>

dhyayasca /

1p pingalya.

Ztvava.
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bhagavan aha / catréra@ kganéh1 / ananda$Scatvarah /
sarvadevatyah pariksakale alingya sarvaksanah susthitah /
ksanan nasti svabhavadoso / vai kim suprakalpayami devi //
devyaha / mantram kethayitukélo3 sarvam vismrto 'ham //
(bhagavan aha)/ cet? isvaridevimantrah / om candaksi
mahakamkall ham hah phat svaha / sardhacaturdasaksaram
paribh(é)vaniyaﬁs tatah / om mahanandine$varah <afica>
phat / sadbhujamahakalasya mantrah / om ah mam ram hum phat /
ardha-® paryankadvibhujamahakalasya / om am mam hum phat /
daSabhujasya / om hram hrim mam yam phem hum phat /
dvadaSabhujasya / om hram hram hum hrim ham ksam pem cam um
ksam yam hana hana ghataya ghataya hau phat svaha / Sriso-
daSabhujasya / saptabijam tryaksaran maharajanugthanesu / om
hah hum / kayavakcittadhisthana mantrah / om mam suddhim
kuru om sarvanaSana ham phat svaha / madirésodhanamantrab /
om phem bhum svaha / malatiSodhanamantrah / om krpata da
hauh pancamrta$odhanah- mantrah / om ram hum / peyaraktabod-
hanamantrah / om sarvasadhaya hrim hum phat / sarvaganabodhana-
mantrah / hum hrih hrih kanidevi mam ram ratimohavajrani
samaya palaya drdno me bhava sutosya me bhava sarvam kura

hrih ha ha ha hum svaha / prajnéliﬁganasamayédhigghénamantrah/

luvT, Vol. II, p. 52.

2p alingam.
3p kame.

4That is vismrta cet.

P bhavaniyan.

6P argha.
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om sarvabalim puspadhipagandhamamsapurnam deyam ram hum phat
svaha / alinganakale balidanamantrah / om ah ham phen
raksa raksa palaya palaya buddhasasanopakarine kha kha khahi
2 phat hum sighram maraya 2 todaya 2 naSaya na$aya phem vam
mam mahakalaya svaha / puspadhupagandhamalyapaficamrtagokudahanadi
sampurnasarvopaharena méﬁga-l jambudikaya buddha$asane
hitaye balim dadyat pratyaham / om candaksi mahanandini
sarvasu $antim kuru 2 uh hch hum phat svaha / paficapingalya-
linganasamayadhisthanamantrah / om mam matradhisthaya hum /
matalinganasamayadhisthanamantrah / om bham bhagam $odhaya
2 jah hum <h> hum phat/ bhaginyéliﬁganasamayadhi§Fhénamantrap /
om bham gam puti soham sodhaya hram hum phat svaha /
bhégineya-skéliﬁganasamayidhigganamantrab/oﬁ dhim pem maha
ksa hum / pig@agolagaﬁ4sarva§-ségtré- dhisthayedanena
mantrena

samsaram® mahakdlakrtim jagaduttaranam prabhum /

yena rupena sambhutam vacmi7 srnvatam tad8 aham /

1p mé§a.

Zp pafica <ta>.

Sfor bhaginiya.

4For °golakam.

5p sarva.

6The following twelve lines are found with little
variation in HVT, Vol. II, Part II, chix, p. 92, v. 10-13.

7Samabhutavighnam which does not retain the meter.
Also the case ending of vighna would have to be amended. The
reading of HVT solves the problem.

8p tam; HVT tad.
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krpaya drstyél lohite? krsnanga maitrécittatahs/
vigrahai-vastucatvéﬁghrayas catus kgane5 sm;téh /
sammoksa vé§pav5§yésyéﬁ Sunyatah sodaSabhujah

<smrtah> /° mudrena paficabuddhah syuh kruddho

! kuryét8 raktena

dustavineyatah / mamsena pinagli
carcika® kalpitah / cap@eévarilo Sukram ityuktam

=11

devi®~ medhamajjayoh //12

devyuvaca / mantroccaram®> <syat:> Lhavetl? kidrk
kathayasva mahasukha/ yena mantrena jantinam karmani yanti

siddhitam //1°

14VT 1ocane.

2UVT rakte.

SHVT maitricittatah.

4HVT samgraha.

After vastu HVT catuskena catvaras caranah.

Cuvt astasyam vimoksa astau 5unyata sodasz bhujah.

"HVT pukkasi.

vt khyata.

SyvrT savari.

104yt candali.

Vvt dombi.
12Before the goddess speaks, HVT adds carma bodhyanga-
saptan tu asthi satya ca tustayam.

1357 mantroddharan.

14p syat bhavet retains the meter.

15p siddhi.va tam; HVT siddhitan.
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bhagavan aha / bI.'hadvajri1 vajrasaraSariro” /
mahan srnu devi brhatpréjﬁe3 mantram te kathayami aham /
mantram guptadvayor melakam bolakamkolayogaﬁ iti mahésukhé-4

karam / pratyakse / om sambhari ah hum //

iti mahakalatantre mantrapatalodvitiyah //

lyvt mahavajri.

2y °vapur.

SwvT mahabhage or HVT's variant mahaprajiie.

4o5akha.
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Chapter 2 -- MKT!

kundabhinayapatala

kug@ébhinayapagalaﬁ vyakhyasyami //

devyaha / he bhagavan sattvarthaya castasiddhir
anugyhité vena sattvasya duhkho na1 bhuyat /

bhagavan aha / candravahanam yada ucchvasam vidhrto
adhi§§hitaﬁ2 a§§amahésiddhi sidhyatiti dhruvam // paripacita-
kamena yada karoti sidhyante3 // atra ca maranarthaya kug@aﬁ
caturasram hastamanan k¥§gépu§pena juhuyat / stambhanartha
vartulam sardhahastamanam / vasyartham trikogahastaménaﬁ
- sodhayet bhﬁmiﬁ4 trihasta prakhanya raktapuspena havanam
bhallukacarmaupavifya mahékéryarh5 etat budhair dhruvam /
padapé@ukérthaﬁ6 vartulam havanam kundalaksanam kathayisyami /
vartulam hastamunam paficahastam khanitva tu bhumim sodhayet
<padukakundahavanam> afijanahavanam iha kathyate / aheh Siro
yatha sérdhahastaménaﬁ7 bhumim sodhayet / saptahastam

prakhanyat aﬁjanakugqaﬁ /8 dasahastam prakhanya gutikakundar

1MKT' duhkhena; T sdug.bsngal.med.par.byed.pa.

2) sam3dhisthitam; BF adhisthet; C adhistate; DE
adhitisthitam; T gnas.par.
3ABCDE na sidhyante.

4 bhumim; T sa.
ST hdi. byaho.//.

6T. rkang.byug.sgrub.pahi.don.du.

7T phyed.dang.do.pa.

o 8 BCDEFGHIJ saptahastam prakhanyat kundanasya gutikisya
danim; A omit; K omit; Tkhru.bdun.brkos.pa.na.mig.sman.gyi.
thab.khung.ngo.// -
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etat / hastipadamanam bhumim Sodhayet / rasasyérthaﬁl
kundalakaram sardhahastamanam Sodhayet bhumim trihastam
prakhanya rasakug@aﬁ // rajyérthaﬁ bhavet kundam hastamanam
vartulakiaram / bhumim $odhayet / astahastam prakhanyam
siddhim anu§§h5naﬁ etena yogena dhruvam / yad uktam
sarvasuklenapuspena juhvyat / sarvesam siddhanam <siddhi>

2

phalopadarsitaﬁ bhavate” iti/

iti srimahakalatantre kundabhinayapatala dvitiyah //

1T_thab.kyi.dhyibs.rna.rgyan.lta.bu.

2CDFGHIJK bhagavate.
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Chapter 3 -- P

Japa

atha jépapapalaﬁl vyakhyasyamah / vajrasattvakhyah
sarvadharmo mahakalo devim? cumbayitva tu jépavidhanaﬁl3
prakathyate / vasye raktacandagaﬁ jépitavyaﬁl4 / sphayikayé
stambhanam smrtam / abhicarakam vidvesam ri§§iniraﬁ§ukaiss

tathaiva ca / ghotakadamstrayoccatanam / akarsanam

1P °patalo. Since the following passage is more than
less the same as HVT, Vol. II, Part II, Chapter 10, the latter
will be included in the variant readings. The passage is:
athato Vajrasattvakhyah sarvadharmaikasamvarah //
Nairatmyam cumbayitva tu japavisayam prakasate //
sphatikena stambhanam jépyam-vagye ca raktacandanam //
ri§tikay5bhic5ruka@-videga@ niram$ukais tatha //
uccatanam a$vahaddenakarsanam brahma (69b) stina //
varsarpanam gajasthikaih maranam mahisasya ca //
stambhane ksirapanam tu vasye svacchandam acaret //
marane sihlakam caiva akrstau ca catuhsamam //
vidvese Salijam proktam uccatane kasturika //
athava antasvam adisvam nadim gadim hadim tathaiva ca //
japapatalo nama daSamah //.
2HVT nairatmyan.
SuvT °visayam.

_-4BVT has the sentence turned around with jépyaﬁ rather
than j3pitavyam. In any case the meter is inconsistent in both
P and HVT. Therefore I prefer not to make the pretension of
verse. On the other hand, the Tibetan meter is more easily

;ende?ed into a consistent meter. The original punctuation
in P is more logical than poetic.

5P nirahumakais.
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brahmanasthina / vg§§yarpanaﬁ1 gajaniraﬁlsukai}}2 / mérapaﬁ
mahisasya ca vyaghrasya dantair> va / stambhane dugdha-

. . 5 .= - ., .
panam / vai svacchandena vaSikarane acared api/ catussamam

akrstavapi/ m;tam6 sihlakam smrtam / vidvese vyékathitah7

salijam / kasturikoccatane smrtasca / atha prakaram
va§vahadin® vadhih® praditavyam / japyam vidhigatam matam /

bhavyam amanasi ca manasi va prakaradvayam mudrarthena ni§cak5ya10

ca gulikaya kunduramyttikayé sar_lasutrena11 atra paﬁcém?tasaﬁ-

prayuktam karayet siddhikanksi / maharat sidhyati mantrah /
uktenaivanudhyato yo naro mahi§adantah grhniyat / mangalava-
ré<m>bhy51h12 arambhya yatha / aSvadantanm databhyam adityavare

buddhavare va / brhaspativare voccatanasya / brahmasti

lp yrsti ran apanam.

24VT gajasthikaih.

3danta.

4p °panam; HVT ksirapanam.

SHVT svacchandam acaret.

6HVT mérape.

"HyT proktam.

®See above passage under footnote 1, page 1, Chapter 3,
for the remainder of this passage which for completeness
might be added.

9The above passage seems to be broken and hence somewhat
disconnected with the remainder of the chapter. We cannot
assume that vadhih m- ans slayer: the word is unclear.

10g, niscikaya.

1 . .
1p mrna; the change to sotrena is conjecture.

12p nmangalavarambhyanm.
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krsnacaturdaSyam vai pratipadi1 va / palficamrteneksura-

vrttikamalam somavare ekadaSyam va / gajadantaﬁ paficamyam

- . - 2 - - - - .
sukravare SanaiScaravare” va / suryagraso yada bhavet tadaiva

sarvam grhniyat / sidhyati bhutale nanyatha cirena

mudrasiddhim ca / mahakalatantre japapatalas trtiyah //

1An alternative form to pratopadyém.

2 -
°reva.
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Chapter 3 -- MKT'

Mantra

atha mantra pagala1 vyakhyasyamah //
mantram dvividham Sivamantrakramarﬁ2 orﬁkérakhyarh3 tantrodgatanm
kathayisyami // Sivénandamantrabuddha‘sésanopakérako'harh4 /
buddhai}}S pratijﬁaﬁsambhavé£7<//> tena bhasate mahajfiana-
9 10 svana /
13 /

mantrapadaﬁl8 // om mahakala hum 2° phat

dvibhﬁjasya11 / om hram? hrim him 2 phat 2 caturtha-

bhujasya / om mahabhairava sarvasiddhidayaka ham hum hram

11 iti srimahakalatantre.

2ABCDEFGJK sivosratakramam; I &ivosruta®; T zhi.bahi.
sngag.kyi.rim.pa. :

35ACIK hakarakhyam; BDEFGHJK hekara khyam; T om yig.gi.
ming.gis.rgyud.hdir.zhes.te./

4t /7. omit aham.
5T sangs.rgyas.kyi.dam.bcah.byas.pa.

6AB pratitsambhava; I pratigham bhavau; T dam.bcah.
which is pratijna.

7P-sambhava; T debi'pkyir.

8T de@i.phyir.ye.shes.chen.po@i.sngags.brjod.paho.
9T him.

104 phat 2.

. v 2dds mantra phyag.gfiis.pahi.sngags.so // MKT'
}nconsistently leaves out mantra but I consistently include
it. phyag.drug.pahi.sngags.so. and so on.

124 hri hom 2; T hrim hrin.

L3413 phat svaha.
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dhyet1 / sadbhujasya / om a hum phat hri ha}_12 / astabhujasya /
om hri kam hum kili 2 mahanade karélavikaréléksi3 gri hah

daha 2 paca 2 siddhidayakaya svaha / daSabhujasya / om
damstrotkatabhairavaya sam 3 rum? 3 hGm 3 phat svaha /
dvadaSabhujasya mantrah / sarvakarmakarah sarvabuddhanamas-
kytaﬁs sadhyet bhuvanatrayam / yadicchati tat karoti / om
yamaya6 2 ksobhaya 2 cala’ 2 patala kha® 2 khahi 2 grhna 2

10

bali hah gx_‘hna9 2 munca mahabhairavaya svaha / caturda-

&abhujasya <bhujasya> anena mantrena balim dadyat pratidinam

sarvasiddhyartham / om mamil  mam ram hanl? maml? raksaya

. 1p dhyot; B dhyant; C dhyat; F phat; T dam.hum. kum.
dhvam. tah. )
21 om.ah.hum.phat.hrin.hah.
A vikaraksi; B viksin; CD vikaksi; J laksa; T bi.ka.
ra.la.ksi. ) )

4T Tu.Tu.rU.TU.

5ADEGJ sarvabuddham; BCFI sarbuddhai; T sangs.rgyas.
thams.cad.kylis.

6T ya.ma.dzag.ta.

7T ta.la.

8 omit.

? gra.hah.gra.hah.om.

107 nam.tsam.

11

129 ham repeated.

T
T
T
T mam.
T
13T

mam.
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pélaya1 hum vajra phat / anena matren étmarak§a2 / om

dharani dhara 2 hum® 2 amukasya raksa huru svaha /

pararak§5mantrap /% om hram hrim hum mam® karalavikaralaksa

mahéyogesvari6 sarvakamadaya svaha / Sodasabhujasya mantrah /

om sri ksim grhna 2 bali hum phat/ madyamamsapuspadhuparakta-
talap5t51e7 astanagadeva yaksa raksasa grhna 2 idam balim

8 mahabhuta trésa9

12

haha hum khahi 2 kha 2 hum jah phem 2

10

phefn11 svaha / pratidinam”“ ratrau

balim datavyam / m5§a-l3 jambudikay‘a14 madiramamsaraktapurnasca /

15

garjaya 2 k;§pavarpéya

ekavimbati divase SubhaSubham ca kathayisyati / masena

siddhim dadati / varsakena yadi yadicchati tat karoti / om

17 4 paya.

2ADEGJ anena mantrena raksa; BC anena rak§émantra;
FIK anena raksamantra / paramaraksanantrah/ ; T bdag.srung.
pahi.sngag.so.

3BCDEFGIK hum 3.

4see F.5 above where FIK have para ma raksamantrah /;
T gzhan.srung.pahi.sngags.so. )

5T om hram hram yahm mam.
6p ka.ra.la.vi.ra.la.ksa.vi.ka.ra.la.

"MK raksanapatale; T rakta.pa.ta.le.

87 adds ham han.

9TGma.hé.rtsa ra.ha.sa. 1 maha.dadha.ra.ha.sa.ma.ha.
da.da.da. . . . Tn p maha.da. da dg da.ha.sa.
loT k;§pa.birpa.

117 ve . he.hum.

127 rgyun.du.

13T sran.na.chen.po.legs.par.btsos.pa.dang./.

14T omit.

157 hbyung.ngo.//
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hram hrim hum pha1.:1 / anena mantrarajena uccarina matrena
sarvapapani ksayah gacchanti / sada japtena sarvam
sidhyati2 helaya /3 paﬁcasahasraﬁjaptrava§yaﬁ4 sadhayet
dhruvam / ayutam japtva ca StrivaSamanayati / laksam raja
vaSyam sadhayet dhruvan® paficalaksam sarvadevayaksa dhruvanm

santi va$yam /6

vaSyamantra / om mahakala hum 2 phat svaha / sadharanamantrah/
om mahanande$vara hum phat / agnimantrah / /agni mukhe’
dhyatva marayet / om k§iﬁ sri ham ksah devadatta mimsamaraya®

phat / maranamantrah / om ksim pheﬁl9 cande$vari hum sri

10 kulisesvari kam

svaha / kuleﬁvarimantra})11 / om mam mahe&vari hum sriml? phem/

svaha / candeSvarimantrah / om lam kam

1y om.hri.hri.hum.phat.

2 dngos.grub.thams.cad.hgrub.bo. //.

3

T
T adds sgyid.sfiom.
br

omits vaSyam but has zhi.ba. (santi).

5Sentence is incomplete in all Mss. except T hbum. gyis.
rgyal.po.dbang.du.hgyur.ro.//. )

6T gnod.sbyin.thams.cad.nges.par.dbang.du.bgyur.ro./
nges.par.hgugs.par.yang.byed.na.skyes.pa.dang.bud.med.lha.
smos.ci.htshal.

7T mebi.kha.dog.kha.la.

8¢ de.ba.dat.tam.mam.mam.ma.ra.ya.

9T he.tsam.ha.de.

107 ye.ku.1i.ke.

11Kule%varimantrah; T rigs.kyi.dbang.phyug.mahi.sngags.so./.

12T inserts he.
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maheSvarimantrah / om kalivikaralaksi srim ksam ksim phag1

svahi / kalikamantra?/ om carcaya 23 ham hrim / carccika

mantrah // om camunde daha 2 paca 2 idam balim grhna 2 him

2 phat svaha / kaqqarohidevibalimantrah4 / om hrim hum® phat
svaha / devyabalimantrah / om hrih ham phat svaha / umadevya-
mantrah / om ah hum kayavakcittadhisthanamantrah / anena
niyutam japtva SmaSZnabhasmana puttalikam krtva tasya dvare
gopayet6 / uccatayati saptadhé7 // uccatanamantrah // om

mam jam ksam / Satrustarmbhanamantrah / om jah hum hastistam-
bhaya phat / musakalangulena saptadha mantram prapathya
hanayet / hastistambhanam / om khah haka{:i8 / ghotakastam-
bhanam gomamsasena hanayet / aSvastambhanam om mu}}9 hah

sarvapa$an stambhaya mchaya hum phat /iti vyaghracarmasapta-

varam prapathya hanyet / mahisa§vahastigo§rgalavyaghrabhalluka

17 srih.ksim.ksim.hum.phat.

2T dus.can.mahi.sngags.so.//.

57 insert tsam.

4MKT' omit; T lha.mo.dum.bu.can.gyi.gtor.mahi.sngags.

so./.

>T om.hri.hdh.huf.shri.

6From anena this line is omitted in T. Instead we have
hum.ksim.shrim.om.gham.de.ba.datta.hi.ma.ra.ya.ma.ra.ya.htm.
phat. / thams.cad.gsad. pahi.sngags.so./.

7For the actual mantra T che.ge.mo.utstsha.ta.ya.hﬁﬁ.pha;./.
8oﬁ.khab.hah.pha§.

9AB omit muh.
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stambhanam yanti dhruvam/! om mukhah stambhaya amukasya vam
phat //2 naramukha-35tambhanamantrah/ om hrim mam ram camunde
hah sri hum phat/ khadgadistambhanamantrah/ om mahanande hum
phat / saptadha <dhali> bhavayitva sarva hanayet/ sarvastambhanaﬁ4/
om mahinrbhinr 2 ha ho® / stambhanadyutakarasya / om gham

hum strim/ mohena mantrahé/ om hah kaha 2 malinim upaSodhaya 27
mahakala buddhajfia samprahino8 'si maraya 2 om sarvadusta-
pradustan grhna 2 méraya9 2 kha 2 khahi 2 &Sighram daha 2 paca

2 hu ral® 2 mam ram'! him phat idam balim graha 2 §risvaha/
buddha&asanasyopakarakam kurvanti sattvavadi ca anena mantrena
bhaktapﬁrganarakapéle mamsadattva balim dadyat krsnastamyam

tatkganaﬁ mriyate // prajvaro bhavati dhruvamlz/ agnidahena

lT inserts om.maha.nam.ta.hum.hah.dngul.la.lan.bdun.
bzlas.nas.sprul.1a.brgyab.na.sprul.reng.par.bya.bahi.snags.so.//.

27.om.mu.kham.stam.bha.ya.

3T mihi.ngag.

4trom om mahanande T omit.

St om.ma.hi.la.la.bhi.la.la.bhi.la.la.ha.hoh.

T has strimohena which makes more sense but maybe the
Sanskrit use of strim as a part of the mantra was a way of
concealing its intention.

7T ma.li.ni.mu.khi./ pra.sa.dha.ya.

81 pra.hi.to.si.ka.ra.ya.ka.ra.ya.

9 - -
T ma.ra.ma.ra.

10T hu.re.

11T omits mam.ram.

12T rims.kyis.thebs.par.hgyur.ro.
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pragrhyate / murdhanam sphotayati // mahabalimantrah/
%at5k§aro 'pi cal/ om cémup@e hana 2 daha 2 hum phat/
maranamantrah / om hum mamsa’ maraya svaha / Satrumarana
mantrah / om hum pha?_:3 / atha bhagavan bodhisattsamahasattvama-
hakarunikah/ tadyatha/ om karalavikarala® vikatesvara rundha

2 kili 2 mahakamkala hala sri vam mam ham hum ham°/ mahanande§-
varaya hum phat svaha / anena mantrena pratidinam saptdha ca
prapathya mukham prak§élayet sarvajanapriyo bhavati/ sarvaSatravo
mohan® yanti dhruvam // sarvakaryadikam prasadhayitum icchati/
<yadi na> tada dvigunena <arogena> datam bhavati sarvasadhana-
mahanandadharanimahakalasya mantrah om mahakala hram hrim hum
phat svéhé7/ sarvakarmarthaprasadhyaphalan jananiyam8 iti/ iti

srimahakalatantre mantrapatalastrtiyah //

1T omit.

2 - . .
T mam.mam. replaces mamsa.

3T omits om.

4T omits vikarala.

Skrom hala T reads k§iﬁ.shriﬁ.baﬁ.tshiﬁ.maﬁ.haﬁ.hﬁﬁ.

6T zhi.bar.hgyur.ro.

7T hiim.ham.phat.phat.svaha.

8T hbras.bu.hbyung.bar.byed.pa.
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Chapter 4 -- P

Vajrabhiseka

atha devyaha/ bho bhagavan katamanandah khyatah katama$ca
krama iti<ca>/ kathayaSva Srotum icchami ca yathésaﬁbhogata@ //
| bhagavan dhal / prathaménanda‘s2 citrakes/ paramanando
vipake/ vimarde ca vai viramanandah/ vilaksane sahajananda
iti/ guhyacaryé4 // // paScat japanam tathaiva caturtham/

énandédyéhs secanam catuhsamkhyaya kramaSah/ acaryo hasita

1The following lines to devyaha are similar to HVT II,
Part II, Chapter IIT, vs. 9-18, as follows:

vicitre prathamanandah paramanando vipakake//
viramanande vimarde cd sahajanando vilaksane // (9)
dcarya guhya prajfid ca caturthan tat punas tathd //
dnanddh kramaSo jfieyds catuhsecana samkhyayad //
hasitaSuddhya tv dcdrya - iksane guhyakas tathad //
prajfia hi panydvaptau ca tat punar dvandvatantrake//
sekam caturvidham khyatam sattvanam siddhihetave //
sicyate snapyate 'neneti sekas tenabhidhiyate // (12)
panibhyam tu samalingya prajfiam vai sod&sabdikam //
ghanthdvajrasamayogad 4caryasecanam matam //
caruvaktra viSdlaksi rapayauvanamandita //
jyesthinimikabhyafi ca Sigyavaktre nipatayet // (14)
karitavyan tu tatraiva samarasam $isyagocaram

prajfiam pijayec chdsta arcyitvad samarpayet //

$3std briuyat mahdsattva grhna mudrdm sukhdvahan //
jiiatva Sisyam mahadbhdtam nirirsyam krodhavarjitan //
sastd tam ajfidgpayati kunduram kuru vajradhrk //
sisyakrtyam pravaksyamy abhisekam anunayayed //
mudrdyuktam gurum drstva stutipijam karet yatha //

he bhagavan mahdsanta vajrayogaikatatpara // (18)

2P °anado.

Scitrako HVT vicitre.

4There is a strong temptation to use the HVT line and
omit the iti. I would rather maintain the P reading, however.
guhyacaryd is clear and so is pascat. The copiest made a
point of the special punctuation -- maybe as if to let the
reader know either that it wasn't completely clear; or, that
it was different from the standard passage.

5Panandam va; the Tibetan versionof the HVT has dgah.ba.la.
sogs. and all HVT Mss. have anandadyah.
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Sudhyatu vai/ ik§ane1 sahaniyaguhyakah / prajfapanyavaptau ca
tat punar dvandatantrake?/ sekam caturvidham khyatam/
sattvanam siddhihetave vai ca/ sicyate snapyate sariram
samyakprakarena $odhyata iti/ anena- >bhidhiyate sampradayakam/
yatha syacca hastabhyamalingitva tu cary5ﬁ4 sodaSabdam
Vajraghapgayogatah/ acaryasya secanam matam iti/ rupayauvana-
mandita devi sarvalaksanasampurnam/ jyesthanamikabhyam vai
Sisyacakre sannipatayecca / prapujayet prajfam €astrarthayitva
tu samarpaniyam vai/ $astrakriyam mahasattva mudram grahana
sukhartham/ viditva §isyam nirirsyam brhadbhutam krodhena
garjitam / $asta <ta> tam ajfapayati kurisva bolakamkolaksam®
vajradhrk/ %i§yakgtyaﬁ pravaksami/ anaya ca te sekan‘.6 yatha/
mudrayuktam gurum drstva surati’ pujam karayet yatharthatah //
devyaha / he bhagavan samyayogo vai tatparah/ yatha

anjﬁétamssarvanémagrahaﬁ paraﬁ tasméd9 abhigekaﬁ yatniyat/

1p viksane, HVT.T ksane.

2Inclusion of line from HVT helps understanding of
passage. (HVT, Vol. II, Part II, Chapter III, verse 11; see
if.2).

3? anena.

44VT prajmam.

SHVT has kunduram kuru.
6HVT athisekanm anunayayed; and one text adds yatha.
HVT stuti.

MKT' sadhyet.

W 00 =

MKT' inserts vibho; T. mngah.bdag.las.
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abhyarcaniyam1 gurus2 §i§yaﬁ viditva tu cacared yathényéyaﬁl//3
yatha yuyam mahatmane me sarvanaSaksam vibhontvapi krpasti

yena sattvasya dubkhaﬁ jahasi // yatha mérgah4 kathaya5 bhagavan
janartho yadi bhavet / abhisekas tu pura}}6 krama3o jﬁeyah7
kalajhasamayam yatha //

mahakalatantre vajrabhisekacaturthah patalah //

IMKT' sanghaniyan.

2p gurum.

3T. bla.mas.slob.ma.brtags.la.sbyin.par.byaho.//.

4Although P has mantram MKT' has margam corresponding
to Tibetan: ji.lta.bahi.lam.

5p kathamya; MKT' kathaya; T. gsungs.pa.ghig.

6T omit.

"MKT' deyan.
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Chapter 4 -- MKT'
Vajrabhiseka

athabhisekapatalam vyékhyésyémahl / prathamam dvibhuja-
mahakalasya mantram? daSasahasram japitva diksayet §i§yaﬁ/3
prathamam udakakala$aih sificanan® ghantadimsca vajranvitai(h)
padaih paficabhisekais tu” sasthe kuliSakramais ca <Muni>
saptabhis sekas tu yada syat prajiiaya sahasampute caiva/ astame
nityatayé6 yoginibhyam parikridita/ navame puﬁlstvamano7 jayate/
dasame gaganodakaih / ekadaSaiscapi kramapinaﬁ samyuktam
siddhim pade pade anusaret® / munikapila <maritair > % iva
siddhijﬁana-lo upiyakramair eva samgopyacaret / paficamrtaiSca

prajﬁopﬁyabll kartavya/ rnatabhaginikakajangha kharvakakubjakais12

Lag vyakhyasyami.

2T. snags.
3MKT' diksayet // %i§yaﬁ; T. slob.ma.la.dbang.bskur.te./.
4T bum.pahi.dbang.bskur.ba.thub.pa.

SAfter dgang.bskur.ba.thub.pa. T. has dril.buhi.sgra.
dang./ rdo.rjebi.sbyor.ba.dang.ldan.pas.chu.la.sogs.pa.dbang.
.nga.rnams.kyi.bye.brag.gis.so.//.

6T. omit.
7AB prastamana; C pratvamana; G prastvamena; T. skyes.
bu.iiid.

8T. bsgrubs.pas.gnas.dang.gnas.su.rjes.su.bbyung.ba.
9T. thub.pa.ka.pi.la.varna.shi.ba.

1OT. zhi.bahi.ye.shes.sgrub.pa.

11T omits upayah: shes.rab.ma.hdi.rnams.kyis.so.//.

12

MKT' sanmukha kharvaka kubjakais;T. mi.thung.ma.dang./
sgur.mo.
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samyastavyaf//yathanujhatah // sadhyet sarvanamagraham paraffl1

1Beginning with sarvanamagraham MKT, P, and T agree.
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Chapter 5
Devatabhigeka

devatanam abhis.ekharfll vyakhydsyamah/ prathamam devyadibhir
abhisicyamanaih kala’éair2 amrtair as?adevibhir arghapatro
diyate stuyate mantrair adhig?hyates/ om kalaSabhinayanam
snanan’/ om Sunyatadhisthitum svaha/ udakabhi sekas tu diyate
pancamrtair < danam> sad <ya> pérémitépurges parigrah-6bhavati
devatinam’ puspavrstir bhavati kasturika ca sugandhighrano
bhavati/ narayanadibhir adhi§§het8 / samayam palayanti
sarvadevah prat.:ipattirh9 yanti dhruvam /10

mahékélatantre11 devatébhi§ekapa;alapdﬁcamah //

Lygr! devatabhisekan.
2T. 1ha.mo.la.sogs.pa.rnams.kyis.bum.pahi.dbang.baskur.
bar.bya'o.//.

3T. mchod.yon.dang./ zhabs.bsil.byin.nas.bstod.pa.dang.
snags.kyis.byin.gyio.brlabs.pa.ni./.

4P nayana; MKT' nayanaﬁ sraha; T. na.ya.nam.sna.naﬁ.
sSad; MKT' sadparamita®; T. pha.rol.tu.phyin.ba.drug.
yongs.su.rdzogs.par.gyur.ro.//.

6P, MKT' parigraha; We added bhavati from T. yongs.
su.rdzogs.par.gyur.ro.// hence (/).

7T. lha.mo.rnams.kyis.

BMKT' omit nara®; T. sred.med.kyi.bu.la.sogs.pahi.byin.
gyis.rlob.par.hgyur.ro.//. )

%p pranipattim which corresponds to T. srog.la.bab.yet
in P the plural yanti referring to all the divinities (sarvadevah)
is semantically more appropriate for pratipattim.

10T. lha.thams.cad.kyi.dam.tshig.gi.skyong.zhing.srog.
la.bab.kyang.gtong.bar.mi.hgyur.ro.

Hr  inserts raje
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Chapter 6
Paricarya

devipramukhah sarvavajrabhﬁ:c_inya}}1 saméayaprapta
durmanaprépté2 bhagavantam vajrasattvaxﬁ3 evanm éhﬁh4/
bhagavén5 apanaya samSayam eva / khyatan iha patale navanatyan
siddhidam gitan ca tasmin ne® samdeho sti/ gitam kim artham

bhavet natyam Védyaﬁ7 / devat5§eka-8 topacarena9 kathitam!®/

lp ophaminyah; MKT' jantutinyah; HVT sarvadakinyah;
T. rdo.rje.hbyung.mo. From the beginning to bhagavan aha
it roughly follows HVT, Vol. II, Part II, Chapter IV, verse
1-5:

caryapatale yad akhyatam gitam natyafl ca siddhidam //
tatra_samdeho me vartatc kim gitam natyafi ca kim // (2)
devatabhisekato yac ca kathitam dvesddimudranam //

tatra samdeho me vartate kim mudryam kasya mudranam //
mantrapatale yat proktam Nairatmyades ca bijakam //
tatra me bhrantih samjatd kim bijam kasya bijakam // (4)
kulapatale yah khyata nadyo dvisodasatmikah //

visuddhim tdsam kathayantu bhagavanto bhrantir me 'bhiat //.

2MKT' durmanasya prapta; T. yid.mi.bde.bar.gyur.nas.

35p sattvam; HVT vajrasattvan.

4p ah; HVT ahuh; T. tham.cad.kyis.hdi.skad.ces.gsol.to.//.

5MKT' bhagavan; T. /bcom.ldan.bdas./.

6HVT tatra.

7p vadya; MKT' vade; HVT omit; T. omit.

SMKT' abhiseka; T. dbang.bskur; HVT abhiseka.

IMKT' omit.

. 10T. fie.bar.sbyod.pa.ji.ltar.hgyur.ba.lags. suggesting
upacarah kim bhavet. )
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dvesad<v>—imudram kim <mudram>t mudrépaﬁ va kasyaz/ sarvegaﬁ
bijam katha#h® mantrapataleproktam / devya bijakam nirbhrantir
samjata kim / rﬁpiqaﬁ4 bijaprabhavam kim va / bho bhagavan
samayesu kathaya katham acaret//

Bhagavan iha’ / kio ghanapitukare hahakare mahakala
ucchala / kakkole ghana damaruvaji ai/ karune ai / naroli ai /
tahi mansa nirbhare khai ai / pivi ai maana gadham vihale
kalinjara paisi ai / vadai vadai dundura magap / ai sante
kapura sihlaka thuricai samalai / Salibhara mamaki tahim
khai ai nate gite ekona aniyai / niramSukamala bhariai tahim
pani ai / sarasaStonekunduru jai ai / damaruvade thali ai //

thali ai ngtyaﬁ sri_mahé'kélarﬁper}a6 yathésukhayogatah7 /

lykT' omit kin.
2MKT? dvesadimudram mudranam va kasya; T. zeh.sdang.

la.sogs.pabi.phyag.rgyas.ji.1tar.rgyas.ji.ltar.rgyas.hdebs.
par.bgyur.ba.lags./ suggesting dvesadimudram katham mudranam

bhavati.

3T. ji.ltar.lags.

4p rapinam.

5The following verse is a variation of apabhramsa.

6Prfma; MKT' °rupena; T. dpal.nag.po.chen.pohi.rnal.
hbyor.gyis. suggesting mahdk@layogena, only T1 has gyi.

THVT herukarupena.
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dhy;ma-1 rakta-2 cittena§<no> viratibhyésanayoga-4eta555 /

sarvadharmair6 buddhais tathé£é7 yoginibhir matrabis® ca /
nétya9 gitabhyam giyante n;tyanteloparamaﬁ sukhadam!! paramam
sukhadam utpadyatelz/ anenaivatmaraksam ganaraksam ca pancamr-

tanca/ tatha canenaiva va$abhirate loke mantrajéyétmaneiva13

tvayatnena prav;ttiﬁ14 / tasmad vibho giyate sadarami® /

lyyT bhavana.

2T. skya.rengs.shar.ba.dang./bsam.gtan.la.chags.pahi.sems.
kyis hence rakta is interpreted as enamored and not blood. MKT'
omit skya rengs.shar.(arunadaya); HVT T. has hdod.chags.

3MKT' omit no.

4HVT omit nayoga t. omit virata.
5CDEFHIJK viratyasacetasa; G viramyasacetasa; T. goms.
pahi.rigs.pahi.sems.ni. which suggests abhyasanyagacittanm.

6HVT vajradharmais.

7p tatha; ABCDEGHJK °buddhastathad; HVT tatha; T.
sangs.rgyas.tham.cad.kyi.de.bzhin.nid.

81, de.bzhin.fiid.kyi.rnal.hbyor.gyi.ma.rnams.laho. //
gzhan.du.mi.ma.yin.no.// gzhan.du. . . omitted in both P and MKT'.

9T. gar; after °bisca in P there are three unclear
syllables hence the inclusion of natya.

10T. gar.dang.glu.

Llygrr abhyam natyate param sukham padam; T. gar.dang.
glu.hdi.dag.gis.mchog.tu.bde.ba.skye.bar.bgyur.ro.//.

12T. skye.bar.hgyur .ro.see f.4 above.

o 13Not clear but MKT' has japatmanaiva except for A
japatmane naiva.

14T. hdi.fiid,kyis,bdag.bsrung.ba.dang/tshogs.bsrung.ba.
dang/bdud.rtsi.lnga.dang.mchog.tu.dgah.bahi.dbang.du.gyur.bahi.
snags.bzlas.pa.bdis.hjig.rten.tu.tshegs.méd.par.bya.ba.byed.ba.
dehi. We would expect following the last part of sentence
mantrajiptena loke ayatnena karyam karoti.

15T. omits this line.
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nrtyantu madhyavarttinol bhﬁyéliﬁgya<m>2 gar_lédhyaksaﬁl3 /
tatraiva ghrégaﬁ prathamam upalabhate4 grdhasya gandhah/
dvitiye laksminarayanayorgandham / trtiye kasturikumkumadinam
nanagandhasamopayogam bhavet® / yogeévaras6 tu<vi> tadanu
gitédhi§§h5naﬁ<m>7 sabdam ‘sruyate8 bhyﬁgahaﬁsag kokilanam

gomayusas ca / sarvagapairlo yadi nrtyate / tada gitairll

adhisthet!? gapaﬁls/ kinnarair:® giyate narayanaprabhrtayo
ganesvacaranti / nagarante udhyane va vane ca va niyatanm

laksayet sarvamudragaﬁ /15 siddhih syad dhruvam //

1MKT' giyate sadaram nrtyati/ but since madhyavarttino
is plural nrtyantu is more correct; T. is different: bar.bu.
gar.yang.byaho.

2p lingyam; MKT' lingyate; T. omits lingya; HVT
purskrtyam.
3MKT' ganapuratah.
“HVT laksayet; T. fie.bar.dmigs.bar.hgyur.ro./.

E samaropyayoga bhavet; T. miam.par.longs.spyod.par.

~J

MKT' inserts patra.
8p unclear but MKT' hamsa; T.ngang.pa.

9T. omits gana.

Oygrr giter.

115 adhisthatah /7.

12Gar}an.

13T. adds phyihi.mi.ham.ci.

14T. places sarvamudrana with siddhi: phyag.rgya.thams.
cad.kyi.nges.par.dngos.grub.tu.hgyur.ro./.

Loygre sarvamudranam siddhim prapnoti dhruvam//.
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devyaha / bho bhagavan jambudvipe sattval arthakank-
§ipoz rasa-> kanksinaSca va$Syadikas tatha? / te§§m kim
upayam kathaya /7°

bhagavan 3ha® / devi’ mudrélayafn8 jiiatva tat kathyate9

sarvar'n10 //

devyéhall/ kramaSo jiieyam kathayasva12 séhprataﬁ13

yadi sattvértha-14 1abhitvam //15

16

bhagavan aha / astamapataladisu kathaniyam = maya devi/

Lah.

Zap.

5 ABCDEFGH data; T. bcud.len.i.e. rasayana.

AMKT' nanasiddhikansikas tatha; T. agrees with P.

5MKT' kathayisyami; T. ji.ltar.bbyung.ba.bstan.du.
gsol. which agrees more than less with P.

6MKT' omits but has devi!; T. bcom.ldan.hdas.kyis.
bkab.stsal.pa./.

7> devi following MKT' but not T. which has lha.mo.
rnams.kyi.phyag.rgya.bzpi. suggesting devinam.

8T. phyag.rgya.bzhi.

9MKT' prazkathyate; T. ji.1tar.bar.shes.par.bya@o.

10MKT' sarvas capi; T. omit.

Lyt inserts bhagavan.

12ADE tvam kathaya.

L3yvgr: // To here T. rim.pa.rnams.ji.ltar.yid.ches.
par.bshad.par.byed./.

14MKT' arthdya agreeing with Tw see f.5 below.

15T. bcom.1ldan.hdas./ sems.can.rnams.kyis.don.thob.par.
bya.babi.phyir.yin_nam/ But TN has sems.can.rnams.kyi.don. . .

Loy prakathaniyan.
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paficakulam viharet! pratidinam siddhim tasya niyatam

phaladaﬁl2 //

mahakalatantre pari-3 caryapatalah sastah //

IMkT' // yogi.

2yaladam; MKT' phaladam except for A phalam.

z - -
“T. omlts pari.
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Chapter 7
Devatotthana

prathamam pujopaharena papadidesanadikam caturbrahmavi-
harim bhavayitva Sesatah / om Sunyatajfanavajrasvabhavatmako
iham iti krtva préyacirer}a1 sarvam sodhaniyam / mahakalam
trimukham vajrapiﬁgordhvakesaﬁ Smasrukesam / daﬁsgrotkata-
bhairavam / mahabhisanam prathamamukham krsnam / vamadviti-
yamukham rakta-? varnam / daksinam syamam / vyaghracarmambaram/
mundamalapralambitam / kharvalambadaram / négébharapabhﬁsitahS/
astabhujam / prathamam daksinavambhujabhyam alingi<m>tam
devim/ dvitiye karttikam / trtiye bhuje Vajraﬁ / cathurthe
kupitam® ; dvitiye vamabhuje raktapﬁrpakapélaﬁ / tritiye
gbantaﬁ / cathurthe mudgaraﬁ / savarﬁdbaﬁ / pratyéli@hapade
sthitam / catur yoginiparivesthitam / purve cande$varim
karttikapalahastam gauravarnam muktake§am daﬁ§trotkatabhairavéﬁ/
daksinapute carcikam k;§pavarpéﬁ nagnéﬁ6 muktakesim’

karttikapalahastam pratyalidhapade sthitam vikatadamstramS/

Lyt pravarana; T. sgyu.mahi.spyod.

2MKT Suklam; T. dkar.po.

3T. klu.brgyad.kyi.rgyan.gyi.gdeng.kas.brgyan.pa@o.//.
431ingimtan.

.skypidaﬁ; MKT' kupita; T. da.ma.ru.

MKT' adds tatha.

7MKT' adds ca.

8ykTe °dantam; T_mche.bu.btsigs.la.sogs.par.byed.

paho.
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pascimé‘kélikéﬁ krsnavarnam? trisﬁlaléngala-3 hastam- <ca>
muktakeSim tathaiva ca/ uttare kulikedvarim urdhvahastam

vame kapélalﬁ4 - sarvadevatyas trilocanah/ caturyoginibhih

parivestitam bhagavantan devyalingitam®

sthitalﬁ6 devafn7<eta>8 yogenécared9 yogesvarah astabhuje

abhisahasamputakarani-

sthanam //10

prathamam humkaram niScarya traidhatukasthitan
devatan gurubuddhabodhisattvan ikarset'l// om stunyatadi-
svabhavenal’ sarvam bhavayej jagat/ humkarabijam nifrtya

tadékargayet13 / pa§55d14 vajrapanjaram vibhévya-15 bhavayed

1MKT' pégcimapuge.
ZMKT' adds nagnam and repeats last line from tatha
muktake$im . . . kalikam.

31énga1a; MKT' langala; T. thod.pa.

4After kapalam H daksine karttrim nilavarnam tathaiva
ca; T. lhag.ma.thams.cad.snga.ma.bzhin.ne./.

SMKT' lifgitani.
6MKT‘ sahasamputakarane, T. lhan.cig.skyes.pahi. kha.sbyor.
la.mngon.par.ngas.pa. suggests sahajasamputasamsthltam

7T. omit devam.

8MKT' etad.

IMKT' omit.

10MKT' astabhuje inam; TL N phyag.brgyad.pa.zhes.paho;
TC ,D,P phyag.brgyad.pa. bzhengs >“baho.

11y bodhisattvan kathayet; T.spyan.drangs. suggesting
nimantrayet.

12T.rang.bzhin.med.par.bsgom.nas. suggesting nihsvabhava.

13ABD kathayet; C kathayati; T. bhug.paho.

14 15

MKT' tadanu. ABCDEF vibhavayet, G bhavayet.
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yogi satatam caturmukham/ prathamam kyspam / daksinam lohitam/

vamam suklam / pascimam varahamukham / catuscaranpam

pratyalidhe sthitam / krsnavarnam lambodavam / ekaSo mukhe

trilocanam / urdhvakeSam / prathamamukhar;l1 %maéruke§aﬁ2 /

dvadaSabhujam / prathama<m>vamadaksinabhyam devyalingitam /

3

adharam devya damstrayapiditam bhagavata4/ dvitiya vamabhuje

svetacamaram / trtiye trisulam/ caturthe kapalam / paficame

gajacarmadhrtam /5

karttrih6

sasthe vinayakadantam / daksinadvitiyabhuje

/ tytfxe vajrah7 / caturthe mudgaraﬁ caiva / paﬁcame8

gajacarmam/ sasthe bhuje vajrahg/ mahisérﬁdhaﬁlo/ sarva-

maraprakrantam / lal

11 12

ajjihvam - raktaSravam

L,

omit.

ZMKT' Sma$rumukham; T. ag.tshoms.hbar.lhag.ma.snga.ma.
bzhin.no.

3p damstrato; see f.10 below.

4T. is more clear: bcom.ldan.hdas.kyi.mche.bas.1lha.
mohi.mchu.btsir.ba. suggesting bhagavanto damstraya devim
p1d1tam

>T. omits dhrtam.

6P trisulam; A trisuci; EFG trisulam; HI damaru; T.
gri.gug.: notice the third 1eft hand already holds trlsulam

p omit; MKT' trtiye vajram; T. gsum.pa.la.rdo.rje.rtse.

8P unclear; MKT' paficame; T. lnga.la.

dMKT? ksetrapalam.

10mahi§ésudah.

11

MKT?

omit; T. 1ljag.hdril.

12ygre °Srutam; T. hdzog.pa.
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safnputakaranapade1 sthitam / caturyogin_ibhil}2 parive§?itah

gitapﬁjopahéribhih3 / mahéphepkérahéhéravocchalitah4 devam/
paraménandasvabhévakah / kilikiléyamanafn5 1oke6
idam jagataﬁl8 mahanandakramam natham buddhasésananmap@itaﬁg

hilikilimalimantrayogatah //10 dvada&abhujotthanafn11

caturbhujotth'énaz'n12 kathyate bhagavata sarvasiddhyirthah
vighnopaséntéire13
lambodaram pingordhvakesam SmaSrukesanca négébharapahls

savaridhanl® himkarajam caturbhujam/ vame karttrikapalam

Lygre °yoge; T. omits pade and no yoge and adds lhag.
ma.snga.ma.bzhin.no./.

%p omits bhih; MKT' °bhih //; T.rnal.hbyor.ma.bzhis.

ST. gluhi.mchod.pa.ﬁe.bar.long.spyod.pa.rnams.dang./.

4T. phem.gyi.sgra.chen.po.sgrogs.par/ gad.mo.chen.
po.rgyun.mi.bchad.par.bbyung.babi.; TN phat . . . .

5 - i m as

TC,P a.li.ka.li.

6

MKT' lokesu.

TMKT santyartham.

8MKT' jagati; T. hgro.ba.di.rnams.

9MKT' mantritam.

10p nantram yogatah //; MKT' mantra yogatah.

11p omit; MKT' dvada$Sabhujam nam; T. omit.

12yt bhuja nam; T. phyag.bzhi.bzhengs.pa.

L3yxre °santyartham //; T. zhi.bar.byed.pa.la.

14, catur; T.zhal.gcig.phyag.bzhi.pa./.

Lovkr nagabharanabhusitam//; T. klu.brgyad.kyi.rgyan.
gyis.brgyan.pa. )

16

praséntyarthah7

ekamukhan'* ky§navarnah/ dahstrotka;abhairavaﬁ

T. adds rgyab.stag.ia.sfes.pa; TC gnes.pa; TP brnes.pa.
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daksine trisulamudgaram/ phegkérgdvauyoginiparive§§itaﬁz
bhévayet3 /

sarvavighnaséntyarthaﬁ4<//> §adbhujosthénaﬁ5 /
trtiyakam paraﬁl6 paramanandasvabhavakam buddha$asanahitopakari-
nam papadi vihéripaﬁ7 / sunyatadi bhavanaiva prathaman
vajrapafijarayogena saméve%ya8 hrihg bijenotthitam
devagakaﬁl11 sinhoparistham trimukham prathamam nilajinutavarnam
vame Syamam daksine suklam slathangam damstrotkatam pingord-

-

. . - = . - .14
hvake‘samlj trilocanam/ a§§anagabharagam devyalingitakandharam /

Lykre mahaphet®.

Zp °parivestitair; FGHIJ parivestitam.

SMKT® bhavet/ bhavaniyan.

4MKT' inserts caturbhujainam which is redundant; T.
combines sarva® with sad®: bgegs.thams.cad.zhi.bar.bya.bahi.
don.du.phyag.drug.pa.bzhengs.pa.

SMKT? sadbhujo inam.

7. omits paranm.

TMKT' °vihari; T. yongs.su.spong.ba.

8T. mnam,du.

%p hri; AB hrih; T. hrih.

10p ytthito.

11p devesakah.

125 prathamam mukham nilavajramrtabhavarna but remaining
MKT' have nilajamrtabhavarnam; T.dang.po.sbrin.nag.pohi.mdog./.

13T. skra.dmar.po.gyen.du.brdzes.pa/ i.e. raktordhva
‘kesam.

14T. omit but has gyas.na.gri.gug.tho.ba.da.ma.ru./
gyon.na.thod.pa.rtse.gsum.ral.gri. :



153

cag@e%vari kalikakulikéSvaricarcikabhih parivestitam
saﬁpugayogaﬁl sarvadevin samcodyotthitaﬁl2 paficabhutapari-
karaih® sarvaném3§4 vestitam // kalotthanam //S'

devyaha / bho bhagavan katham sidhyante janah

7 8

svakiyadevatarupatah 7% tu’ srimahakal<o>asyajatadyarthaya
bhagavan aha / umadeviyogatma ksanam cetonyataratah

nisedhosti / siddhikanksi yah prathamam abhyasakale siddhim

uttamam sthanam prakalpyatam / yesu sthanesu sidhyanti9

._=10 . = _ _ 12 .. -
mantrina svagrhesu \r1sa1e.§;u11 samahitah vijane pradese va

1MKT‘ omit.
2MKT' sampadye; T. lha.mo.bzhir.gnas.pa.thams.cad.
kyis.yang.dag.par.bskul.nas.langs.pa.

3T. @byung.lnga.las.yang.dag.par.bzhengs./.

4p opamanam; T. °ming.gis.

MKT sadbhujamahakala inam; T. omit.

6T. rang.gi.lhahi.gzugs.kyis.hgro.bahi.dngos.grub.
kyi.mysham.nid.ji.ltar.shes./ suggesting siddhilaksanam
katham jifiayate.

7MKT' adds bhuvanavestita.

) 8p srimahakaloX tadi °. A mahakalinitabhi ksanam;
BD® kalo®; CEFGHIJK °kala®; T. dpal.nag.po.chen.pohi.skye.
bo.la.sogs.pahi.don.du.skad.cig.dang.gcig.shos.gzhan.dang.
gzhan.du.gang.bkag.pa.de.la.dngos.grub.mi.hdug.go./.

9MKT' bhavati; T. szang.du.grub.pahi.gnas.de.ham./.

10P mantrino.
Lygr: nisakale; T. thang. stong and inserts phyi.rol.
bla.gab.med.pa.ham./.

12¢, miiam.par.bzhag.ste./.
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sfinyagare ca nityam bhavayet §o@a§abhujaﬁl a§§ayoginisamanvitaﬁ

saparikarena ca<//> narayanadibhih paripuryaﬁ bhévayet2 /
siddho’ham iti cetasa paficakulam viharet prajfiam api kérayed3
yogi nityaSah/ bhaksyam mahamamsam gokudahananca/ paficamrtai
api bhaksayen nityaﬁ/ sidhyanty atra siddhikéﬁk§igo yoginah /
paficakulan yada viharet / kapilamamsam a$nuyat tada /
mahakalo tham 1ti? cetasa bhivayed yogl sodasabhujam /
sadaivé-5 caret proktam yad yat/ dvibhujam bhavayet sarvam
sidhyartham / mudrasiddhim tu prayatnena vai/ paScad helayas
<iti>? sarvasiddhim dhruvam / bhavam’ bhavyam yad abhavo pi
bhévayetg/ sada’ siddhijfianam upalabhet/ kathyate yena
siddhir yena syat / tadedanim prathamam pﬁjopahéraﬁ k;tvé
nanagandhadikam puspadhupamalyadikam ca hrdi humkaram drstva

pujadikam karayet/ purato drstva mahabhairavam'’ papadi

1 - .

MKT' sadbhujam.

2p X pari X; AB suparivestito; remainder MKT'
suparipasthito; T. yongs .su.gang.ba.bgom.par.byaho.

3T. miiam. par.sbyor.paho.

AMKT' api.

J sadevya caret: HI mahadevya caret; BCDEFG sadevacaret.
6. phyi.nas.dus.hdir.

_ 7a sarvasiddhii dhruvah bhava bhavayet //; BCDEFGH
bhavayet; IK bhavam bhavayet. -

8MKT' abhavo pi bhavayet; T. dngos.po.bsgom.pa.sgom.
pa.med.paho.
IMKT' yada.

10T. omits.
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deSanam pascat caturbrahmaviharim bhavayet karadinyasam ca
kuryat/ vamahaste am/ daksinahaste am/ sthanadhisthanam

< daksinahaste> / om thamu ah hum/ caksusi ksam/ karne vame
ah/ daksine am / nasikayam tram / <jihva> jihvayam hrih/
padayo vam vam / vajre hum / pa$cat kayavakcittadhisthanam /
om phem ham® / hrdi huii / kanthe om / Sirasi phem /

kugéﬁgéraﬁ catustorapamapqitaﬁ / caturvediké/2 catur rasram

ca sinhasanam paribhavya<om> Sunyatam bhavayet / om fsunyata-
jfianavajrasvabhavatmako'ham iti / tato yadabhut tada paSyet
vinamrdangavenutalanca nrtyagitavadyanca / narayanaprabhrtayah
4

stavanti humkarena cintayet3 iti sakalam” vajrapanjara-

bandhanam purvena bhavayet //

devyaha / bho bhagavan uttistha sattvartham kuru /
kimartham nivasasi Silinyatasamadhina / ye ye sattva jambudvipe
lélayanti5 nanasiddhin tat sakalam dehi //

bhagavan aha /% devi mahatmanam paSya paSya srimahaka-

lam paramanandasvabhavakam vyomarupinam caturmukham humkarajam/

17, of ham hun.

2T. omit.

3P adds 3 to refer_ to remaining part of paragraph at
bottom of folio ABcintayam; EF cintayet.
CD

4MKT' kala$an.

. 5P lolayanti lalayanti; A lalanti; C lalayti; BDEFGHIJK
lalayanti; T. gzigs.shing; T. qualifies the meaning stong.
pa.fiid.kyi.ting.nge.hdzin.la.ma.zhen.par.gang.sems.can.hjam.
bahi.gling.pa.rnams.la.gzigs.shing.dnges.grub.sna.tsogs.
pa.rnams.byin.cig./.

SMKT' adds bho.
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prathamamukham ky§qaﬁ/ vamadvitiyamukham syamam/ daksinam
lohitam/ pascimam mahisah mukham/ sarvam eva mukham damstrot-
ka;abhairavaﬁ mahébhi§anaﬁ atirauravarﬁ1 bhayénakédatibhayénakaﬁ/
"smagrukesarﬁ/2 trilocanam/ ekaika-° mukhenatyurdhvapingakesam
rasmiyuktaﬁ taksakena ve§§itaﬁ/ catuScaragaﬁ mahi§5kréntaﬁ/
§o@a§abhujaﬁ /s prathamadakgigévimabhyiﬁ devyalingitam/
pratyalidhapade sghitaﬁ/ caturmarakrantam/ dvitiyadaksinabhuje
kartti/ t{itiye mudgaram/ caturthe svetacamaram/ paficame
yamadap@aﬁ/ §a§the vajram/ saptame vinéyakadantaﬁ/ astame
gajacarman/ vamadvitiyabhuje raktapurgakapélaﬁ/ trtiye
triSulam/ caturthe kupitaﬁz/6 pancame vajraghantiﬁ/7 §a§the.
ghappaﬁ/ saptame mahi§amupqaﬁ/ astame carmam gajasya /
lambodaram/ kagive§§anaﬁ vyaghracarmena kulikena baddharh/8
mup@amélépralaﬁbitah/ anantenaiva mekhalam/ grivesu vasukim/
karnakundalam Sesena/ kankarnam caiva parive§yitasarvanéga
bharanabhusitam/ astayoginiparivestitam/ narayanadibhih

padapatanam kriyate/ mahéphe?kéraﬁ kilikilisabdayamanam

1MKT' omit.

2T. inserts skra.ser.po.gyen.du.brdzes.

5Eka; MKT' ekaika; T. re.re.

4T. omits pinga but has it in previous description of
hair. See f. 9 above.

SMKT' sadbhujam.
6p krpadam; MKT' kupitam; T. rngehu.chung.

7A ghantiﬁ; T._ has rdo.rje.<mdun>; mdun should be
edited out of text.

8T.dpung.pa.rgyan.
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mahanadam nardantam/ haha haha hihil hehe hehe hoho ravo-
cchalitam/ purvapu{:e2 candeSvarim cam bijam karttikapalahastam
mur.u.iamélé-3 pralamvitam gauravarnam/ damstrotkatabhairavam/
daksinapute carcikam k¥§qavargéﬁ kam bijam karttikapalahastam
tathaiva ca/ pascima4que kalikafm lam bijam trisulalangala-
hastam tathaiva ca/ uttare kulike&varis ramkarabijam urd-
hvahastam/ vame kapalam tathaiva ca/ sarvadevatyas trilo-
cané@ muq@amélépralambité astanagabharanah savarﬁc}halg6
pratyalidhapade sthita nagnas tatha muktake$as ca bhayénak5/7

bahyapute caurim camarahastamd

krsnavarnam camkarabijam
tathaiva ca/ purvadisi/ daksine lanchanim §yémavarpéﬁ
chakarabijam dhﬁpakaqacchahastéﬁl/9 pascime mahanandim/
mamkarabijanispannam raktavarnam vajraghantahastam/ uttare

nandeSvarim namkarabijanispannam pitavarnam tathaiva ca/

umadevim alingito deveéa}}/10 caturbhujam gauravarnam

;A omits he he hi hi ho ho; BCDEFGHIJ hihihi hehehe
hohoho.

ZT.shar.gyi.@phar.ma.la.

3Up to uttare written at bottom of folio.

4 ABCDE omit paScima.

>p ku X kedvari; MKT' kulikeSvari; T. rigs.kyi.
dbang.phyug.ma.

6T.1hag.ma.sngar.bzhin.no.//.

7T.klu.brgyad.kyis.yang.dag.par.brgyan.pa./ rohi.steng
na. :

8 .
P comara®; MKT' cauricora®; T. chom.rkun.ma.

9A dhupakaccha; I dhupakudaca; T.spos.khang.

10T.Lha.mo.u.més.gtso.bo.la.}}khyud.pa.
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mahanande mahanande sthitam vikagadamstrikéﬁ tathaiva cal

mudram atyanandam sthitam?/ <a> buddhinam® mantram pragevoktam

nanasiddhidayakam param/ srisattvavatsalo® hitahitam na
vijﬁeyaﬁs mzhanandesu sthitéﬁ6"dhih astamyam daSamyam caiva
caturdaSyam va bhavayed/ yo yogi madiram gokudamanadin
paficamrtasamyuktan acaret/ sada rakta$ca peyam/ yadi
vicikitsémétrotpadyat7 adiran nabanam® tasya brhat prayatnena
sevaniyam siddhim utpadyate dhruvam/ gopyena pajficakulam
viharet/ tatha kartavyam bhedo yatha na lakgyate/ yenagopyena
yadi kriyate mahad bhedam cintitam tena /7°

devyaha / bhc bhagavan samdhyabhasam kim ucyate10
kathayasva Srotufh icchami tattvatah //

bhagavan aha / saﬁdhyébh5§asaﬁketavistaraﬁll/

1MKT' caiva; T. lhag.ma.lngar.bzhin.no.
2P surabhasanabha; MKT' svaramasana; T.shin. tu.dgah.
bas.gnas.pa.

3p abuddhanam; MKT' buddhanam; T.sangs.rgyas.rnams.
kyis.sngags.gsal.bar.bshad.par.bya.ste.dngos.grub.sna. tshogs.
mchog.tu.ster. bah1 phyir./.

4P ®salah; MKT' %rlvajrasattvavatsaram T.dpal.sems.
can.rnams.la. chags pas.

ST, rnam.pa.mi.spyod.pas. consider akaram na caret.

6T.gnas.pa.

7T. gal.te.the.tshom.za.na.skye.bar.mi.hgyur.ro./.

MK adrSyasta tu; T. omits aduran nasanam.

9T. chen.por.mi.gsal.bar.bsam.par.byaho.

10yyT, Vo1 II, Part III, v. 53 sandhyabhasam kim ucyeta.

vk samdhyabhasam brhadbhasam samayasamket avistaram;
T.dgongs.pahi.skad.ni.ji. lta.bar.rgyas.par.chang.la.stobs.can.
zhes.bya.
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balam madhyam / balam mamsasya samjﬁéz/ mahabhasantarena
budhair bodhaniyaﬁl3 / paiicakaulikah prakathyate siddhilabhinyah/

dombir vajrakulotbhita/ natih padmakule jata/ brahmanir

ratnakula ca vai/ rajakih karmakule samjata/ kgatrinikayakule
jata cat/ mudrah prakathita etah svasiddhidayakah/ etegéﬁ
néripéﬁ Sukram vajram syacca vai nityam tam prapujya pivaniyaﬁ
mantripés/ bho devi kathitanm gg-é yaiva tat tvapi

k;péluni7 sarvam mahadadarena  grahaniyam/ bhégéntaraﬁ
adbhutam abhi§ikto9 yo naro10 bh5§agiyas tena srimahakale/
anabhi§ikto yo mryate saptadinenaiva/ yadi na mryate

glanartham tatha pustakam spar§ayanti anabhisikta mrsavadinas

1yalam; T. chang.la.stobs.can; MKT' omit.
27, sha.la.ba.la.zhes.so.//.

3T. §kad.chen.mi.yis.ma.rtog.par.byaho. suggesting
na vikalpaniyam.

4MKT' omit; T. rgyal.rigs.mo.skuhi.rigs.1as.byung.
baho. :

5'I‘. de bdi.dag.rnams.1a.bud.med.rnams.kyi.rdo.rje.
dkar.po.bdzin.pa.bsnags.pas.nges.par.de.yis.rab.tu.mchod.
pa.dang/rtag.tu.btung.bar.byaho./.

OMKT' bho devi kathita yam; T. /kye/lho.mo.la.bshad.
pa de/hdi.ltar.gang . . .

7K?péluni for °ta.
8T. gus.pa.chen.pobi.bdag.ﬁid.kyis.
9T. dbang.ma.bskur.

10MKT' yo 'dhyesati 2.T.tshe.thung.ba.dang.pho.ti.mig.
gis.mi.mthong.bar.hgyur.ro.// In Newari pho.ti. could mean
blind i.e. pothl.
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tatha gurvanabhakta naras tesu ksobhayanti sarve deva
yoginyah sarva dakinya$ca / devi yad abhasitam maya bhasayisyami
ca tat sakalam'/ anu§§h5niyaﬁ prayatnenastamahasiddhin ca/
sarvatantranidanam iha tantre yaduktam / tasmad abhisikto
narah pathet liknet likhapayec ca va sarvam siddhayati
helaya / bhattarakam lekhaniyanm §oqaséﬁgulaménena vai/
alaktena nanagandhasamavetena ca nimbakégghena bhuje
1ekhaniyaﬁ2/ pratimam yada likhet rajovastre gmagénakarpat.:e3
va karanyasam kgtv54 cintayets/ mithuna va karayet //'6 uttha
pharato karunamanu/ nacami ham devi etthita/ kisa kariva mai
pai tundu pucchami kajja/ takhane hoi sava ara/ ham anaci
ekallavira tiniyabhuvane kari akheda/ sudaye mucchante kali
bholi cag@eﬁvari kuliki nabhidharila ange/ tai kimpuna
pucchasi lobholi/ ai antate nahire ekavakene kariasi satava/

engusyana samahia yadi kariasi kaja/ bhavanakalo 1ispanno yada

1MKT' sakalamantrasthaniyam; from deir T. has gung.du.gung.du.
nges.bshad.pa.thams.cad.ma.lus.pa.bhad.pa.la.ngas.byin.gyis.brlabg

bo./.

2P paniyat; T. ji.ltar.bar.bris.nas.

5T inserts rten.nas.; suggests asritya.

4MKT' karadinyasam;T.lag.pa.byin.gyis.brlab.pa.la.sags.

T. bsgoms.par.bya.

5
SMKT' omits mithuna . . . ; T. replaces mithuna . . .

with yang.na.nim.babi.shing.1a.byas.pa.la.rtag.tu.yang.dag.

par.bsam.par.byaho.” The following passage to bha va kalo

is A pa lhramsa.’
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samcodya utti§§hatil dhruvarh2 / tatk§anéd eva manov?ttir3
vedyate/ sodaSabhujaparigraham etat / dvibhujam caiva
prakathyate / yena §gttvasya4 dubkhaﬁ viharet/S yatha hi
jatamétrena6 sarvaduhkham samutpadyate/’ cintayet kuSalam
deva//8

bhagavan aha / prathamam hum cintaniyan’/ paScat
plijasatkiradikan’® krtva bhavayeyuh!l siddhikanksinan/
ekamukham dvidbhujam vame kapalam daksine karttim savoparisthanm
k?§gaﬁping0rthakesmnnégébharagabhﬁgitaﬁ dviddham lambodaram

Kharvam dveyoginiparivestitam samakul<o>am<yogi>

_ 1P bholayati or tolayate; Except AB torayati; MKT'
tarayati; T.rdzogs.par.long.shig; however P does not call for

the imperative.

T. ji.ltar.bskul.bahi.dus.su.bcom.ldan.hdas.skad.cig.
de.fiid.la.rdzogs.par.longs.shig./ suggesting yathdsamcodanakdle
bhagavan tatksanad eva uttistha.

5p °vrttirni; MKT' °vrttinna; T.yid.kyi.hgyur.ba.
4P ttvasya; MKT' sattvasya; T.sems.can.rnams.kyi.
>ABCDEJ vihanyayet; FGHI vihanet.

6p tamatrena; MKT' except J. jatamatrena; T. ji.ltar.
phan.par.bsam.pa.tsam.gyis.

7T.sdug.bsnga1.thams.cad.1a.yang.dag.par.bdcn.pabo.//.

8MKT' //acintayet// kuSalam deva//; T. lhahi.rigs.bsgom.
par.byaho. suggesting devakulam cintayet.
9A vicinte, the rest vicintya.

1055cp pujasamskaradikam.

1lpp bhavayet.

12Samékuloyogi; MKT' samakulo.
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bhavayet/ jalamimalapravacanargyaibl

sankhapalo yada smaret/ dgvi2 na sidhyate3 kim upacarah
saﬁkathitah4 //

devyaha / bho bhagavan kimartham saﬁlsared5 yogisvaro
yadi namapaficakulam viharet / bho mahadeva pu§pasampannaﬁ
na badhate/ sahasréngair8 ekéﬁgamg abhut/ nghélo ekasya
caturangena va samacaret //

bhagavan ahail / devi bhuvanatrtayam saméyogya12 yo
yogi siddhim anve§ayet13 dhruvam parisadhyati //

mahakalatantre devatotthanah saptamah patalah //

1P ruvai; ABCD rudhai; EGHIJK rudhau; F ruddhau; MKT'
jananiya pravacana®; T. char.spring.gyilmdog.lta.bu.hbrug.gi.
sgra.sgrogs.pa.po. But T. also has skye.bo.gnas.ba.dehi.dus.
su.sgra.snan.pa./ sbas.ba.rnams.kyis.dung.dkyong.dran.par.

byaho.//
2P divi; MKT' devi; T. kye.lha.mo.

3T. is clearer; mi.hgrub.na.

4T. fie.bar.spyod.pa.la.dgos.pa.ci.yod./.

SJK smaret; T. rgyu.
6P °isvarah.

7P_pggpansampanna; A puspasyavanaﬁ na ba X; BCDFGHIJK
puspasecanai. )

8MKT' sahasramsair; T.yan.lag.stong.dang.ldan.
OMKT' ekamsam; T. yan.lag.gcig.tu.gyur.pa.
10p yad; MKT' yada; T. ji.ltar.
11p bhavan aha; T. bcom.ldan.hdas.kyis.gsungs.pa.
) 12p samadhyapya; AB samavyapya; CD samavapya; D samakh-
yapya; T. mnam.par.sbyor.bahi.

13T. sgrub.pahi.don.du. suggesting siddhyarthan.



163

Chapter 8

1

atha devyaha/ kintu samabhogabhoktam sattvasyartha-

hinasya samupayam kathayasva sampratam//

bhagavan aha / jambudvipe nanasiddhim samupécarena2
kathayisyamiti / anu§§heyaﬁ3 yogi sidhyati bhutalesu ca /
vajragrhe nisabhage nanamatsyamamsair madirasahitair raktaiSca
balim dadyéd4 vighnopaSantaye / mantram mantrapatale yathoktam
karagiyaﬁs sada/ pidyate Satrubhir yadarkapatre haritalena
likenca mantram/ paScat prayojya gartte vamapadenakramya
mantram japen mahakalarupena/ bhavati ca $antikam kamSabha-
janodakavat6/ om mahékérupika7 sarvasatrun mukhabandhaya

stambhaya mohaya hum pem phat //

lp bhoktum; DGH samabhoktam; T.miiam.par longs.spyod.
cing.longs.spyod.par.hdod.pahi.

2ABD samacarena; T. fe.bar.spyod.pa.
3p anusthed; T. rnal.hbyor.pa.rnams.kyis.
byin.gyis.brlabs.pas.

4MKT' has dadyat/ putting vighnoSantaye in the following
line; T. bzah.bar.byaho./.

5T. bashad.pa.ji.ltar.hence yathoktam karaniyam.

6? kamsabhaXnodaXvat; MKT' omits kamsa; E mamsabho-
janodakavat; T hkhar.bahi.snod. but the complete sentence
in Tibetan 1is zhi.bar.bdod.na.hkhar.babi.snod.du.ho.mas.khrus.

la.

ZP mahakarika; MKT' mahakarunika; T ma.ha.ka.la.ka.
ru.ni.ka.
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trikatukabhallatakardrakakusthamulaih saptadinair gudesu
samanvitaih palena1 gandhakagp_z—rr}akaprak§iptair3 yada
bhak§ayed4 yogi madhunaiva tasya %ariregas bhavati kimcid
upakramah/6 sa sadhyayukto bhavet / vapu$Sca mahan ekavimSati-
dinena’ sramat / mandanalaprabhuto yada tadaiva citrakapippa-
1imalasudarSanamulaih katutailasamyuktaih kappitthadravai$ca
pacet8 haritaki/ kafijikena bhaksayet/ gulakam ekavim$atidina-
yukto bhutvaiva bhaved vapur mahanalayuktaSca /9
Sariradrdhenérabhatelo siddhin /11 prathamam vibhitakita-
garamilamalakiphalair bhumilatatailaih samyuktaih pacen nagam
mukham mantaram k?tvé nagam marjaniyam cak§udvayaﬁ pecaka-

paksilohitena chidram pabyati medinim //12

1P pale; MKT' palena.

2P stna; T phye.mar.

5P bha.

4P bhaksaye; MKT' bhaksayet.

5P sarirena; MKT' has correct spelling Sarirena.

br. dehi.lus.la.dgra.yis.mi.tshugs.so./.

7P °dina.

8P pibet; T.btsos.pa.

9p //; MKT' maham // anala; T mehi.drod.chen.po.
10
po
p omits /3 MKT' ;; after arabhate; Tb lus.brten.
pahi.dngos.grub.brten.paho.

12P omits/; MKT' nidram pasyati; T sa.hog.gi.bug.pa.
mthong.bar.hgyur.ro. )

bstan; T1 bsten; Tn brten.
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punar nagam mukhe praksipya sahadevapatradravapara-
dabandhyélohitaiﬁlsaﬁyuktakarpﬁrahi afijayet vamacaksuh
paSyet mahi-2 chidram // mahékélaphalatiktélébusgﬁﬁjédéqima-
phala ete§éﬁ dravaih strikayukamadhusamanvitaib pacet4
k§§pati1ah/ $ariravisuddhibhir nagam margesu praksipya
m5§akaniyamena bhaksayet6 paﬁcadine7 pabyati mahichidram/
gatralepanaiSca yatniyat mandiram paSyati nanam //8
$ilodakaih praksalayeccaksuh spa§tah9 syat mahan // balafijari-

10 11 12

prapacet grdha- pakgimémsam k;spatilatailaié

dravai@

1p paraXbandhyaloXtaih; MKT' lopataih; T dngul.chu.
bcing.pa.dang.khrdg.dang.ga bur.dang.ldan.pa.

2p maho; MKT' mahi; T omits equivalent for mahi.
3T1 ku.ba.khan.; T, sku.ba.khan.; Tp sku.ba.mkhan.

4MKT' omits; T bsres.nas.

SMKT' adds pacet // krsnatailam sariravisuddhibhij
T btsos.nas.til.nag.po.dang./ lus.rnam.par.dag.par.byas.nas.

6p omit; MKT' praksipya bhaksayet; T.nas.zos.fia.ni.ma.
lnga.na.sabi.bug.pa.mthong.bar.bgyur.ro.//.

7MKT' omit paficadine; T see f. fii.ma.liiga.

8T.bbad.de.lus.la.byugs.na.gangs.ti.se.la.sogs.pa.mthar.
thug.pa.mthong.bar.hgyur.ro.

9P spastha for spasta; A svasya; B svasta; T legs.
par.gnas.par.hgyur.ro.//.

107 tsa.1a.tahi.khu.ba.
11P prapaceX.
12T. bya.rgod.kyi.sha. . . sbyar.nas.
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cal/ prabhaksya trisaptakdinam paScan atmamﬁtrenatmano2

afijayet // vittam paSyet bhﬁgatarﬁ3 // samabhagair garttamadhu-
bhir dharmanasarpatailair gorocanésamyuktaib §ilodake§u
praghrggakgtair4 afijayed d;gyidvayaﬁsl paficahastasthalagatanid-
him pasyed dhruvam // ambirolidravagorocanarajobhir
mardaniyaﬁ6 Smasanakarpatam pariSosyatape varttim krtva tu
ajétailena7brahmakapéle kajjalam patayet/ paScat trapamela-
haraih aﬁjaniyam8 caksudvayam / andhakapagalasaﬁyuktaiﬁca
chidram pabyati medinim // svatinaksatrena padmasutrakan
malayapari%o-ghg-itaﬁ kumkumakasturikabhih parighrstam

10

netrakarpatesu varttimkytvé11 gomayutailena narakapale

kajjalah patayet /1% sisirenafijayet chidram paSyati medinim //

1p krspatailaihlaibca; MKT' krspatailataila; BCD
krsnatila; E krsnatilatailai; H krspatailai; T til.nag.pohi.

mar.

2p mutrenatmamo; T.rang.gi.chu.

3a //; B pasyati bhugatam //; T sa. hog.gi.gter.thams.
cad.mthong. bar hgyur.ro.//.

4T bsres. te.

5P //; MKT' omit; T omit.
6

-

Tc,d,l pags.pa.hdul.byed.kyi.sman; Tp n 1pags®

7P ajataile; BCDEFGHIJK ajatailena; T ra@i.zhag.dang.

8MKT' ubhayamelakahare; T omit.

op pariSo X itam; BCDEFGH Sobhitam; T yongs.su.sbyangs.
10T gling.dkar.po.

11P krtam simaih for sanaisca; MKT' krtva Sanaifca;
T sdong.bu.byas.na./ omit equlvalent

leKT' omits from here to pacet punah.
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cakguprak§élanaﬁ dugdhenal/ sarasa-2 négatrilohah ca gotailena
pacet punah pacen mahataile punar api3 mahigaghyte4 ca /
pascad vatikam krtva tu mukhe prak§ipyas tridinam®
gpavésavyttayasca7 krtva Slesman afijayed étmana%cak§udvayaﬁ
chidram paSyati medinim® // prathaman vdaraSuddhim krtva
dinaikamabhojanafica bhimilatatailena pacet/ palandum
dvisaptagulakaﬁl9 bhaksayet prathamadine10 trtiye trisaptam
cathurthe trimsat11 paficame12 trayatrimsat gulakam sasthe

capi saptame paficatrimSat dugdham pitva sthatavyam pratidinam/
astame divase ajadugdham pibet/ prathame yame dvitiye/ ca/13

mahigadugdhaﬁ trtiye kapilayah caturthe nasikaputena

1T omit.

2Only Tn has clearly ra.sa.na.kha; TC ra.mad.na.kha.;

T, ras.X.kha.; T1 ra.da.dan.kha. Tp ras.na.kha.

d
5p punarapi <naladyem> ; MKT' nalapye; T omit.

MK °ghrtena; T ma.hehi.mar.dang./.

>P °ksipyah.

6T fii.ma.gsum.du.

_ 7[P] pavasavrtayasca; AB uvasasiddhim; CDEFGHIJK
upavasa; T bsfiung.bar.gnas.

8p medinih.

9T ril.bu.bcu.bzhi.

10Bhak§ayet/; MKT' bhaksayet//; T fii.ma.dang.por.zos.
naho.//.

11T sum.cu.gsum.

12Repeats paficame.

13T dang.po.dang.giis.la.
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samanyadugdham pibet/ paficapraharenatmamutrenanjayet/ dhruvam
paSyati saptapatalam chidram pa'syati1 // triphalaguggula-
gomutraih saryate udarah / paScad ghrtamadhugudatrikatukapa-
lég@ﬁn bhaksayitva pibed ajadugdham bhojan‘airdha(m)anarh2
saptadinam yavat/ saptadinamaparam krsnatilataile bhumilatam
prapacya bhaksayet paficalatamarana/ Sesasaptadinesu tilatailena
yavodanaﬁl3 bhaksayet/ dvavimSati divase divaratrau chidram
paSyati medinim dhruvam// astamyam catur bhujamahakalasya
mantram japtva paficasahasram madyamatsyamamsapaficasalyadikam
bhaksayitva devim sevayet/ tagg?golakenéﬁjayets / bhugatanadhim
pa%yati6// bhﬁtayakgédikaﬁ paSyati/ yadi na sidhyati etad
yogavarena tada paficanantaryakarmakarino bhaveyuh / na
bhaveyam mahakalah/ mahébhﬁtéﬁjanaﬁ7 sarvam eva // sélaﬁji8

ke%aréjabhyngaréjavahsapotatrikapukapalé%avalkala kamacibhih

1o cittam.

2U bhoja x rddh(és)anaﬁ; MKT' bhojanasarddhasanaﬁ;
T omit.

3T, so.bahi.khar.ba.

4P taX; MKT' tato; T. de.nas.

Sp jolakenafijayet; MKT' gaulakanafijayet; T de.nas.mig.
hbras.la.mig.sman.byas.nas.

OMKT' has bhutale nidhim paSyati; T omits this line.

TMKT* °bhutafijanam etat iti //; T ma.byung.bar.gyur.
na.nag.po.chen.po.ngabi.yang.dag.pabi.mig.sman.ma.yin.no.//.

8P‘sale'ﬁci; MKT' salafiji; T.sa.lin.tsi; P. adds
malenci; T. adds ma.lin.tsi. but MKT' has salafiji twice with
no malenci.
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kumu@aﬁiﬁsaﬁ saptadha va pacyate kramairebhih
krsnatilatailaica/ gdarasyal Suddhim krtva bhaksayet
masakadvayam prathamadivase2 dvitiye trim5§akaﬁ/ trtiye
paficamasakam/ caturthe §a§m5§akaﬁ/ paficame a§§am5§akaﬁ/
sasthe daSamasakam/ saptame paficadaSamasakam/ ca’® nunam
yavapi§§akaﬁ bhaksanena sthatavyam nényaﬁ4/ astame dine
garttamadhun5k§idvayaﬁ marjayed diva chindram pasyati
medinim// vémanésiképugena5 pibed ajadugdham ekavim§atidinam
yavat/ k§irapanabhojanaﬁ16 gorocanamadhubhyam afiajayed
cakgudvayaﬁ bhﬁgatanidhiﬁ7 paSyet/ khoc.iiyémarsabijarﬁ8
jayantibijam plaksapatradhravaﬁ %i;alidravamg gorocanérajab

tripuronlomattakadravam damanakalaéunapatrarkdravamﬁlaﬁ

1p Xdarasya; MKT' omits; T lto.dag.par.byas.na.

2MKT' °djivase; T fii.ma.dang.po.la.; P divasa.

3T omits ca.

4MKT' omit; T omit na:gzhan.du.ni.brgyad.pa.la.
p nasik ampute; MKT! nasikaputena; T sna.bug.gyon.nas.
. %p comes after yavat/ except that in P we have only
ksirapanena; MKT' ksilapanabhojanam although MKT' omits
yavat/; T.sna.bug.gyon;nas.rabi.ho.ma.hthungs.nas.ji.srid.
fii.ma.fii.shu.rtsa.gcig.tu.ho.mahi.btung.baho.

7T sa.gzbi.la.yod.pahi.gter.thams.cad.mthong.bar.
hgyur.ro.//. )

. 8a khadiyanarthabija; BCG khadiyamarthabija; DEF
khadiyamarthabija; HI khadiyanarthavajrayanibijam; T kho.
tihi.sa.bon.

9atal; MKT' §itali; T.si.ti.lihi.khu.ba.
10T.rang.byung.i.e. svayambhu.

11dravamﬁlaﬁl; MKT' mbladravam; T.rtsa.bahi.khu.ba.
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garttamadhudharmagapittasahitaﬁ pigyvé vagikéﬁ karayet/
dinadvayabhiite SiSirenafijayet chidram paSyati medinim//
pillakésasya-1 garttamadhusamyuktaih/ kapilayagorocanam
mardaniyam Sukrena<ca> najasapi ca pabcad upavasam krtvabho-
janenéfijaniyarb2 chidram pabyati medinim// caturdabyam
bhurje mantram alikhya vistham karayet mukhe praksipya
purvoktam afijanam afijayet divabhugatanidhim paSyet//

yadanusthed afijanasiddhim tadaivacaret/ yathecchaya yogi3

na bhedanam kriyate/ asmad bhedam cintitaﬁ4/ yatha va labdho
yo yogil udaghégayati6 nidhin/ tena mahakalacakram bhavaniyam
sarvavighnaséntyarthaﬁ/%masénav&sipaﬁcémrtam7 paficadinam

bhaksayet/ yatra yatra8 nidhir asti tatra purvena vyavalokya

$odhayati bhumim/ balicarunaivedyamantrédhi§yhénah dhruvam

1A ghanika; B ghinrka; T ghi.la.kahi.hbru.gu.

2T bsfiung.bar.gnas.nas.ltogs.pahi.dus.su.mig.sman.
byas.na.sa.hog.gi.bug.pa.mthong.bar.hgyur.ro.//.

3P yo yogi; T rnal.hbyor.pas.ji.ltar.hdod.pahi.bye.
brag.gi.go.rim.bzhin.byaho.//.

4A asya bhidamscintita; BCD asma®; EFGHIJK asma
bhinnascintita; T hdir.bye.brga.tu.bsam.pa.ni.

5MKT' yathopalaX hence maybe upalabdho; T ji.lta.
bas.rnal.hbyor.pas.

6A utpatayati; BCDEFGHIJK utpatayati; T rtag.tu.thob.
par.bskyed.par.bya.ste./. )

7T fii.ma.lngar.bdud.rtsi.lnga.

8MKT' yatrasthane; T ga:g.dang.gang.du.rtag.tu.gnas.pa.
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pascét1 karayet/ khanyam sidhyati nényathéz //

atha devyaha/ bho bhagavan yatra yatra nivasati3
nidhih tasya laksanam kathaya yena sattvasya duhkham jahati//

bhagavan aha/ yatra sthitasya 1ak§ar}ena4 kim ca va
vaktum arhate/ noced bhaisajyena kathayi§y5miS tat paladinya-
yena bhoja<sa>pari§karépa kathayigyémiti/6 iha patale yena
sidhyati dhruvam/ paribhramyamane paSyed yadi dhumra}}/7 tatra
vittam niyatam bhavet® sanyagare musasabdam Sruyate yatra
yatra vittam bhavet dhruvam/ madhyadese tu Sravantimudakam®
paSyet yatra yatra pu§p5rcanah sthiram bhavet svarnasambhavot-
padyate tatralo// soqaéabhujamantrepa vagav?kgaﬁ nirmantrayet

saptabhimantrate svapne pa%yati nidhim tatra niyatam bhavetll/

Ly phyis.nas.nges.par.sa.brko.bar.byas.na.

2'1‘ dngos.grub.gzhan.du.nges.par.mi.hgyur.ro.//.

3MKT' yatrasthita; T gang.dang.gang.du.rtag.tu.gnas.pa.//.

4T gang.du.gnas.pabi.mtshan.ﬁid.ni.

. ST ci.brjod.pabi.ngag.rung.dang./ mi.rung.bahi.sman.
rnams.3i.lta.bar.hgyur.ro.//.

6bhojasapariskérena; T bzab.ba.dang./yo.byad.du.ji.
1ta.bar.hgyur.ro.//. '

7T rnal.bbyor.pa.yongs.su.tshol.bzhin.pas.ﬁin.par.
dang./ nub.mo.mthong.bar.bya.ba.me.tog.utpa.1a.sogs.pa.1tar.
ram./ gal.te.du.pa.ltar.sems.par.byaho.//.

8After dhumrab T omits tatra . . . bhavet.

9T thang.ka.la.chu.hdzin.pa.

10MKT' suvarpasaﬁbhavotpadyate / tatra; T de.nas.gter.
hbyung.par.bgyur.ro.//.

117 omits nidhim tatra niyatam bhavet.
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godhasti yatra tatra vittah bhavet/ mayura$abdham yatra

. . . 1
¢€ruyate manir nivasatl tatra/

sattvartham uparjane srimahakalatantre chidrabhuminirnayostamah

pagalah//

IMKT' sattvartham/ uparjaneti//; Tp hdis.ni.sems.can.

kyi.don.du.yongs.su.rdzogs.par.bgyur.ro./ However note
TC d.1.n don.yongs.su. . . .
3 3 b
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CHAPTER V
TRANSLATION

Chapter 1 -- P

The Questions of the Goddess Concerning
Conjugal Transignification

OM. Homage to Mahakala.
Thus have I heard: At one time tiie Lord was dwelling

in the tripartite principle with the Goddess.2 The Lord

1Sampu@:a implies the complete range of bipolarities
found in the transcendental structure of Tantric ritual.

2Literally "in the three corners'" in which case we
should probably add "of the inside of the mandala." We
cannot translate kdyavdkcitta in this present state of syntax
yet from CMT, GS, and HVI the general ideca seems clear,
i.e., body, speech and mind is a tripartite attribute of the
Goddess. Snellgrove translates, "who is the body, speech, and
mind of all the Buddhas,"™ HVT, Vol. L, p. 147 and George
translates "whose essence 1s the body, speech, and mind of
all the tathdgatas," CMT, p. 44. The body-speech-mind phrase
does not only refer to the Goddess but to all the tathdgatas
as well. And since the tathigatas are grouped into five
families, as Wayman notes 'because they are the purity of
the five elements of the body . . . and the purity of the
five personality aggregates (skandha)," BT, p. 46. The
body-speech-mind points to a fundamental quality or principle
of the purity of the five elements indeed, of all things
(sarvadharma). Apropos, in BT, page 31, "The threefold
correspondences in the Buddhist Tantras are especially in
terms of the Body, Speech, and Mind -- the 'three mysteries"
of the Buddha:

Body -- mudra (gesture)
Speech -~ mantra (incantation)
Mind -- samadhi (deep concentration).

The translation that follows takes into account the analogical
thinking and use of metaphor in the tantras.
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said:!
Even though it is unmentionable, what credible truth,
indeed, is unobtainable in the world by means of the
steadfast Vajra Body?2

The Goddess asked:
Oh Lord, in fact, why is it said to be for the
material benefit and disillusionment of sentient
beings?
And, Oh Lord,for all beings who have realized the
ultimate cessation there is no verbosity in the Vajra
Body that has a vessel.

The Lord answered:
The Vajra, begetter of bliss is the Truth of the
dighest delusion. Oh Devi, one should not cultivate
existence or nonexistence; or, (any other) existence.
If this is a faulty position it will be modified
by the man with the highest truth. The body as
belonging to the mind (only) is said to be inconceiv-
able for the worldly.

The Goddess asked:
Oh Lord, how will you create the characteristics of
a method for the sake of sentient beings?

The Lord answered:

First, having evolved as a hearer and etc. I was

1
p. 126.

2In MKT' the Vajra Body is described in the transla-
tion, see above p. 128.

In MKT' the Goddess begins the conversation, see above
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conceived (that my) being 1is for the sake of sentient
beings. Afterwards, I gradually became a teacher of
Mahayana: There is no Mind, indeed no attribute of
Mind and no Mind-dwelling. In fact, this world is
in the nature of destruction.

The Goddess asked:
Then, how could there be a place of Creation? And,
what would be the Completion of that creation? How
would Coupling-with-the-Goddess by means of Equal-
taste be in zccordance with the two processes (of
Creation and Completion)? Through what means is the
coupling applied to Creation and continuance?

The Lord said:
Since you ask for the benefit of sentient beings, I
will instruct (in the process) of Creation. Oh
Goddess! In this world what shall I say about the
desired powers?1 It is for that purpose (The Lord)
is the Lover-of-sentient-beings.

The Goddess asked:
So, how can you realize that which ought to be
.cultivated as non-existence or existence?

The Lord said:
Even he who propounds nihilism would be making the

karma of nonexistence and existence. When coupling,

lyn alternative translation is ''powers of sacrifice."
The text does not read astasiddhim "eight powers." Yet, this
may be the intention of the author. . .



The

The

The

The

The

The

176

according to one's capacity, cultivate not having
Mental-configuration. In the world, there is no
(conceived) seed without method.

Goddess asked:
Then, How could there be a methodological process?

Lord said:
That the mind can be even the object of mind is
ridiculous as for example when referring to a tiger
as a lion?

Goddess asked:
How many channels are in the body?

Lord said:
Oh Goddess, the channels are innumerable.

Goddess asked:
If it is possible please tell me in fact. For Oh Hero,
You are like the dust of atoms; and indeed, enough
{of this) foolishness, in your body there 1s no
imaginable fabrication.

Lord said:

The Wheel of Dharma and the Wheel of Manifestation
both move in Enjoyment. The Channels arise in the

Vajra of the body.

Yet, the vicissitudes of these existing wheels are

in the nature of dissolution.

The Goddess asked:

Then, how could there be Mahakala?
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The Lord said:

Only he whose body possesses great Time is known as
Mahakala. Kala is called Calculation. I am
Mahakala. Everything is established in the syllables
E and VAM. For example, the syllable E is the place
of Creation by which Understanding is awakened. If
this is not understood the (carnal) body is prolonged.
Understanding is nonunderstanding. If there would be
a procedure concerning the body then there would be
a Circular configuration. The Vajra seed is the
impenetrable. Indeed, when (the two parts of the
seed) are unified there will arise the powers; and,
inevitably it proceeds to nonexistence. According to
the procedure, the Goddess in Coupling is objectified
existence. So the Formation-of-the-circular-
arrangement-of-yoginis is complete. And through
Means in accordance with Insight there is, indeed,
only one. So, whoever is born with no defilement
obtains the Awakenment-essence. And, I have
mentioned the enumeration in the womb of the Goddess.

The Goddess asked:
Oh Lord, how many Numbers are mentioned?

The Lord said:
The Numbers1 have not been numerically mentioned.

The Goddess asked:

1The Sanskrit text has anurelista.
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So what could be that place of noncreation?

The Lord said:
Oh Goddess, whatever I have said here, this is the
view that should be respected. Oh Empress, let it
have the name bhavana.l When there is striving for
the powers that is bhavana. And in aunother sense
objectified existence 1is thus bhavana. And when there
is the creation of insight there is transubstantiation.
Just as the father crab consumes its young, the
Great lust should enter the Passion. (Therefore)
one should Couplezin the Arrangement-of-the-row-of-
the-circle-of-existing-method. For the Loré is the
Lover-of-Truth.. The Transubstantiated being of the

omnipresent transubstantiation is not from the practice

of mind.

This is the first chapter in the Mahakalatantra called
the questions of the Goddess concerning conjugal transignifi-

cation.

1This is <che usual term for meditation but the term
mental cultivation is more appropriate.

. ?That is in the sense of assimilating all the
bipolarities into a unity; or, in a ritualistic universe to

unify the signs.
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Chapter 1 -- MKT'

Insight To Reality

Om Homage to SrivajramahakKdla

Thus have I heard; at one time the Lord was dwelling
in a desire.ess manner within the genetrix of the Goddess.

The Goddess asked: What method will the Lord use for
those beings who have fallen into phenomenal existence?

Oh divine one, you are the manifestation of reality through
which they will be happy.

The Lord said: According to the yoga of creation and
completion through which realities exist, that I will tell
you. Oh Goddess, listen carefully. Creation is maintained
relative to dissolution. Such a path, i.e., the yoga of
creation and completion, has the potential to be harmoniously

performed which provides its fruits like those of females.2

1The metaphorical use of bhaga in the sense of womb
and genetrix is clear in the 'creation sense.'" We might add (like
the) so as to not give the misconcepticn that our subject
matter is concerned only with the biological, aesthetic or
hedonistic processes.

2That is, our model is the capacity for giving irch
"The yoga of creation and completicn' is added for clarifica-
tion. The "fruits of females' must be a later addition. The
Tibetan text has "oh Goddess! Listen well. The way of creation
exists relative to dissolution and since it provides its

fruits according to the proper path one should have the _

special initiations from specific mudras." Specific mudras

means those sacred appearances in the world that are invested

with the power to give initiation. Although mudra is sometimes
designated as female partner, it also refers to the wearing

of ornaments that have been ritually transubstantiated or

pledged, i.e., samayamudra. See Chapter 7, p. 238, footnote 1l,and

also Fund, p. 229.

b
ar
on
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Therefore the initiation should be performed and the yogi
should practice according to the technique of yogic disci-
pline. When meditating according to that discipline, after
uniting with man, such a path arises, 1.e., the way of
creation.1

The Goddess said: Oh Lord, what is the purpose in the
completion of the creation of Vajrasattva? And what is the
use of manufacturing it now?z

The Lord said: It is certain that the destruction of
the completion of creation is 1ike the lightning bolt in the
sky.3 If there is no self (that is nullified as if by
lightning) then happiness is instant. And likewise the
completed city 1is said to be suppressed by strength. But
such is the nature of appearances.

The Goddess said: Oh Lord what 1is the purpose of a

steadfast body? The sage has mentioned the confluence (of

lye could have translated "from the union of na and
ra . . ." as if na and ra were specific mystic syllables
related to the Mahakdla praxis but the supporting texts _
have no such symbology. The Tibetan texts do not have na but
na. MKT', i.e., all the Sanskrit texts of the 19th century
have na. Nara, i.e., man, fits the mataphorical loveplay
involved in the dialogue.

2Tibetan has "If so, what is the purpose in each
flask," i.e., if Vajrasattva is created then why do we need
flasks or vessels for the five Buddhas; and or, the other
manifestations of Vajrasattva. For example, a bum.can. 1is
one who has succeeded in cultivating Vajrasattva. Did he or
did he not need other vessels than the one in his stomach?

?Tibetan has "creation." I translate utpanna the
completion of creation in order to point to the implicit
movement within the completion process.
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blood and semen) on such a path.1 After being emancipated by
the mirage like body, the providing of the fruits of emanci-
pation will be out of love for showing (the path.)

The Lord said: The body is said to be the Vajra. It
is said to be the confluence of paths which is from uniting
with man; it is within the nature of a maya being and dis-
criminately sports with the left, right, and central channels
in the five-fold bodily structure.2 The confluence of the
paths (emerges) as a Vajra that is purified by mantra.
Whoever cultivates the nullification of the discriminating
appearance of love for prosperity is out of love able to be
prosperous according to that nullification which is called
the "'Great Discipline."3

The Goddess asked: If it is for the prosperity and

benefit of men, arc you able to tell the narrative of the

1Tibetan has "Is not the confluence of blood and semen
from being emancipated by the mirage-like body on the path."
Hence, for clarity I added in translation '"blood and semen."

2Sometimes the word maya body is used. Fund, p. 321.

3From "the Lord said'" the Tibetan has "It is said to
be the Vajrabody. So, the maya being is according to the union
with man, i.e., with n3d and ra. It is said that blood is
from the confluence of the paths. Whenever the yogi under-
stands the synthesis of the five-fold bodily structure and
the lalana, rasani and avadhuti channels through practice it
will at that time be said that the blood is from the confluence
of those paths within the Vajra. This is called the body of
yogic practice: whatever practice is not spoken and desired
is the body of yogic practice. Whoever has yogic practice
is said to have performed yogic practice for the sake of the
deluded."
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Dharma? Can you show those fruits of desire that carry no
disease for the sake of creating beings?

The Lord answered: Those sentient beings who are
devoted to the Dharma and who have completed the mantras will
easily obtain the powers. I will tell you: the eight powers
are: (1) sword, (2) ointment, (3) pill, (4) power of the
slipper, (5) medicine power, (6) and in the ocean of mantras
there is the power of certainty, (7) mercury and (8) long
life. These are the eight great powers. With {(these latter)
three, other powers are conceivable. Those sentient beings
who prudently follow the tantras of Mahakala will easily
obtain the powers.

The Goddess said: The ointment power is called the
bound and the binding.

The Lord said: This oath which is taken secretly is
1ike the sound of the hoofs -f galloping horses (that one
hears) on the (distant) path.

The Goddess said: Oh Lord, how many channels and
moments of exhalation and inhalation are in the body?

The Lord said: There are thirty-two channels and they
control the 1ife of respiration that originates in the body.
Exhalation is the motion of the sun and moon. The calculation
of the intervals is mentioned: The outward movements are
twenty-one thousand six hundred. Therein are the moments

of exhalation and inhalation.1

lgee HVT, Vol. 1, pp. 48-50.
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The Goddess said: What is revealed? Is it like
Narayana copulating with Kamadeva? And is it destined to
create maya with Laksmi and Sarasvati? Here, in this world
is it called yogic discipline for k§etrapéla to have inspired
capriciousness amongst the déprived?1

The Lord said: Oh Goddess, sentient beings in the
world are revolving in samsara which produces slothfulness,
lust, jealousy, and slander. Whatever Mahakala said was
respectfully absorbed by Narayana, Kamadeva, and the
practicing sixty-four yoginis.

The Goddess said: Oh Lord, what is the definition of
Mahakala?

The Lord said: Mahakala is the great dreadful one for
whom the enumeration of time constitutes the absorbtion of
each (being) and whose calculations'(enumerations) continue
each day -- that is called Mahakala. To put it another way,
who has great time is Mahakala; and this is the entire sense

of Mahékéla.2

lThe Tibetan text has: "Even though Narayana who
possesses desire has made an incarnation by means of maya for
the sake of Sarasvati and Laksmi which is like separating
the depressed folk from obscuration-has Ksetrapala sanctioned
the union? )

2Tibetan onits "the Creat Dreadful one,'" and has
"because one sits from his being centered in Mahakidla he
makes the enumeration of time immeasurable. And for whom
the enumerations and each day flow well -- that one is called
Mahdkala. For whom there is nothing; or, whoever has
assimilated the boundaries of great time is Mahakadla-- this
is the total sense of Mahakila."
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The Goddess said: What is the designation of the
syllable ma as well as the syllable ha? And what is kala?

The Lord said: The syllable ma is the compassion
of the mind. The syllable ha incorporates insight -- only
insight. From the combination ka and la we have time.
Method and insight are said to be bound together (with time)
in Great Compassion.1

The eight yoginis appear in this tantra according to
the rules of the Queen of Yogis who has the powers of
restraining, expelling, restraining armies and exorcising.
They are: CandeSvari, Carcikd, Kalika, KulikeSvari, Khandaroni,
Dantotkati, Pracali, and Mahe&vari, who appear for whomever
cultivates them. The primordial time who has the knowledge
of seizing, desirous of liberation, has equality of future
and presence. Future is not created for him for whom
presence is not created; for his mind, the Lord's mind is
neither contacted or imagined. Even though the body of Vetali
is realized they, (the times) are not created. In the same

say, when dwelling in the chapel one should structure the five

) 1The Tibetan has "ma is the sentient beings compassion
and ha is it's being united with insight -- only insight.
From the coming together of the two syllables k@ and la there
is time, i.e., when we have insight and compassion there is
said to be unity in great compassion.' The same passage is
quoted in the Mngon folio 10 under the subsection of the pre-
paration phase called the purification of the three doors.
(sgo.gsum.dag.pa.) It is subtitled '"cleaning the ambrosia
pills" (bdud.rtsi.ril.bu.sbyang.pa.) The assimilation of
the conceptions of method, insight, and compassion to the
syllables is crucial to the purification process. This is
the purification of body, speech, and mind. (lus.dang.ngag.
yid.rnam.dag.paho. Ms. Mngon, folio 10).
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families. Having realized the process already mentioned;
and residing in another and yet another place, indeed, I
will tell you the auspicious days, the purpose of the past
and the future, as well as, the numerous results.

This is the first chapter in the Chief Tantra of

Mahakala concerning insight to reality.



Chapter 2 -- P

Mantra

Now we shall expose the mantra chapter.
The divinity who controls the obstacles for the protection
of the life of mankind is embodied in the syllables e and vam.
So, one should show the bali to Mahikila:' O indrajala
masakha phetta vahnisama kulajale ca samjfiarathya mohasamphutta
mahakala tinnibhuvanarathyasthita sa ca kalamohi idam balim
phunna dhupajambudi mamsarakta kasturim/ vighna atta mara
svaha®

The yogis, for the sake of the auspicious, should make
the five-fold offerings for all the demons and malicious
forces; only then will they obtain their desires. And all

the yaksas in the world will be satisfied.3 To gain control,

lAlthough bali has the general meaning of offering

whether it be a gift oblation or impost in the context of the
Mahikila ritual complex as well as those ceremonies performed
by the Newars it designates the offerings of wrathful
divinities which usually include at least symbolically, blood
and meat. Further, bali plays the important role of symboliz-
ing the food, indeed the medicinal, which becomes the curing
substance par excellance "ambrosia'" (Sanskrit amrta; Tibetan

bdud.rtsi).

2"Oﬁxyouwith the magic net in the web of the clan
like fire, whose chariot is consciousness. You are the destroyer
of delusion. Oh Mah3kala who has stood on the chariot of the
three worlds, who charms the goddess Kali, please take the
bali, the meat and blood of fox, the musk and incense, kill
and destroy the obstacles, svaha.

SMahikala is the king of the yaksas. There is a method
of realization (Sanskrit s¥dhana; Tibetan sgrub. thabs)
concerning yaksamahakala.
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practice sorcery, destroy one's enemies, drive away and kill
soldiers, and to appease should be to increase happiness:

If so, one should offer bali at all times to the community
of yaksas.

The Goddess asked:

Through what mudrd does the Goddess Pifigall come into
being? And what is made from the mudrd of carcika? Oh,
omnipotent Lord, before now, I did not understand the sealing.

The Lord said:

According to the delineation of body, speech, and mind
the secret is established in the middle of the circle.

Upwards and downwards it 1s proportionately constructed in
the middle of the circle.! The body mudra is pinagli.
Indeed the lust mudra of the Goddess Carcika whose own body
is caiied vajrani has the mind whose essence is vajraness.

The Goddess said:

If I have the net of habit energy and discursive
proclivities, how could there be a seed mantra of the Goddess?

The Lord said:

Please listen, Oh Goddess. I will tell you the mantra.
Now, with kindness, the seed of pingali will be told by me
for the sake of sentient beings: pingalikali mahanili® hram

phat svaha. By means of the fourteen and one-half syllables

.1I would like to suggest that the secret is the triangular
shape in the symbolic center of the mapdalas of Mahakala.

... great-blue-one---.



188

what is there that cannot be realized in the world?1 For
stopping one should cultivate the white (pifigali), for
expelling one should cultivate the yellow (pifigali) and for
control the red one; the remainder is uncertain. '"The
carcika mantra is: Om carcikd sarvasiddhim prasadhayet cam
mam kali karali karali vaum svahi."% One should realize
everything with the three-sounds-seven seed syllables just
as in the case of pifigalT it is indeed here (with carciké).3

The Goddess said:

Oh omnipotent one, how did the power of your sced
syllables arise?

The Lcrd answered:

Oh Goddess, I will tell you my good wmantra so that all
works can be realized by sentient beings. Indeed, whoever
with great effort heard this tantra but did not put it to
practice will not know complete happiness. And Oh Goddess,
jndeed I will carefully tell you about supreme happiness for
the sake and welfare of sentient beings.

Om mam ham hrim hrim hum phat svaha: By means of these

ten syllables a man is able to realize the protectors of the

1There are only fourteen syllables in the mantra. Yet
phat is sometimes pronounced phata which would account for the
extra half syllable. Yet on the next page the seven syllables
referred tc as the four-handed Mahdkala are exactly seven
syllables. "The remainder'" refers, at the least, to killing
(maranam) and appeasement (Samyam).

2---all the powers should be realized---.

3Three sounds, seven times, are twenty-one syllables --
actually there are twenty-two syllables.
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world who dwell in the ten directions, the divinities,
demons, men, celestial musicians, gobblins, and other
malicious forces. The mantra of the four-handed Mahakala is:
Om hrim hrim hum phat svaha. A man should practice very
carefully these seven syllables and he will realize every-
thing in the world. This is the mantra of the eight-handed
Mahakala: Om Mahakala dvada$alocana ham mam ah kau hrim hram
hrim kruradrsti astabhujaya slanjah phat svahi.l The great
power of the thirty-three syllables and the evolution of the
realities are all realized in this world.2

The Goddess asked:

What are those moments, the meditations and blessings
of mantra?

The Lord answered:

There are four moments and four ecstasies embracing,
all the Goddesses at the time of their cognition (of the
rite) have well established all the moments. According to
the moment, there is no defect of own nature. Indeed, Oh
Goddess, what do you think I am imagining?

The Goddess said:

At the time that you tell me the mantra I forget
everything.

The Lord said:

If you have forgotten the mantra of the Queen goddess,

1 __with twelve eyes---whose sight is dreadful; praise
him, the one with eight arms---.

2?
“The mantra has thirty-two syllables.
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then you should cultivate on the fourteen and one-half
syllables:1 Om candakst mahakamkali ham hah phat svaha.?
The six-handed Mahakala is Om mahanandeSvarah phat_:.3 This
mantra of the two-handed Mahakala who sits with an outstretched
leg is: Om am mam hum phat. The mantra of the twelve-handed
Mahakala is: Om hram hrim mam yam phem hum phat. The mantra

of the splendorous handed Mahakala is: Om hram hram hum

hrim ham ksam pam cam um ksam yam hana kara ghataya ghataya

hau phat svaha.? The seven seed syllable mantra with the

three syllables is for the consecration of the king. The
mantra for the consecration of body, speech, and mind is:

Om ah hum. The mantra for purifying the wine is: Jm mam
suddhim kuru sarvanaSana om hum phat svihi.® The mantra for
purifying the virgin: Om phem bhum svaha. The mantra for
purifying the five elixirs is: Om krpéya da hau. The mantra
for purifying drinkable blood is: Om ram hum. The mantra

for purifying the whole congregation is: Om sarvasadhaya

6

hrim hum phat.’® The mantra for consecrating the pledge at

the time of embracing the prajfia is: Hum hrim hum ka kanidevi

1Only fourteen syllables unless we attribute a half
syllable more to phat.

2Oﬁx-—-you with feirce eyes with a great skeleton---.

3—--god whose bliss 1s great---.
4___xi11 kill, harm harm---.
c

“---purify---destroy all (impurities)---.

6---Subdue all---.
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mam ram Oh Vajrani samaya palaya drdho ne bhava sutosya me
bhava sarvam kura, hrih ha ha ha hum svaha.! The mantra for
offering bali at the time of embracing is: Om sarvabalim
puspadhupagandhamamsapurnam deyam ram hum phat svaha.® One
should give daily, these offering for the sake of some good
person according to the teachings of the Buddha: flowers,
jincense, ointment, garlands, the five elixirs, go (cow meat),
ku (dog meat), da (elephant meat), ha (deer meat), and na
(human meat) etc; (and) with all offerings the meat of fox.
Om ah ham phem raksa raksa palaya palaya buddhaSasanopakarine
kka kha khahi khahi; phat hum $ighram maraya2 todaya 2
nasaya 2 phem vam mam mam mahakalaya svaha.

This is the mantra for the establishment of the
pledge when embracing with the five Goddesses (pingali):
Om candaksi mahanandini sarvasu satim kuru uh ho hum phat
svaha.® This is the mantra for the establishment of the
pledge when embracing mother: Om mam métrédhig@haya.s
This is the mantra for the establishment of the pledge when

embracing sister: Om bham bhagam Sodhaya 2 jah hum hum

l---Oh Goddess---0Oh Vajrani, whose charms are sensuous
protect the pledge, be firm to me,and please satisfy me well,
do everything---.

2---one should give all the bali, i.e., flowers,
incense, ointment, and meat---.

3---guard, guard, protect, protect; and---devour,
devour, the enemy of the Buddha's teachings;---quickly kill,
kill and break, break, destroy, destroy---for the sake of
Mahdkala---.

4---Oh whose eyes are dreadful, who is the embodiment
of supreme ecstasy, please make peaceful all (sentient beings)---.

5--—for the sake of (receiving) the blessings of mother---.
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phag.1 This is the mantra for the establishment of the
pledge when embracing the niece: Om bham gam puti goham
sodhaya hram hum phat svaha.?

By this mantra the round bali should be blessed by all
learning: Om dhim pem maha ksa hum.

Samsara is the form of Mahakala,

The hero who saves the world.

Listen, Oh Goddess, about his appearance, I will tell.

His eyes red are with kindness;

His black 1limbs the mind of friendliness.

The four legs with the four ornaments the four times.

His eight liberations are the eight liberations.

The sixteen arms are sunyatas.

The mudras is the five Buddhas.

The wrathful countenance for conjuring the defiled;

Pifigali is formed by meat.

Carccika is made with blood.

‘CandeSvari is called semen.

The Goddess is the fat and marrow.

The Goddess asked:

Oh Lord of Supreme ecstasy. Please tell me how to
pronounce the mantra, by which the activities of mankind
are successful?

The Lord said:

1---purify purify the vagina---.

2-—-purify (what is) rotten---.
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Oh great Vajri (my) body is the Vajra quintessence.

It is great. Oh Goddess who has great insight, I will tell

you the mantra. The mantra is the union of the two mysteries

which is the yoga of bola (gum myws.h) and kamkola (perfume);

the form of supreme ecstasy. Clearly it is: Om sambhari ah hum.

This is the second chapter concerning mantras in the

Mahzkalatantra.
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Chapter 2 -- MKT'

Construction of the Furnace

I will explain the chapter concerning the construction

furnace.
The Goddess asked:

And, Oh Lord, are the eight powers established for
the sake of sentient beings through which there is no
suffering?

The Lord said:

When the moon is on its course, after having restrained
the breath, it is for certain that one will succeed

at the establishment of the eight great powers.

As soon as one has done this with the desire to achieve
complete maturation, the eight magical powers will

be realized. Therefore for killing one should do a
fire sacrifice with black flowers in an earthen oven
one hand deep and with four corners. For restraining
it shoulé be round and two hands deep; and for control
it is a triangle one hand deep. Purifying the

earth after digging it to the depth of one hand, one
should perform the sacrifice with red flowers. The

man of wisdom seated on a bear skin should certainly

do this great work. For perfecting the foot applica-

tion I will tell you the characteristics of the round
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sacrificial oven. Having dug the circle five hands in
diameter and one hand deep, one should purify the
earth. And here the sacrifice for the ointment will
be told: It is dug one and a half hands deep in the
shape of a snake; the earth should be purified. If
one digs it seven hands (around) we have the ointment's
sacrificial furnace. For making the pill's sacrifi-
cial furnace it is dug ten hands (round) in the shape
of an elephant's foot; one should purify the ground.
For mercury it should be one and one half hand's deep
and three hands around in the shape of an earring;
one should purify the ground. For the purpose of
victory the sacrificial furnace should be one hand
deep and round; one sheould purify the ground. Digging
(one) eight hands is for Practicing the powers; through
this discipline the power is certain. If one sacri-
fices with white flowers according to everything that
has been said, the results of all the powers will have
come to be realized.

This is the second chapter concerned with the
construction of the sacrificial furnace in the

Mahakalatantra.
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Chapter 3 -- P

Japa1

Now we shall discuss the chapter of japa. Mahakala,
who has all the dharmas, is called Vajrasattva. After kissing
the Goddess the procedure of japa will also be told. For
contrel, one should utter using the rosary of red sandalwood.
Quartz is for suppression. In the same way, bewitching
and causing dissension are done through the rosary of the
soap berry and bones. The rosary of the teeth of a horse
is used for expelling. The rosary of the bones of a brahman
is used for attraction. The rosary of the bones of an
elephant are for the producticm of rain. The rosary of
tiger's teeth; or, elephants teeth is for killing. The
rosary of pearls is for suppression. The rosary of pearis
should be used for bringing the (enemy) under control at
ones will. And the rosary of stool is for attracting. For
creating dissension one should use rice. For expelling, one
should use musk; or, in this way, the slayer should make the
rosary of the bone of horse, elephant and so on. It is
mentioned that this is the procedure of rosaries.

Having decided, by one meaning of mudra, on the two
procedures, i.e., nonmental; or, mental, the beads should be

made by the fiber of jute mixed with clay and olibanum. One

1Praying with a rosary.
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who desires powe should mix the five ambrosias. For the
purpose of supreme amorousness, this mantra will be success-
ful. Whoever has meditated as just said should take the
rosary of the teeth of the buffalo. And, like that, one
should begin from (some day unmentioned) to Tuesday. For
the purpose of expelling, a rosary of horse teeth is used on
the tenth lunary day; Sunday, Wednesday, or Thursday.

For the power of mudra the bones of 2 brahman should
be used on the fourteenth lunary day of the second half of
the month; or, on the first day. A rosary of rolled sugarcane
mixed with the five ambrosias should be taken on a Monday
that falls on the eleventh lunar day. Also, on Friday or
Saturday of the fifth lunar day, one should take the rosary
of the teeth of the elephant. When there is the eclipse
of the sun, one can use all (of these three) rosaries.
Otherwise, in the world, for a long time one will not attain

the supreme power of mudra.t

This is the third chapter of japa in the Mahakalatantra.

1Mudré here must refer to the rosaries themselves.
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Chapter 3 -- MKT'

Mantra

Now we will explain the mantra chapter. I will tell
you the two kinds of mantras which procedures are according
to the mantras of peace that have the syllable om and are
revealed in the tantras. I am the one who benefits the
doctrine of the Buddha through the mantras of ecstasy and
peace.1

For the sake of the promise the Buddha told the word,
i.e., the mantras of great sacred knowledge. The mantra of
the two-handed Mahakala is: om Mahakala hum 2 phat svaha.
The mantra of the four-handed Mahakala is: om hram hrim hum
phat. The mantra of the six-handed Mahakala is: om mahabhairava

2 The mantra of the

sarvasiddhidayaka ham hum hram dyhet.
eight handed Mahakala is: om a hum phat hri hah. The mantra
of the ten-handed Mahakila is: om hri kam hum kili 2 mahanade
karaharikaralaksi gri hah daha 2 paca 2 siddhidaya kaya

svéhé.3 The mantra of the twelve-handed Mahakala which

completes all work, has all the Buddhas pay obeisance, produces

1In Tibetan there is no I (aham) and since the Lord is
talking about two kinds of mantras we should assume the
connecting la is "and." sangs.rgyas.bstan.pa.skyob.pa.zhi.
ba.la.dgah.bahi.sngas.so.

2---great wrathful one who provides all the powers---.

3 . _whose ferocious and dreadful syllabies are
according to the great sound---.
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success in the three worlds, and whatever one desires he will
obtain is: om damstrotkatabhairavaya sam 3 Tum 3 hum 3 phat
svaha.! One should give bali everyday by means of the
fourteen-handed Mahakala which is for obtaining all the powers:
om yamaya 2 ksobhaya 2 cala 2 patala 2 kha khahi 2 grhaca 2
bali hah grhna 2 munca mahabhairavaya svaha svaha.? The
mantra for protecting the self is: om manm mam ram hum mam

3

raksaya palaya hum vajra phat. The mantra for protecting

others is: om dharani dhara 2 hum amukasya raksa kuru svaha.?
The sixteen-handed Mahakala mantra is: om hram hrim hum mam
karalavikaralaksamahayoge$vari sarvakamadaya svaha.>

Saying the following mantra everyday in the night
time one should offer bali replete with dark colored beans,
wine, meat, and blood. In twenty-one days Mahakala will
predict what is auspicious and inauspicious: om Sri ksim
grhna 2 bali hum phat madyamﬁﬁsapu§padhﬁparaktata1apétile
astanagadeva yaksaraksasa grhna 2 idam balim haha bali hum
jah phem 2 mahabhutatrasa 2 garjaya 2 krsnavarnaya 2 phem

svéhé.6

1l __for the dreadful one whose fangs are sharp---.
The same passage is in Mngon, folio 4.

2---reach for 2 quake 2 shake 2 eat 2 devour 2 seize
2 seize release oh for the great dreadful---.

3---protect guard---.

4---give protection to the person---.

5---oh great queen of the yogis whose syllables are
dreadful and frightful for the sake of providing all desires---.

6 _seize 2---let the eight divine serpents---devour
devour eat eat this bali of wine, meat, flowers, incense, and
hlood---terrify 2 the great demons; oh for you whose color is
black roar---.
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In one month Mahakala gives power and in one year
whatever one desires to do that he will do; just by uttering
the chief mantra: om hram hrim hum phat all evils will move
to destruction. By uttering it continuously one will easily
ocbtain all the powers.1

Having uttered it five thousand times one will
certainly gain control.2 Having uttered it ten thousand times
one will have control over women. And if one utters it one
hundred thousand times one will have power over the king.

If it is uttered five hundred thousand times one will

certainly have power over all the yaksas and divinities.
Even if one Qants to allure, with certainty, any man or
woman that one desires to see or speak with, this is the

mantra for that power.3

The ordinary mantra is: om Mahakala hum 2 phat svaha.
The fire mantra is: om Mahanande$vara hum phat.:.4 And having
contemplated on the mouth with fire, he should die. The
mantra for killing is om ksim sri ham ksah oh devadatta

- oy . 5 m . ~ = . -
mamsamaraya phat. The mantra of the queen of viclence is:

1T. adds rgyun. japa implies a continuous recitation.

2T has if one utters with ease the five thousand
mantras peace will certainly be obtained.

3The Sanskrit texts except for '"This is the mantra of
power" do not have this 1line.

4—-—great Lord of ecstasy---.

S_.-oh devadatta kill the flesh---.



o ksim phem oh candeSvari hum Sri svaha.! The mantra of
the queen of the thunderbolt is:2 om lam kam oh kuliSe$vari
Kah sviha.>

The mantra of the great queen is: om mam na maheSvari
hum srim pher'n.4 The mantra of the black Goddess is: om
kali kalivikaralaksi srim ksam kgim phat svaha.> The mantra
of the lame female Carcika is: om carcaya him hrim.® The
bali mantra of the Goddess Kandarohi is: om camunde daha 2
paca 2 idam balim grhna hum 2 phat svaha.’ The bali mantra
of the Goddess is: om hrih ham phat svaha. The mantra of
Umadevi is: om hrih ham phat svaha. The mantra of the ritual
blessings of body, speech, and mind is: om ah hum.

Having uttered this mantra a million times one should
construct an effigy with the ashes of the burning ground and

hide it within the burning grounds.®

l—--oh queen of violence--.
27, has ku.li.ke.shva.ri.
3---oh queen of the thunderbolt---.
4—-—oh great queen---; T. has rigs.kyi.dbang.phyug.ma.
5_.:kali whose sound is fierce---.
6

---lame---.

7burn 2 cook 2 seize this bali---.

8T. omits this sentence. Instead it has a mantra
for killing everything.
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After uttering seven times the mantra of expelling,
it should cause the enemy to be expelled.1 The mantra that
represses the enemy is: om mam jam ksam. Having recited
the following mantra seven times with the tail of a mouse it
should be struck: om jah hum hastistambhaya phat_:.2 This
is suppressing the elephant. om khah hah phat is for suppres-
sing the horse. Having said the mantra on cow's flesh, if
struck, the horse will be suppressed. This is for stopping
the horse.

After reciting seven times the following mantra on
the skin of a tiger, the (beast) should be hit; and certainly
the buffalo, horse, elephant, cow, fox, tiger, and bear will

be suppressed. Om muh hah sarvapiaSan stambhaya mohaya hum

pha’;.3

The mantra for suppressing man's speech is: om mukham

4 The mantra which suppresses

stambhaya amukhasya vam phat.
swords and so on is: om hrim mam ram oh camunda hah §ri hum
phat. Having cultivated seven times: om mahanande hum phaps--

one should strike. This is the suppression of everything.

1The Sanskrit doesn't give the mantra but the Tibetan
does. See footnote.

2---for suppressing the elephant---.

. 3---suppress and stupify all the beasts---; At this
point T.has after uttering the following mantra seven times
on silver, if it strikes, the snake will be suppressed.

4---for suppressing the speech (of anyone mentioned)---.

s---great ecstatic one---,
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For suppressing the gambler; om mahinrbinr 2 ha ho. The
mantra for stupifying a woman is: om gham hum. And with the
following great bali mantra1 after having put meat in a

man's skull already filled with food those beings who fortify
the teachings of the Buddha should make the offering on the
eighth day of the black half of the month after which (the
enemy) will immediately die: om hah kaka 2 malinim upaSodhaya
2 mahakala buddhafﬁé samprahina isi maraya 2 om sarvadusta-
pradustdn grhna 2 maraya 2 kha 2 khahi 2 %Sighram daha 2 paca 2
2 hura 2 mam ram hun phat idam balim graha 2 ¢ri svaha.’

And certainly the enemy will become feverish, he will be
seized with the fire of Agni, and his head will burst.

The mantra for the enemy is: om hum kill the flesh
svaha. Then indeed the one hundred syllable mantra.> And
the mantra for killing is: om camunde kill 2 burn 2 hum phat.
The mantra for killing the enemy is: om hum mamasamaraya svaha.
And having recited the following mantra seven times each
day while washing one's face one will become the lover of al
people: atha bhagavan bodhisattvamahasattvamahakarupikah/
tadyatha/ om karalavikarala vikayegvara rundha 2 kili2 kiliz2

mah3kamkala hala $ri vam mam ham hum hum mahanande§varaya

1T. adds '"that presses the enemy."

2---purify the defilements oh Mahakala you have the
Buddha knowledge you are the destroyer kill all the very
polluted ones seize 2 kill 2 eat 2 devour 2 quickly burn
cook 2---seize 2 this bali---.

3This line seems out of place and it is not in the
Tibetan version.

4---kill the flesh---.
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hum phat svaha.l And all enemies will become stupified.
And for him who desires to practice all work will be doubly
rewarded. It is the mantra of the Mahakala whose dharani
is very joyful in all the sadhanas. Having practiced in

order to achieve all works the results will be produced.

This is the third chapter on mantra in the auspicious

Mahakalatantra.

loh Lord you are a bodhisattva a great being, and one
who has great compassion. Moreover, om, you whose sound 1is
dreadful and ferocious and who is the god with fangs obstruct
2---for him the god with great joy---.

2T. has pacified.
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Chapter 4 -- P

Vajra Initiation

Then the Goddess asked:
Oh Lord how many joys are mentioned; and, there are
how many systems?1 And, concerning the sambhoga
please tell me, for I want to hear.

The Lord said:
The secret piactices are: the first joy is according
to variety; the supreme joy is according to maturation;
the ecstasy of cessation is consumation; and the
together born joy is according to the signlcss.
Afterwards, uttering japa is (performed); or, in the
way (mentioned) one should systematically practice

the four joys by means of the four moments.

There are mentioned four kinds of initiations. The
(student) is ritually bathed and attains success for
the purpose of success among all sentient beings; and
the body is properly purified. (when) meditating by
this means it is traditional. This is how it should .
be: embracing with both hands a sixteen year old
girl, one should practice according to the yoga of

vajra and bell. It is mentioned that a Goddess who

leund, p. 169, 291, 322-23.
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is adorned with youth and beauty; and who has the
complete auspicious signs, is approached by the Vajra
master. (Then the vajra master) should enter the
circle of the student by means of the joined ring
finger and thumb. After discussing, the Vajra master
should worship the insight, then, indeed, he should
present the joined fingers. '(Oh Student), for the
sake of happiness, understand the ritual in this book,
and the mudra of Mahasattva.' The Vajra master,
having kncwn without envy the student, became great
and roared ferociously; and, instructed the student.
'You who have the vajra, perform the (yoga) of bola
and kamkola. I will tell you the work of the student.
And in this way is your initiation complete' (The
student), having realized the Vajra master, should
properly perform his worship of joy.

The Goddess asked:
Oh Lord, indeed, (you) are ready for the yoga of
unification. Therefore the initiation beyond all
designation should be performed. Having known .the
Vajra master and student to be worshiped, one should
practice according to the rule. So all of you are
great, please be the omniscient destroyers of me. Even
then it is my favor; because you release the suffering
of sentient beings. Oh Lord, if it is for the sake

of people please tell me according to the way.
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Later (in this tantra) the initiation will

gradually be known just 1ike the sacred knower of time

knows the pledge.

This is the fourth chapter of the Vajra Initiation

in the Mahakalatantra.



208

Chapter 4 -- MKT'

Vajra Initiation

Then, we will explain the chapter of initiation.
First of all, after uttering ten thousand times the mantra
of the two handed Mahakala one should initiate the student.
There is the bell and so on; and the sprinkling by
means of the water vessel. There are indeed the five
initiations with the word together with the vajra.1 The
sixth initiation is the way of the Vajra. When there is the
seventh initiation there should be a conjugal transformation
with insight. The eighth is eternal enjoyment with the
yogini. The ninth is the birth of the mind of man. The
tenth is with sky water. The eleventh initiation pursues
at every step the power (siddhi) which is inherent in the
proceed:ngs. Like the sage whose color was yellow, one should
practice secretly in steps the means of the sacred knowledge

of power. The means and insight should be performed with

1The passage represents a short version of what is
found in Fund, p. 313. "Furthermore, they have a five-fold
classification as follows:
(1) The water initiation (toyaseka) of Aksobhya;
(2) The diadem initiation (mauliseka) of Ratnasambhava;
(3) The diamond initiation (vajraseka) of Amitabha;
(4) The bell initiation (ghantaseka) of Amoghasiddhi;
(5) The name initiation (namaseka) of Vairocana.
For these initiations there exists also the term "wisdom
initiation" (vidyaseka). This expression is used because Locana
and the other '‘wisdoms'" (vidyd) hold the flask and confer
initiation, and also because the initiation establishes, the
capacity of producing "wisdom-knowledge'" (vidy3-jhana) as
the antidote for unwisdom (avidy3).
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the five ambrosias. Accordingly, one should practice with
the mother, the sister, she whose legs are like crow's, a
dwarfess, and the girl who 1is lame. And, as is ordained, the

initiation is beyond all designations.
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Chapter 5

Initiation of the Gods

Now we shall discuss the initiation of the Gods.
First, when the Goddesses are making their annointments with
the flask of ambrosia, the offering vessel is given and
praised by the eight Goddesses; it is ritually blessed by
the mantra, "om bath with the activity of the flask. om
to be blessed by Sunyata svaha. The initiation of water is
given by the five ambrosias and are completely synergized
with the six perfections; and, from the Goddesses, becomes
a shower of flowers, as well as, musk and fragrant smells.
Then, it is blessed by Narayana and others. All the Gods
who are protecting the pledged (substances) then depart

saluting.

This is the fifth chapter of initiation of the Gods

in the Mahakalatantra.
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Chapter 6
Entertainment1

The Queen cf the Goddesses among all the Vajra beings,
sad with doubt, requested the Lord Vajrasattva:
Oh Lord, please take away our doubt. In this
chapter it is mentioned: there is song and dance that
beget the powers. In that, I have doubt. For what
purpose is the song and dance? The process of the
God's initiation has been mentioned (but) according
to the initiation practice of the Gods what is the
mudra of hate? And for whom does the mudra become a
symbol? And what is the seed syllable of all the
mantras mentioned in the chapter of mantras? What
creates doubt concerning the seed syllable of the
Goddess? What is the form that has the power of the
seed syllable? Oh Lord, please tell me how should

we practice according to the pledge (samaya)?

1The term, paricarya, according to Edgerton,_has the
meaning of'sexual enjoyment." See E under paricarya. As
Edgerton also points out it has the general meaning of'"service
to one Body." Since song and dance also constitute the
service I suggest that an emphasis not be placed on the
sexual aspect. Paricarya should be understood more as
referring to a kind of Eucharistic Celebration with an
emphasis on the transsignification. We should note that the
tibetan only has carya (spyod.pa.) which places the meaning
in the more general universe of '"practice" but not necessarily
practice which is service to the body. For caryatantra
see Fund., p. 205-213.



The Lord sung:

A fat belly has the one called Mahakala,
Arising with the sound ha ha,
Who smiles and plays with a big magic drum.
Compassionate having a garland of heads,
Zestfully eating meat and drinking,
(Making) ecstatic sounds with a resolute mind,
He loves the Goddess Kalinjara.
Beating the drum,

The musk, camphor, and frankinscence falls.
Oh Goddess Mamaki I take the offering
Singing-dancing with a concentrated mind,
Wearing garlands of bones,
Playing the drum,

He arises in an eternal embrace.

212

Dancing in the form of the illustrious Mahakala whose

mind is inflamed with concentration, the yoga of ecstasy 1is

mentally practiced in conscious repression. The mothers and

the Buddhas, with all the dharmas, by means of song and dance

sing and dance; supreme ecstasy is produced: therefore the

self, the ceremonial circle and the five ambrosias are

protected. So through the song and dance when pleasure is

in control; when the mantra arises, indeed, industry in the

world is effortless. Therefore,omniscient one,it is sung

respectfully. They dance to follow the middle way. The
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celebrant of the ceremonial circle having embraced his
consort over and over again, thereby, first of all, obtains
a smell -- the odor of a vulture. In the second place, the
smell of Laksmi and Narayana. Thirdly, there should arise
the mixture of various smells, i.e., musk, saffron, and so
on. Indeed, the king of yogis hears the sound blessings of
the song, the black bear, goose, cuckoo bird and the
celestial musicians.

If all the initiates dance the initiates should be
blessed by the song. (When) the celestial singers sing,
Nirayana and so on play musical instruments amongst the
initiates. On tnc edge of the city, jin the garden or in the
forest one should certainly perform all the mudras. Then
one will certainly get the power.

The Goddess asked:

Oh Lord, in the world there are sentient beings who

desire wealth and who desire control. For these

sentient beings please tell me the means?
The Lord said:

Oh Goddess, since (you) have known the place of the

mudra; all the means will be mentioned.
The Goddess asked:

If it is for the benefit of sentient beings, now

please tell me, gradually, what should be known?

The Lord said:
Oh Goddess, I should tell you in the eighth chapter,
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etc. If one dwells everyday in the five families

(then) his power will certainly fructify.

This is the sixth chapter concerning entertainment

in the Mahakalatantra.
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Chapter 7

The Raising of the Divinity1

First of all with the oblatory offerings2 having

Irhis chapter is a prototype of the Mahakala ritual and
a partial model of tantric ritual in general. In medieval
times it may have been used in the context of what the
Tibetan ritual specialists today refer to as bskang.gso, i.e.,
"to heal and fulfill" which tells us the dominant reason for
raising Mahdkdla. Mahdkdla is raised in different ways and
in different iconographical projections. The projections
delineated in this chapter are all cultivated in the ritual
process. "Raising the divinity" is primarily the work of the
vajramaster (vajracarya) who has direct contact with ''"the
supernatural'; or, if one prefers a less loaded term '"the
extraordinary." This places the vajramaster in the realm of
the "shaman." Since he performs traditional rituals he is
also a "priest." On the '"shaman side" he becomes Mahikila;
on the "priest side" he conducts the ceremony. He raises
Mahikiala as himself and conducts the acquired powers by means
of the ceremony to the community of devotees. Partly because
of the dualistic role of shaman-priest and his special techni-
ques to become the divinity we can think of him as a neo-
shaman. (See William Stablien, '"Mahakdla Neo-Shaman: Master
of the Ritual," Spirit Possession in the Nepal Himalayas,
John Hitchcock and Rex Jones, ed. (England Aris & Phillips,
1976). The nature of the divinity and how it is projected
and realized as the self is central to the ontology as well
as to the process of transference between the vajramaster
and those objects, substances, and beings that find their
way into the ceremonial circle.

_ %In Newari rituals the five oblations puja (panco-
paharapuja or pancopacarapija) is the most conspicuous. It
occurs at the end; or, the beginning of newly introduced
phases of the ritual. In Newari ritual texts the five oblations
paja is included as a structural unit called in brief pang.
lang.ghang.stuti, i.e., the five oblations piija (pancopahdra
or pancopacara), music and dance (lasya), bell ringing
(ghantia vadana), and praising by means of song (stuti). This
basic structural unit when adopted by the Tibetan ritualists
was increased by two: water for the face (argha) and water
for the feet (padya). 1In the Hevajra tantra we have the five
oblations for the purpose of consecrating (pratistha) images
and so on(HVT, Vol. II, p. 42).
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. 1 . .
revealed one's transgressions and so on;~ having cultivated

1In order for the ritual act to take effect, for the
splendor to ripple, the vessel whether it be inanimate oT
animate must be pure. '"Purity" is expressed in many ways
in tantric ritual but the "moral purity" implied by the
results of "revealing one's transgressions' 1is carried out in
the ritual in a specific way called the 'cleaning of obscur-
ations and transgressions" (sdig.sgrib.sbyong.ba.) which for
the vajramaster is the ninth phase of the preparation (sngon.
hgro.) which comes just before the purification of the three
doors (sgo.gsum.dag.pa.). Since the latter phase annoints
the inner body with the five kinds of ambrosia (bdud.rtsi.
1nga.rnams.pa.1nga.lus.la.byug.ste.) or to put it another
way makes ambrosia drops in the five inner regions, i.e.,
the top of the head, neck, heart, navel, and genitalia (sbyi.
gtsug.dang/mgring.dang/sﬁing.ga dang./lte.ba dang/gsang
bahi gnas su bdud rtsihi.thig le byas te/; Mngon folio 9b)
the removal of the obscuraticns and so on are necessary. The
accomplishment of this purity is done, first of all, by
realizing the assimilation of one's own ideal beings. This
means, to put it in the intended form, '"when desiring separately
the hierophant, tutelary divinity and Dharma protector they
are realized separately. Yet, their separate realization
from such an appearance does not exist. The hierophant is
the tutelary divinity and the Dharma protector; the tutelary
divinity is the hierophant and the Dharma protector; and the
Dharma protector is the hierophant and the tutelary divinity.
(bla.ma.yi.dam.chos.skyong.zhes.so.sor.mos.pa.1a.so.sor.
btags.shing./ de.ltar.snang.ba.las.so.sor.grub.pa.ni.med.
de./bla.ma.ni.yi.dam.dang.chos.skyong.ngo./ yi.dam.yang.
bla.ma.dang.yi.dam.ste./; Mngon, folio 8b). To put it more
succinctly the vajramaster assimilates the bodies of his own
guru, his_tutelary divinities for example rdo.rje.phag.mo
(vajravarahi); and the Dharma protectors such as Mahakala.
Vajravarahi is the tutelary divinity (yi.dam) of Mahakala but
in reality they are not separate but one. Cultivate one and
it will be the other too. When the vajramaster assimilates
himseif into this fluid ontology he cultivates a white
Maha'3la known as Lord Heruka vajrasattvamahdkala (rje.btsun.
nag.po.chen.po.rdo.rje.sems.dpah.he.ru.ka; Mngon folio 8b)
who is in union with his consort. The white Manakala becomes
one with the mass of gfiosis beings from the place of own-nature
(rang.bzhin.gyi.gnas.nas.ye.shes.sems.dpah.tshogs.spyan.
drangs . . . gnis.su.med.par.gyur. Mngon folio 9a). The
vajramaster then receives an initiatIon with ambrosia water
with which the body is filled. After the odorous unconscious
impressions are purified (bag.chags.kyi.dri.ma.dag.nas.)
from the spot on the top of the head the remaining water is
ornamented (turns into) an image of Akjobhya the chief of the
clan. Then the beings that gave the initiation also became
one with vajrasattvamahiakala. The vajra master then says,



the four brahma realms, i.e., compassion, friendliness, joy,

and equanimity,l and having understood "Om I constitute the

"Oh Lord please clean and purify all my transgressions,
obscurations, noxiousness, and moral feeling" (bcom.ldan.
hdas.bdag.gi.sdig.sgrib. Qes. ltung.thams.cad.byang.zhing.dag.
par.mdzad.du.gsol; Mngon folio 9a). The ambrosia (bdud.
rtsi.) with which he was initiated with now begins falling
throughout the body until the inner body is full (lus.kyl.
nang.gang. Mngon, folio 9a). After the transgressions and
SO on are purlfled one should think of one's own body as a
light ray {rang.lus.hocd.gsal.bar.bsams.la. Mngon, folio 9).

1The thirteenth and last of the preparations in the
ritual cycle is known by the name '"the four immeasurables"
(tshad.med.bzhi.) These ethical categories are all an
example of how the rite has functioned as a synergetic process.
The mantras used in the rituals and the technical terms used
to explain them have accumulative meaning depending on the
context. In the case of the four Brahma realms they are
metaphorically described in terms of the four elements: earth,
water, fire, and wind (sa, chu, me, rlung), in terms of the
four-fold arcane body classifications: body, speech, mind,
and vajra (sku, gsung, thugs, rdo.rje); and how these
relations exist in the female principle called by different
names. In one canonical commentary on Mahakala there is an
interesting passage illustrating this 'assimilation'":
"Body, speech, mind, and vajra exist according to the
categories of earth and so on. Moreover, body constitutes
the purification of the five-fold corporeal structure; and
is the place of the five sacred families, Vairocana and so
on. - The heart of these beings is the sixth sacred family,
the holder of the vajra. The body, then is the own-nature
of the realm of earth and friendliness abiding in the female
principle Queen Pukkasi. Speech is the own-nature of the
realm of water and compassion abiding in the female principle
Savari. Heart is the own-nature of fire and joy abiding in
the female principle candali. Vajra is the own-nature of
the realm of wind and equanimity abiding in the female
principle Queen Dombini." (sku.dang.gsung.dang.thugs.rdo.
rje.zhes.bya.ba.ni.sahi.khams.la.sogs.bahi.dbye.bas.gnas.
pa.dang/ yang.na.sku.zhes.bya.ni.phung.po.lnghi.rnam.par.
dag.pahi.bdag.nid.dang.rnam.par.snang.mdzad.la.sogs.rigs.
lngahi.rang.bzhin.gyi.gnas.so// de.rnams. kyi.thugs.ni.rigs.
drug.pa.rdo.rje.hdzin.paho// de.yang.sku.ni.sahi.khams.dang.
byams.pahi.rang. bzhin.te./ pukka.sihi.btsun.mo.la.gnas.so.//
gsung.ni.chuhi.khams.dang.sning. rJehl rang.bzhin.gyis.sa.pa.
rihi.btshun.mo.la.gnas.so./thugs.ni. mehi.khams.dang.dgah.
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gnosis of Sunyata whose own nature is vajra.”1 One should
purify everything for a long time.

The master of yoga should practise by means of yoga
the divine stance according to the eight handed Ma}i'ékéla,3

i.e., the lord embracing the goddess surrounded by four yoginis

bahi.ran. gzhin.gyis.tsag@a.li.hi.btsun.mo.1a.gnas.so.//

rdo.rje.ni.rlung.gi.khams.dang.btang.snoms.kyi.rang.bzhin.
gyis.dombi.nihi.btsun.mo.la.gnas.so.//. Brtag, folio 184b).

"These forces of Mahakala, as the four holy realms
are called, grasping the self-identity of the four immeasur-
ables of the absolute truth" (nag.po.chen.pohi.stobs.
bzhis.don.dam.pahi.tshad.med.bzhihi.nga.rgyal.bzung.ba.;
Mngon, folio 18b). They are the ethical mediums by which
the vajra master makes his "transference.' They are always
included in the ritual process. Their abiding in the female
principle puts the concept of male-female "conjugal trans-
significantion" into a perspective of '"ethical purity.”
Further, "ethical purity" in the sense of these forces of
Mahakala might be considered as an underlying "charismata"
of the Vajramaster.

1The mantra "Om I constitute the gnosis of Sunyata
whose own nature is Vajra" is recited, whispered, or thought
in the first and third places. In the first phase of
"cultivating the reality of absolute truth,” the commentary
simply says that "saying the mantra is to contemplate on the
absolute truth" (zhes.pahi.don.la.mnam.par.hjog.go.; Mngon,
folio 20a). When the mantra is uttered in the third section
it has the purpose of '"purging considerations of life and
death and to accumulate the mass of gnosis.'" (zhes.pas.hchi.
srid.kyi.rtog.pa.sbyong.zhing/ye.shes.kyi.tsogs.bsags.paho.
Mngon, folio 24b).

2Indeed with the realization which the above mantra
implies the vajra master may purify everything or anything.
The Tibetan text which has "should purify the activity of
maya'" raises the notion that the 'ceremonial circle" is in
danger of contamination even during the ritual process. It
is clear however that there must be absolute "purity'" before
the "extraordinary beings" are allured. Even though the
ceremonial circle is confined to a particular area the
objects, substances and beings are at least in one of their
perceptual dimensions are symbolic of the whole world. Hence
the world, at least as the vajra master understands it, is
reduced to the ceremonial circle. Hence when the '‘ceremonial
circle" is purified,by extension all sentient being are
purified.

3See Plate I, page 288.
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in the manner of conjugal transsignification: (a) with three
faces (b,c,d) and a yellow beard and hair which raises

upward (into the shape of a) vajra.1 (e) He has dreadful
fang-like teeth (f). His first face is very dreadful and
black2 (b) his second face on the left (d) is the color red;
the right one (c) is green. He is clothed with a tiger skin (g)
an-. adorned with a garland of human heads (h); 1is dwarf 1like
with a hanging belly and decorated with the ornaments of
snakes (i). He has eight hands. The right and left hands

are embracing the Goddess (j); the second is holding a

chopper (k), the third holders a vajra (1); and in the fourth
a drum (m). .The second left hand holds a skull bowl filled
with blnod (n); the third holds a bell (o); and the fourth
hand a cudgel (p). He is riding a corpse (q) in the stance

of his left leg outstretched (r); and is surrounded by four
yoginis (a). To the east 1is CandeSvari who is yellowish white

(s). Her hair is dishevelled and has dreadful fang-like teeth

1Tibetan omits vajra and adds flaming (hbar.ba);
Tibetan also adds eyebrows (smin.ma.).

2The paintings of Mahakala are not exactly black but
blue-black. The same is true for the diety Candamaharosana,
CMT, p. 45. Yet, a common simily is "As a thundercloud."
Thunderclouds vary in color, the question of what color black
indicates is problematic. I would like to suggest here that
black (nag.po) has more of a psychological meaning than of
color. The word mthing.nag. is used which does denote the
coler blue-black. As we have seen, the color mf Mah@kala can
vary but when the text uses the word nag.po. such as in nag.po.
chen.po. we have the meaning ''Because his body 1is black, it
is poisonous, his color is the blackest of black" (// nag.
pohi.gzugs.bchang.gdug.pa.can.zhes.bya.ba.ni.nag.pohi.kha.
dog.nag.poho/ Brtag, folio 190a). And also, "the great black
one is called the black fierce demon" (nag.po.chen.po.zhes.
bya.ba.ni.gnod.sbyin.nag.po.drag.po./ Brtag, folio 191a).
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and holds a chopper and skull bowl. In the space in the
southern direction is Carcika who is naked and black (T).
Holding a chopper and skull bowl she stands with her left

leg outstretched; she has dishevelled hair and dreadful
fang-like teeth. In the west there 1is Kalika (u) whose color
is blue-black. She has dishevelled hair and holds a three-
pointed spear1 and so on.2 To the north is the Goddess
Kulike$vari (v) whose hands are stretching upward. In the

left hand is a skull bowl and so on.3 All the Goddesses have

three eyes.

First, having produced the syllable hum, one should

allure the divinities,4 gurus, Buddhas and Bodhisattvas

1The sanskrit trisulalangala . . . would literally
mean either a plough like a three-pointed spear; or, "three
points on the end of a pole." The first doesn't make too
much sense and the second meaning could simply be rendered
as spaer. But the Tibetan has mdung.rtse.gsum.pa.dang.thod.
pa.bsnoms."holding the skull bowl and three-pointed spear.”
The "and so on" accounts for the skull.

2Tibetan clarifies "everything else is like that which
was mentioned before.”

3One Sanskrit manuscript has that she is of "blue
color with a chopper in her right hand and so on." I took
the liberty to add "and so on" in the translation. Tibetan
has she "holds a skull bowl in her left hand and is of green
color (1jang.gu). The remaining is the same as before."

4The translation "allure" is based partly on the
Sanskrit term dkarset which literally means '"to attract' like
a magnet attracts metal. The Tibetan equivalent spyan.hdren.
in this sense is the polite form. The Tibetan term also
has the connotation of "attract", i.e., hdren.pa.means '"to
drag or pull." Because the devotee must present himself as
a proper vessel (snod) for the extraordinary beings he allures
them with the purity of his emptiness. The ceremonial circle
itself is part of the vessel. A question the reader might
ask is, Now that the text has described the preparations as
well as the eight-handed Mahdakila, is it now discussing a new
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who reside in the three worlds. One should contemplate on
the whole world by means of the own nature of om Slnyata and
o) on.1 After creating the seed syllabie hum, then one

should allure 2 (the divinity). After the yogi has cultivated

ritual or is it meant to be a continuation of the former
description? Today in the Tibetan ritual the initial recita-
tion is the "prayer of the lamas whose lineage is the great
mudra'" (phyag.chen.brgyud.pahi.bla.mahi.gsol.hdebs. Sngon hgro,
folio 10b). This is a benediction for all the spiritual
ancestors of the clan; or, sect. They are all visually
pertrayed on the ancestral tree called the tshogs.shing., i.e.,
""the clan's tree." Sometimes the personages on the tree

are divided up into three lineages; the female only lineage
(yum.kyang.brgyud), the father only lineage (yab.kyang.

brgyud) and the conjugal only image (kha.sbyor.brgyud. Rtsa,
book I). And this is the first assimilation that the devotee
makes, i.e., at the end of the prayer all the beings on the
tree dissolve into the devotee. The main phrase in the prayer
is "having cast my prayer please give me the gnosis of arising
together" (gsol.ba.hdeb.so.lhan.skves.ye.shes.stsol. Sngon
hgro, folio 10b).

1in the ritual texts the phrase _'"om sunyata and so
on" is a code for the above mantra, '"om I constitute the
gnosis of sunyatd whose own nature is vajra."

2The dominant theme of the initiation is expressed
by the following four verses: 'Since the illustrious protector
is allured/ by the pledged and faithful/ through promise and
compassion/ please come to protect the doctrine./"
(dad.pa.dang.ni.dam.tshig.gis/
dpal.ldan.mgon.po.sbyan.hdren.na./
thugs.rje.thugs.dam.dbang.gis.ni/
bstan.pa.bsrung.phyir.gshegs.su.gsol./ Bskang, folio
12b; Mngon, folio 58a). The syllables are sung so© slowly
that each syllable may take many seconds or even minutes to
sing hence the special notation that indicates the pitch of
the sound sung from the beginning of the syllable to its
end. For example the very beginning of the verses hum has
the notation _~—" dam looks like \___ " r~——_—_
and tshigs looks like . ———"2-2 "\ .
The music was composed by dpal.mkhah.spyod.pa. and is called
"the iron hook of the grace song that allures the circle (of
Mahakala); (dpal.mkhah.spyod.pas.mdzad.pahi.hkhor.gyi.spyan.
hdren.gyi.dbyangs.dbang.gi.lcags.kyu. Dbyangs, folio 9a.)
Mahakala's coming is given the expression "coming to the front,
the place of the sky" (mdun.gyi.nam.mkhahi.gnas.su.gshegs.
par.gyur.pa . . . Mngon, folio 58a). Just before the above
verses are sung the thurifer "incenses the ceremonial circle,
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a black flag is waived, the thigh bone trumpets are blown,
and the tempo of the music as played by the drums and cymbals
suggests a calling (hbod.cing); it is a tumultous wailing
together with the reverberations of the small drums that fill
all the directions with an ocean of sound that beckons the
promise" (dam.tshig.gi.spos.btul./dar.nag.pohi.gyab.mo.dang./
rkang.gling/rol.mo.la.sogs.pas.hbod.cing./thugs.dam.bskul.
bahi.sgra.rgya.mtshos.phyogs.kun.khyab.pahi byin.sbar.zhing.
rnga.hgrigs.dyangs.dang.bcos.pas./ Mngon, folio 58a). 1Im
the complete form of the invitation there are separate sSongs
for the female principle (yum). These songs begin not with
the seed syllable hGm but with bhyo. As an example I will
give only the part which is sung -- it is in two verses:
"Out of the burning corpse grounds like the apocolyptic fires
(came) the hosts of black sisters with falling hair" (bskal.
pa.me.1tar.hbar.bahi.dur.khrod.nas./nag.mo.rol.pa.hbeb.pa.
srin.mohi.tshogs./ Mngon, folio 59a). "These female invita-
tions were composcd by rin.po.che.karma.pa.'" (rin.po.che.
karma.pas.mdzad.pahi.ma.mo.spyan.hdren. Dbyang, folio 5.)
The liturgy then should be conceived in terms of male and
female principles; like our tantra,the music is a dialogue-
like pattern that has its goal the conjugal transfiguration
(abhisahasamputa) and its implied generation of ambrosia
(amrta). The conjugal transfiguration is designated by the
hyphenated seed syllables him-bhyo. In the final moments of
the initiation the mantra is, "Om Mahakalakala protector
of the divinities dzah ham bam hoh come here come here come
come htm ya dzah him ya dzah om Mahakali the protector tim
lam pledge dzah hum bam hoh." (om.mahakalakalaya devaraksa.dzah.
huﬁ.ba@.hoh.hdir.shog.hdir.shog/égacchaya.égacchaya.hﬁm.
ya:dzab.hﬁm.ya.fah.oﬁ.mahékéli.trakraksa.tim.laﬁ.samaya.fah.
him.bam.hoh.) The explanation given me by Padma rgyal.
mtshan for dzah.hum.bam.hoh., is"dzah means that each divinity
arises in one's own head" (dzsh.zhes.lha.rnams.rung.rang.
sbyi.bor.byon); "him is the confluence (of God and practicioner)
like pouring water into water' (hum.zhes.chu.la.chu.bz ag.lta.
bur.thim); "bgﬁ is the binding so that they are one without
duality," (bam.zhes.dam.gnis.su.med.gcig.tu.gyur.): "hoh
designates that everything will evolve blissfully'™ (hoh.
zhes.thams.cad.shin.tu.thugs.dgyes.par.gyur). The final
description in the Mngon concerning the invitation part of
the liturgy communicates that '"natural imagery" used to
describe so many ritual meditational processes. ''When
uttering the invitation mantras the receptacle of gnosis,
the host which has the (quality) of being a receptacle, that
great circle (the ceremonial circle specifically the mandala)
equal with the dharma realm appears like dark heaps of thunder
clouds after which is thought to reside to one's front in the
sky." (. . . bzlas.bas/ye.shes.pahi.rten.brten.pa.dang.
bcas.pahi.tshogs.chos.kyi.dbyings.dang.bcas.pahi.tshogs.chos.
kyi.dbyings.dang.bcas.pahi.tshogs.chose.kyi.dbyings.dang.
mnam.pahi.dkyil.hkhor.chen.po./sprin.gyi.phung.po.gtibs.pa.
ltar.byon.nas/mdun.gyi.nam.mkhar.bzhugs.par.bsam.mo./ Mngon,
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1

(his own body as) the vajra skeleton™ he should continually

folio 60b). The equivalent to this aspect of the liturgy

in the Newari community is the flask puja (kalaSapdjd) which
is an external aspect of the ritual; here the divinity is
called into the flask and its mantra said one hundred and
eight times. "Calling" in Sanskrit is nimantrana which is the
rough equivalent of the Tibetan spyan.hdren. The kala%apija
or flask ritual is really a metaphor for the psychological-
spiritual event that takes place within the vajra master when
he performs the samadhipija. The samadhipija is the
jnternalization of the flask within which exist the coupling
beings. Indeed the samadhipuja has its counterpart in the
Tibetan version of the liturgy but it is not conspicuous

to the observer. The Newari rituals symbolize that the
divinity has arrived by placing a flower on a mandala. This
is called cultivating the flower (puspabhdvand). TIn the
Tibetan liturgy the divinity has its outward receptacle
(rten) in the shape of the main offering cake called the
heart shaped gtor.ma. (shing.zug.ma.gtor.ma.) that sits on the
highest shelf of the altar (steg.bu) on top of a cloth
mandala portraying Mahakdla and his retinue. This in turn

is on top of a copper vessel symbolizing the guru manadala.
The calling or alluring of the extraordinary being is another
peak moment of the ritual. It comes immediately after the
four-fold phase mentioned above and is conceived of as a
generation in front (mdun.gyi.dkyil.hkhor.bskyed.)

1Every Mahikila ritual process either explicitly or
implicitly includes a protective phase. The protective
device is "vajra." Vajrapaijara which literally means vajra
cage or skeleton refers to a protective sheidl, indeed, a
shield as one's own body that has been conceived in terms of
Vajra. It is possible that at the time of our tantra the
protective phase which comes in the preparation section was
not so developed. In today's ritual there are at least five
areas that are thought of as a Vjara network.

In short the Mngon states "Since the light rays that
emanate from the flaming color of the clan syllable him which
is set in the universal vajra becomes in five places the
protective network of Vajra, it is understood to protect the
three doors; "i.e., body, speech, and mind. (/gnas.lngar.
sna.tshogs.rdo.rje.la.hkhod.pahi.hum. yig.rigs.kyi.kha.dog.
hbar.bza.las.byung.pahi.hod.zer.gyi.drva.ba.rdo.rjehi.go.char.
gyur.pas.sgo.gsum.bsrung.bar.bsams.la/ Mngon, folio 7a).

The cakrasamvarapiija lists six: earth (medini); fence (prakara);
cage (pafijara); canopy (vitana); net of arrows (sarajala)

and fire ring (jvalanalarka), Chakra, fclio 6b). In the

Newari rituals this is a sub-ritual called "direction binding"
(digbandhana). As in the Tibetan ritual it comes at the
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cultivate the four-faced (Mahékila)1 whose divine stance
has its own nature in highest bliss, who arises with the sound

ha ha and the great phet, who has the form kilikilaya2

beginning, but, it is called "preparation phase.” Protection
like purity is a dominant theme throughout the rituals.
Actually, there is a protection phase in the main body
(dngos.gzhi) of the ritual which will be considered elsewhere.
If we consider the whole phase in the Newari ritual we have
to consider the remaining sub-section, i.e., the nailing
mantras (kilanamantra). The whole phase is cailed "The

rules for cultivating the circle of protectors' (raksdcakra-
bhavanavidhi, Cakra, folio 7a). Immediately after the
protective phase the cakra samvara begins a phase similar to
the Tibetan self-yoga phase (bdag.gi.rnal.hbyor.)

1See Plate II, p. 289.

2According to the yogasiddhantubuddhasiddhitantraréia
the syllables ha hd hd hd refers to the four faces of the
diety and symbolize the own nature of the four blisses
(caturanandasvabhiva); ordinary bliss (ananda), supreme bliss
(paramananda), the bliss of languor (viramananda) and together-
born bliss (sahajananda). That is, the syllables assimilate
the meaning of four blisses. They also assimilate the four
vehicles, i.e., the vehicles of the hearers (sravakayana),
of the isolated (pratyekayina), of thc great vehicle (mahdyana)
and of the congenital vajra vehicle (saharavajrayana). Further,
the yoga states that these are in the own nature of all
things (sarvadharmasvabhava) -- they conquer the four demons
and so on (caturmaridivimardana). The Mngon has at least one
song in the self-yoga phase describing them, "four faces
whose own-nature is sky; whose own-nature is supreme bliss
(mchog.tu.dgah.bahi.rang.bzhin.can./nam.mkhahi.rang.bzhin.
zhal.bzhi.pa./) . . . phat always suggests the coup de
grace of the malicious force. In the Zin it is said that
"phat.exorcises the enemies, oppilations, and plagues' (phat.
kyis.dgra.bgegs.dam.sri.sgrol.ba.ste. Zin, folio 9a). Among
the Indians and Nopalese phat is colloquially used to
communicate undesirability, i.e., '"phat' means ''get away."
I have heard it in reference to cows, dogs, and once in
addressing a pesty beggar. Returning to the Mngon we have the
passage that Mahdkila "proclaims the tumultous sounds of hum
ham phat phat ha ha hi hi he he ho ho vociferating the sounds
kili kili he thunders tumultously the sounds of the water
gods" (hum.hum.phat.phat.ha.ha.hi.hi.he.he.ho.hohi.sgra.
chen.po.sgrog.pa.no./ ki.li.ki.lihi.sgra.dang.ldan.pa./hbrug.
gi.sgra.chen.po.rab.tu.sgrogs.paho./ Mngon, folio 30a). In
another verse sung in the ritual during the same third phase
the sounds of the four-faced Mahakdla are described in almost

1t
.
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the same way except the sentences are rearranged. (phat.tahi.
sgra.chen.yongs.su.sgrog./ki.li.ki.lihi.sgra.dang.1dang./
hburg.gi.sgra.chen.rab.tu.sgrog./ha.ha.hi.hi.he.he.da.d/
ho.hohi.sgra.ni.rab.tu.bbyung./ Ms Mngon, folio 27a). The
symbolic meaning of the syllables as well as their onomatopoetic
gualities should provide us with a more precise meaning of
mantras that are not explicit about their metaphorical
qualities. For example the sixteen handed Mahakala practise
in the Sadhanamidla has the mantra "om. to the sixteen-handed
one ham ham kili kill . . . to him who provides all the
powers hili hili kili kili kili he svaha (om.sodaSbhuja ya
hﬁh.hﬁﬁ.kili.kili.sarvasiddhidayakaya.hili.hili.kili.kili.
he.svadha. $adhana, P. _. That kili is a sound is clear
and should not be confused with kila, "stake" to which the
word kilana is related: kilanapija, "the ritual of staking down"
the divinities. Monier Williams does define kilakilaya as
(an onomatopoetic word) "sounds or cries expressing _
joy . . ." (MW, p. 284). In the Zin it 1s not kili but kilil
as it occurs in name of the diety vajrakilikilaya which 1is
given the following meaning "vajra is the male-female
principle of vajrakumara; ki symbolizes the ten wrathful
diviniites; 1i the ten wrathful females; ki the ten male
cannibals; la the ten female killers; and ya the twenty-one
sons . . ." ( vajra.rdo.rje.gzhon.na.yab.yum./ki.khro.bo.
bcu/li.khro.mo.bcu./ki.za.byed.pha.bcu./la. gsod.byed.ma.
bcu./ya.sras.mchog.fier.gcig . . . Ms Zin, folio 9a). The
vajrakilikilaya liturgy is very similar and it may be that
the Sanskrit kilikildyamanam refers to Mahakala as
vajrakilakilaya. This_may not be the divinity as we know
him through the vajrakilikilaya ritual but a more ancient
form. It is curious that two Mss, TC and T_ have a.li.ka.

1i. rather than ki.li.ki.li. Syntactically the Tibetan
sentence is more clear than the Sanskrit:. . . mchog.tu.dgah.
bahi.rang.bzhin.can.gyi.é.1i.ké.1ihi.sgra.dang.1dan.pa.i.e.
"(Mahildla) possesses the sounds a.1i.kd.li which has the
own-nature of supreme bliss." The relationship of a.li.ka.li
to supreme bliss (paramiananda) is germane to the process of
transfiguration and assimilation that generates the divinities.
In the self yoga phase, the third phase of the ritual, the
first act of generation within the vajrabody (vajradeha) is
5.1i.ie. the vowels symbolical of the lalani channei, and
k3.1i the consonants within the rasana channel. They are
visually represented (not always) in circles out of which the
moon and sun arise respectively and merge to form the five
supernormal faculties (mngon.byang.1lnga.) which in turn

forms the gfiosis being of Mahakala: this being possesses

the own-nature of supreme bliss (mchog.tu.dgah.bahi.rang.
bzhin.can. Ms Mngon, folios 25,26.) The two Tibetan texts
then make perfect sense whose translators may have justly
preferred the a.1i.ka.li which makes the formai ritual motre
compact and not less poetic.
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who is the ,rote~tor with the way of yreat bliss who is this
world whose purpose is to pacify (the malicious forces) in
the universe; and according to the yoga of the garland of
mantras hili kili is embellished with the teachings of the
Ruddha. The first face is black (a), the right one is red
(b), the left white (c) and on the backside is the face of
a boar . (d) His (left) four feet are stretched outward
(e). His color is black; he has a hanging beliy. Each
head has three eyes with dishevelled hair. The first face
has a beard (a). He has twelve hands. The first left and
right hands are embracing the Goddess (f) and the Lord is
biting the lower 1lip of the Goddess with his fang-like
teeth. He holds a white yaktail in the second left hand
(g); in the third a trident (h); in the fourth a skull bowl
(i); in the fifth the hide of an elephant (j); and in the
sixth the tooth of Gapeéa (i). 1In the second right hand he
holds a chopper (1); in the third a vajratrident (m); in the
fourht a cudgel (n); in the fifth an elephant hide (o); and
in the sixth a vajra (p). Standing on a buffalc (g) he
stomps on all the demons. (r) Having assumed the stance of
conjugél transfiguration his tongue rolls with flowing blood.
He is surrounded by four Goddesses (s) who have obiatory
offerings and songs.

For pacifying the oppilatioﬁs and for the all-
power purpose, the Lord described the creation of the four-

handed (Mahékéla).l One should cultivate one black face (a),

lsee Plate III, p. 290.
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with dreadful fang-like teeth, a hanging belly (b), yellow
raising hair (c¢) and beard (d). He is ornamented with
snakes and stands on a corpse (e). He arises from the
syllable him, and has four hands. In the two left hands he
holds a chopper (f) and skullbowl (g); in the right ones a
trident (h) and cudgel (i). He is surrounded by two yoginis.
Then, there is the erection of the six-handed Mahékéla1
whose purpose is to pacify all oppilations. This third one,
the best, whose own-nature is supreme bliss, who ameliorates
sin and so on, assists and benefits the Buddha's teachings.
The yogi having encintured (himself) by means of the yoga of
the vajra skeleton becomes the chief divinity who stands on
a lion who has three faces and arises from the seed
syllable hrih. His first face is blue like a rain cloud (a),
the left one is green (b) and the right face is white (c).
His iimbs are relaxed. He has fang-like teeth and yellow
hair2 which rises upward, has three eyes and is ornamented with
snakes. His neck is embraced by the Goddess.3 He is surrounded
by (the four yoginis): cag@e%varﬁﬁLKéliki (e), KulikeSvari (c),
and Carcika (g). Alluring all the Goddesses with the yoga of con-

jugal transsignification he arises encircled with all-

names and completely enveloped by the five elements.4 This

lsee Plate IV, p. 291.

2The Tibetan text has red hair.

3The Plate does not show the female principle.

4Tibetan has "having allured the four Goddesses from
all the places (directions) they arose erected from the five



228

is the erection of time.1

The Goddess asked:

How are people empowered by the form of their own
divinity?2

The Lord said:

Indeed, the Goddess Uma.whose nature is yoga is momentarily

for the sake of the creations of Ma}i'ék?ila.3

elements, surrounded with all the names." In the liturgy, at
least from the perspective of the more advanced ritual called
"completion yoga'" (rdzogs.rim.) there is more than one
Goddess. For example in tle Mahak@la mandala the eight
couples of MahaKala surrounding the central image are visually
the same but with different names. In the Bskang only the
male names are given but in the Mngon the male and female
names are listed. Also there are five conjugal configurations
that appear in the five loci of the vajra body. The elements
are ( Khrid hand written copy) mentioned in the brtag as
assimilated to four of these loci: earth element to body
(sku.ni.sahi.khams. . .) in the region of the forehead;

water element to speech (gsung.ni.chuhi.khams. . .) in the
neck area; fire element to heart (thugs.ni.mehi.khams. . .)
and the wind element to the genitalia (rdo.rje.ni.rlun.gi.
khams) (brtag, folio 184b). When I note "in the region of the
forehead and so on" I am referring to the conjugal transsigni-
fication in the forehead, the body; there is Mahakala, whose
conjugal transfiguration is white" (dbral.bar.sku.mgon/yab.
yum.zhal.sbyor,dkar,po); "in the neck the speech-Mahakdala whose
conjugal transsignification is red" (mgrin.par.gsung.
mgon.yab.yum.dmar.po.) and so on ( Khrid, hand written copy).
The ritual assimilation, as expressed by the term "envelope"
(vestitam translated in the Tibetan text bskor) gives rise

to the image of the circle, yet, the vajramaster does not
deliberate on the circle image itself. The translation
"encinctured" (above) for samavesya is closer to the meaning
of "unity" but still maintains the sense of ''protection" or
"prophylactic'" designated by MahakZala's generic term, protector
(natha). The final assimilation, indeed reduction,
but not ad absurdum is in the final note to the paragraph,
""the erection of time" (kaiotthanam).

1The Tibetan text does not have ''the erection of time."

) 2The Tibetan text has '"how are the characteristics of
a being's power understood from the form of one's own divinity."

3The Tibetan text has (the characteristics; and or,
one's own divinity) are momentarily for the purpose of the
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creation of Mah@akala and the Goddess Uma whose essence is
yoga." Before the fruits of the extraordinary beings
cultivation are realized one's own extraordinary being must

be realized, i.e., his self identity (nga.rgyal) then must
become the practitioner. This is done in the self yoga phase
(bdag.gi.rnal. hbyor.) What is one's own divinity? In the
Newar community it is the tutelary clan divinity (istadevata)
that passes down from generation to generation within the same
family. The "passing on'" of the charisma, so to say, of the
diety is enacted through initiation (diksa) which takes place
around or before the age of puberty. Sometimes as many as
five divinities will be a part of the initiation but there
will be one main being that traditionally assumes prominence.
This divinity is the object of the primary transsignification
without which the other divinities are not absorbed. In the
Tibetan community one's own or desired divinity (istadevata)
is called yi.dam. which is a general term for the sect's
tutelary or protective being; and hence the devotees personal
being as well. Although we usually think of the Tibetan
religious community as a monastic one, the lay devotee's
tutelary divinity serves as the family divinity as well. In
the Tibetan.ritual and meditation procedure, one's own divinity
is often referred to as the divinity to be generated as the
self (bdag.bskyed); it is done before the generation cf the
divinity in the outer ceremonial circle or altar; this is
referred to as generation in front. (mdun.bskyed) In the
Mahak3ala ritual vajravarizhi (rdo.rje.phag.mo) is always
cultivated first in a ritual referred to simply as bdag.
bskyed, "generation as the self.'" This is the first transsigni-
fication and is thought of in terms of "conjugal transsig-
nification," i.e., the devotee unites with the goddess until
there 1s only one personality, that of the goddess. One's

own being does not have to pe a female. The erotic overture
is a metaphor that denotes an internal experience that can be
shared communially. The point is that one's own or desired
being is used as a medium through which the transsignification
of other divinities are made. Hence the tutelary divinity is
often said to be not one's own but the tutelary divinity of
other divinities: vajravarahi (rdo.rje.phag.mo.) 1is the yi.dam.
of Mahak3la but once the transsignification has been made
Mahak3la can also be said to be the yi.dam. -- the system is
fiuid. Hence in the process of the ritual, Mahakala is not
only called "protective divinity" (lha.bahi.srung.ba) but

also thugs.dam. a synonym for yi.dam., i.e., tutelary divinity.
Then the Sanskrit text '"the Goddess Uma whose nature is yoga
is momentarily for the sake of the creations of Mahakala" is
precisely what happens in the ritual process; and we should
understand the 'creations of Mahakala" and any other Mahdkala
that is assimilated in the ritual process. Also the Lord
answers the question by pointing out a primary medium of
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Any other thought is prohibited.
"First of all whoever desires powers at the time of applying
oneself should construct a place conducive to the best power.
The singer concentrating in those power places, in one's own
large house, should always cultivate in a lonely place or an
empty house.1 He should completely cultivate the sixteen-
handed (Mah3ak#dla) as being surrounded by Narayana and so on,

together with the eight yoginis.2 Dwelling in the five sacred

empowerment. The Tibetan does the same, only the Goddess Uma
is not given the status of one's own divinity; although as
already pointed out she could be one's own divinity as the
form vajravarahi, or as far as that goes, any female goddess.
It is clear that we are discussing creation yoga (bskyed.rim)
at least in its outward appearance. But in the Mahak3ala
completion yoga (rdzogs.rim.) the goddess plays a very specific
roie. The completion yoga text says: ''The mother goddess
merging with the self (transformed) to the size of a blue
bamboo arrow as the central inner channel in the middle of
one's body reaches the top of the cranium which has the sign
of the universal vajra and downward to the root of the genita-
lia. Yet, one should cultivate that there is a small space
between the goddess (the blue arrow) and the genitalia; and
this is the essence of maintaining the vow.'" (yum.lha.mo.
rang.la.thim.pas.rang.gi.lus.kyi.dbus.su.rtsa.dbu.ma.sngon.
po.mdah,.smyug.tsam.yar.sne.sbyi.bo.tshangs.bu.ga.tu.zug.pa.sna.
tshogs.rdo.rjes.mtshan.pa./ mar.sne.gsang.gnas.kyi.rtsa.bar.
zug.pa.la.gsang.gnas.dang.cung.zad.ma.hbrel.pa.bar.chad.par.
bsgoms.pas.sdom.pa.thub.pahi.gnad.do., Khrid, handwritten
copy). As our translation suggests the following steps after
the assimilation of the goddess are the creations of Mahakdla
and in the completion yoga the five Mahakalas are those of the
five inner loci of the body.

1I am using the phrase "power-place" to emphasize that
the place has some inherent quality of power. The idea that
one should meditate in an isolated place implies that the
space itself can generate a quality of power. In many cases
however the power of a place is dependent on its association
with an extraordinary being; a being of power: the Mahakala
rite is mainly concerned with the achievement of powers which
is where its healing efficacy is derived.

2See Plate V, p. 292.
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families he should always, indeed, produce insight; thinking,
"I am the power," partaking of the great flesh. The yogi
should always eat the five ambrosias and the cow (go), dog
(ku), horse (da), elephant (ha), and man (na).1 Here the

yogis who desire power will achieve power. When he dwells

lln the Newari rituals five substances are taker but
they are not these precise substances. Since this puicicular
ritual called the pancasali ritual is performed secretly, i.e.,
in the inner chamber (abhyantara) it is quite useless to
speculate whether the substances are taken or not. Not only
that, but the pahcasali ritual i.e., "the ritual of the five
substances'" utilizes many substances grouped in different
configurations of five: for example, the five meats, and five
intoxicants. Another configuration are substances categorized
as: curd products, sour foods, salty foods, oily foods, and
nmeat. The substances are piaced togethe. in five bowls, each
bowl representing a direction as an offering to the extra-
ordinary beings. The ritual being fairly elaborate would take
some time to describe (It is described in some detail in
Gana, felio 10 passim). The offerings which are eaten by the
vajramasters are programmed, so to say, for the purpose of
assimilating all those qualities that they symbolicaliy
represent; and partly by virtue of the assimilation to
transform these qualities into the five ambrosias (pahcamrta).
The qualities of which I speak are the five elements (paficadhatu)
the five realms of the senses (paficendriyavisaya), the five
winds (paficavaya) and so on. Sometimes there is mentioned
three kinds of meats, earth moving creatures (bhucara),
sky moving creatures (khacara) and water moving creatures
(jalacara ) combined with curd (dadhi) and rice (anna) that
are called the five lights (pancapradipa) also known as the
five characteristics (paficalaksana) and the five darbhar
grasses (panhcaku$a). A recent Tibetan text also calils
go.ku.da.ha.na. the five lights. (sgron.ma.lnga., Ms Rdzas,
hand written copy). Nonetheless we can assume that the five
meats outside of the ceremonial circle are not ambrosia nor
can be turned into ambrosia. The five meats alsoc refer to the
psychological impediments such as hatred and so on which are
the ultimate targets of the vajramaster. The purpose of this
ritual which is to generate a transferable substance that can
be transferred to objects, substances and beings is especially
clear from the Tibetan ritual, i.e., the go.ku.da.ha.na.
through the ritual and cultivation process is transformed into
ambrosial oceans of ghosis. (re.shes.kyi.bdud.rtsihi.rgya.
mtsho.chen.por.gyur., Ms Mngon, folio 91a) -- a process that
our Mahakalatantra does nof elucidate.
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in the five families he should then eat the meat of the yellow
cow. The yogi should cultivate the sixteen handed (Mahakala)
thinking, "I am Mahakala.'" Whatever has been mentioned

before he should always practice. The two-handed MaHEkElal
should be cultivated for the purpose of power. Indeed with
great effort whoever realizes the mudri—power2 will afterwards
easily and certainly achieve all the powers. Whatever

existence that is to be brought into existence shoulé even be

lsee Plate VI, p. 293.

2In the crown ornament of ritual (sinduramukutapuja)
the fourth phase is the mudra offering (mudrapuja). Mudra
here means five bone ornaments that are arranged into an
eight petaled lotus. The ornaments are girdle (mekhala)
earrings (cakrakundala) necklace (kantha), bracelets (rucaka)
and leglets (nUpara). The extraordinary beings are then
cultivated to lie in the flower placed on the vajra masters
and witnesses heads. The water gifts are made, a lamp waved
to purify the atmosphere and then the flowers are placed on
the ornaments. Then the five oblations are given, i.e., pang/
lang/ghang/stuti. The next phase of the ritual is wearing
the ornaments (mudr3bhusana) the five buddha symbols. During
the remainder of the ritual the vajra master and mistress
dance and sing enacting the drama of the extraordinary
beings who in this case are cakrasamvara and vajravarahi. The
ritual is continued untii the desired powers are generated
and shared in the form of transubstantiated eatable substances
(samayavastu). This is not necessarily the original descrip-
tion of the term mudra but it does provide us an example of
application and the tantrics applied everything.
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1

cultivated into nonexistence™ and the gnostic power should be

obtained.2
It will be mentioned by which means power sic 1d be.

Now first, after having made oblatory cfferings with various
scents, flowers, incense and garlands and so on; and having
realized the syllable hTm in the heart, one should continue
the ritual. Having realized m:ih@abhairva in the forepart one
should confess their transgressions. Afterwards one should
cultivate the four Brahma realms. Then one should do the
touch ritual with the hands on the left hand am, on the right
3.

hand am; for the consecration of place om thamu @h hum”; on the

11n the light of Nagarjuna's phenomenology the passage
is somewhat heretical. For example in his madhyamikakarikas
(Ch. 15, v.6) he points out as in other places 'those who see
own-existence, other-existence, existence and nonexistence
do not see the reality in the Buddha's teachings." (svabhavam
parabhavam ca bhavam cabhavam ca/ ye paSyanti na paSyanti te
tattvam buddhaSasane//, ). On the other hand the Tibetan
version of the MahakZlatantra has a clarifying translation:
"the cultivation of existence is without cultivation" which
seems closer to Nagarjuna's philosophy. In fact,the expression
looks like an abbreviated form of the Buddhist catuskoti
which is formulated further by Nigiarjuna: "Everything is such
as it is, not such as it is, both such as it is andnot such
as it is, and neither such as it is nor such as it is not.
That is the Buddha's teaching, (Mulamadhyamakakarika 18.8).

2Tibetan adds at this point "whatever the power, what
is the form through which it is obtained?" (gang.dngos.grub.
thob.pahi.rnam.pa.ji.ltar.hgyur./).

°The touch ritual is performed in every Newar ritual.
It is sub ritual or building block that assimulates various
divinities as a part of one's body. The exact sequence in
which the sub ritual flows varies slightly from one Newar
community to the next but the principles seem to be the same.
When the four Brahma realms are cultivated and the vajra
master assimilates the white form of the diety he contemplates
his right and left hands as the sun and moon, termed surya and
candra mandalas. In the case of internal rituals the hands
are washed with an intoxicating beverage in external rituals
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eyes ksam; on the left ear ah; on the right one am; on the
nose tram; on the tongue hrih; on both feet vam vam; on the
genitalia hum. Afterwards is the consecration of body,
speech, and mind: om phem hum, on the heart hum, on the throat
of and on the head phem.

Having completely cultivated on the Square-palace
having four doors and four arches respectively with the
throne in the center, one should cultivate SUnyatd uttering Om
I constitute the gnosis of SUnyatZ whose own-nature is vajra.
Then when the (mantra) is finished one should see the musical
instruments: sitar, drum, flute, and cymbals as well as the
dancing and singing. One should contemplate by means of the
syllable hum that N3rayana and so on are singing these praises.
And he should completely cultivate the vajra skeleton in all
its parts.1

The Goddess asked:

Oh Lord, please arise! Work, for the benefit of
sentient beings! Why are you dwelling by means of the Sunyata

trance? There are sentient beings who are sporting in the

the hands are touched with a blossomed flower; they are said

to be spotless like the sun and moon (candrarkavimala). In

the cakrasamvaraplija the vajramaster touches into his own
fingers starting with the thumb of the right hand vajrasattva,
Amitibha, Aksobhya, Ratnasambhava and Amoghasiddhi. Beginning
with the thumb of the left hand Vajravarahi, YaminT, Mohini,
Samcarini and Samtrasini. This process is also referred to as
finger purification (anguli%Sodhana) and hand ritual (hastapuja,
Ms. Cakra, folio 10a). Our Mahdkdlatantra does not specify
particular dieties. The consecration of place (sthandadhisthanam)
has its parallel in the Newari rituals when the vajramaster
tosses a flower over his right and left shoulders, places one
on his head; and one where he sits.

1The Tibetan text adds '"as (mentioned) before."
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world.please give them the various powers.

The Lord said:

Oh Goddess, look! Look at the great being the
Reverend Mah@ak@la who has four faced;2 who has the form of
sky; whose own-nature 1is the Highest-bliss; and who arises
from the syllable hui!

His first face is black (2); his csecond face to the
left is gfeen; (b) his right one is red (c); and on the
backside is the face of a buffalo (d). All the faces have
dreadful fang-like teeth, and are very fearful. He is more
terrible than terrible. Each face has three eyes and a beard.
One face has yellow hair connected with rays that rise
exceedingly upward. He is wrapped with the snake taksaka. His
four legs stand on a buffalo (e). He has sixteen arms. His
first right and left arms embrace the Goddess (f); his stance
is with outstretched left foot that stomps the four death
gods (g). In the second right hand he holds a chopper (h);

in the third a cudgel (i); in the fourth a white yak tail (j);3

1The Tibetan text is more clear: "Give the various
powers to those sentient beings who you see as being worldly
and as having no desire for the SUnyatd trance.'" The commentary
to the ritual is even more clear by making 'You see!' an
imperative gzig.shig (Ms Mngon, folio 27b). The commentary
illustrates the meaning. After the (Goddess) allures MahakKala
"The Goddess then completely envelops the spiritus itself
because of which, this very spiritus itself immediately
becomes the body of the Lord Mahakala." (ces. bskul.nas./1lha.
mo.yang.thig.le.de.nid.1a.yongs.su.zhugs.par.gyur./ dehi.
rkyen.gyis.slar.thig.le.de.nid.skad.cig.gis.rje.brtsun.nag.
po.chen.pohi.skur.gyur.pa.no./ Ms Mngon, folio 27b).

2

See Plate V, p. 292.

3The artist felt that for j, k, 1, the instruments should
be reversed; i.e., for j he draws a vajra, for k the yak tail,
and 1 yama' club.
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in the fifth the club of Yama (k); in the sixth a vajra (1) in
the seventh the tooth of Gape%a (m) and the eighth holds the
hide of an elephant. (n). In the second left hand he holds

2 skull bowl filled with blood; in the third a trident (p)

in the fourth a small drum (q);1 in the fifth a bell ornamented
with a vajra (r); in the sixth (only) a bell (s); the seventh
holds the head of a buffalo (t) and in the eighth the hide of
an elephant (u). He has a hanging belly and around his

waist there is a tiger skin tied with the clan's emblem.2 He
ijs bedecked with a gariand of (human) heads. He has a belt

of the (serpent) Ananda. On his neck is the (serpent) Vasuki.
He has an earring of the (serpent) 3e§ena; and is embellished
with the ornaments of all the serpents covering his arms. He
is surrounded by eight dakinis and Narayana and so on, Wwho
£a]11 at his feet. Having the sound kili kili emanating a

great phet he thunders a great noise and arises with the

cry haha haha hihi hihi hehe hehe hoho.

lrhe Tibetan translates the Sanskrit kupitam a small
drum (rngahu.chung.). Kupitam means "agitated"; it is not the usual

word for drum.

2Kulika literally means '"of a clan.” The ornament
may represent one of the beings in the clan possibly Ratnasambhava,
j.e., a kind of buckel jnsignia. The Tibetan text has "'upper
arm bracelet with a family emblem." The latter is preferable
in the sense that the pictures all have an upper arm bracelet.
This by no means rules out the buckel, even though it is not
visible. Yet, it is not likely that the belt (mekhala) which
js a serpent would have a buckle. Indeed in Plate the serpent
belt is clearly tied into a knot which is standard. In the
Newari rituals bracelets {rucaka) stands for Ratnasambhava.
It is one of the five mudras (paficamudra) the other four
being: earrings (kundala) for Aksobhya; necklace (kanthi)
for Amitabha; belt (mekhala) for Vairocana and leglets (nupura)
representing Maoghasiddhi.
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" In the eastern space there is CandeSvari (v) whose
seed syllable is cam; she holds a canopper and skull bowl and
js decorated with a garland of (human) heads. Her color is
yellowish-white and has dreadful fang-1like teeth. In the
southern space is Carcika (w). She is of black color and
has the seed syllable kam. In the same way she holds a chopper
and skull bowl. In the western space is kalika (x) who has
the seed syllable lam; holds a trident and a skull bowl. The
rest is the same. In the northern space there is Kulike$var®
(y) who has thc sced syllable ram. Her hands are raised
upwards; the left one has a skull bowl and the rest is the
same. All the Goddesses have three eyes and are bedecked
with human heads. Decorated with eight serpents, they stand
on corpses. They are standing with their left feet stretched
outward. They are naked, fearful and have dishevelled hair.
In the outside space is Cauri (z) whose body is black and
holds a yaktail. She has the seed syllable cam and the rest
is the same. 1In the south is Lanchani (z-1) whose color is

1 and has the seed syllable

green. She holds incense sticks
cha. In the western direction is Mahanandl (z-2), arising from
the seed syllable mam. She holds a vajra and bell and is red.
In the North is NandeSvari (z-3) arising from the seed

syllable nam. Her color is yellow and the rest is the same.

The Lord of the Gods embraces Umadevi.2 She has four hands,

1The artist substituted an incense burner.

'ZThe Tibetan has "The Goddess U.ma. embraces the Lord
of the gods."
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ijs of yellowish-white color, has dreadful fang-like teeth and
assumes the ambiance of great bliss. The rest is the same;
she poised in the blissful mudra.1

The mantra of the Buddhas that was mentioned before
produces the best various powers.2 The wise, poised in great
bliss, the lover of holy being should not consider what 1is
practical or impractical; he should cultivate on the eighth,
tenth, and fourteenth days of the lunar month. The yogi who
might practice (with) wine, the meat of cow (go), dog (ka),
elephant (da), horse (ha), and man (na) should together with
the five ambrosias drink blood. If even a little doubt
arises the yogi will soon be destroyed. He should practice
with great effort and certainly power will arise. If he
secretly dwells among the five families and should happen to
practice in such a way the.e will accordingly be no betrayal
(of the secret). If not secretly performed it will be
considered a great betrayal.

The Goddess asked:

What is called the twilight 1anguage?3 Since I want

to hear please tell me according to reality.

Lushe is poised in the very blissful mudra'" is an
afterthought;placing this phrase in the context of the following
sentence would be forcing the syntax as well as the meaning.

2The Tibetan has it a little different; "The Buddhas
will clearly say the mantras for the sake of producing the
best various powers."

3The problems involved and their sources in the term
sandhyabhasam have been thoroughly discussed by Professor Alex
Wayman,Fund, pp. 128-135. A different viewpoint is presented
by Professor Agheananda Bharati, Tantric Tradition, pp. 164-184.
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The Lord said:

The twilight language has extended designations: for
strength there is wine. Also, strength has the designation of
flesh. According to the essence of the great language, the
wise man should be understood.

The females of the five families for the purpose of
attaining power will be mentioned. The sweeper woman comes
from the vajra family; the dancing girl is born in the lotus
family; the brahman girl belongs to the jewel family; the
washer woman is born in the work family; and the warrioress
is in the body family.1 These mudras are said to produce
one's own power. The semen of these women is vajra and after
worshipping it the singer should drink.2

'Oh, kind Goddess, you should follow very respectfully
everything mentioned by me. This other speech is wonderful
and with this speech an initiated man should teach about
Mah@akala. Whoever is uninitiated will die in seven days. 1If
he does not die he will become ill. So, all the gods, yoginis,

and sky goers will be angry at those men who have no faith

1"And the warrioress is in the body family' does not
appear in the Sanskrit. On the basis of the Tibetan I took
the liberty to add the fifth family.

2The Tibetan text has '"the singer seizing the white
vajra of the females should certainly make oblations and
always drink."
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in the teacher;1 lie, are uninitiated and touch the holy

books.2

-

Oh Goddess, I will tell you all that I have mentioned;
the eight powers as well as the subject matter of all the
tantras herein mentioned should be diligently practiced.
Therefore, the initiated man should read, write, and cause

to be written this tantra and he will easily attain everything.
He should draw an image of the Lord MahaKala according to the
measurement of sixteen fingers. Using red ink mixed with
various scent, he should draw it on a birch bark with a pen
made from a nimba tree. At that time, he should write the
image on a cloth with menstral blood or on a cloth found in

the burning ground. Having done the touching hands ritual

he should meditate3 and the union of the polarities should be

made.4

The Goddess asked:
Oh Lord, if you arise I should inspire you. Oh MahakZla

great being please listen! Oh, kind hearted Lord please

1"Teacher" j.e. guru is understood to be not just the
vajra master himself or the lama but guru Vajrasattva '"the
teacher whose being is vajra."

2Tibetan does not have "touch the holy books" but
rather "If he does not die he will have a short life and
through blindness will lose his sight."

3Tibetan has, "For the one who has exerted in everything
I have said, I will ripple with splendor. The eight powers
will be realized. The subject matter of all the tantras has
been mentioned in this tantra."

4The Tibetan has, "or one should always meditate on
that (image) which is made from the wood of nimba."
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arise! I am the Goddess who dances here. Oh my husband
(Oh, Bhairava), I ask how should I do my work? Immediately
MahZkala is seated on the corpse, I dance being one hero
circumambulating the three worlds. The Goddesses Kali,
Bholi, CandeSvarT, Kulikil who are in your body, i.e., kept in
your navel are spread in my heart. Oh you who satisfies the
world, what do you ask again? There is no beginning or
end. According to one word you make the lover of sentient
beings. If you do the work please enter my body. When the
cultivation of Mahakala has been completed, having been
allured, he arises.1 So at that moment the revolving
consciousness is understood which 1is marriage with Mahak@la.
At that moment the God's mentality 1is revealed. This is the
complete acceptance of the sixteen-handed (Mahakala). The
two-handed MaHékﬁlaZ is described by which suffering of
sentient beings is removed. For indeed after births, all the
suffering is created. Oh God: one should meditate on the
skill in means.

The Lérd said: X

First of all, one should meditate on hum. After the

one who desires power has made his religious observances and

lgrom bHavanakalo . . . "when the cultivation . . ." the
Tibetan has "Oh Lord when we allure you please arise immediately."

lp1ate VI, P- 293.

3Tibetan has "The two-handed Mahakala is described
according to what has been thought useful for nullifying the
suffering of sentient beings -- to peaceably raise all of
them from suffering."”
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oblations they should cultivate the two-handed Mahakala with
one face and two arms. He holds a skull bowl in the left

hand and in the right one a chopper. He is black and stands

on a corpse. His yellow hair raises upwards and is embellished
with the ornaments of serpents. He is dwarf-like with a two-
fold hanging belly and is in the company surrounded by two
yoginis.

When the conch protector 1is recalled by the thunderous
sound of lightening and ;ain.1 Oh, Goddess, if this is not
realized what practice is mentioned?

The Goddess asked:

| Oh Lord, if ever the Lord of yogis dwells in the five
families, then why should he live in Samsara? Oh Great devine one,
the falling flower is not troubled with a thousand bodies 1t
becomes one body. So one should practice with four
bodies or according to one. The Lord said:

Oh Goddess, a yogi having enveloped the three worlds
and who searches for power will completely attain it for sure.

This is the seventh chapter concerning the raising of

the divinity in the Mahakalatantra.

lThe Tibetan text has an interesting addition. The
complete sentence reads: nlikened unto the rain clouds, having
a thunderous sound, the "conch protector" at the time of the
existence of living creatures, should be recalled by hidden
sweet sounds."
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Chapter 8

The Earth Hole1

Then the Goddess asked:

Moreover, now please tell me the method by which those

beings who are pcor can enjoy abundance.

1Beginning with this chapter throughout the remainder

of the Mahakdalatantra, except for the fifteenth chapter on
Mythology, there are ritual formulas for attaining "power."
The most conspicuous aspect of these ritual formulas are the
medicinals (see Charts I, II, III) that enter into the
preparations. The medicinals are employed to attain 'powers"
- that will provide health, wealth, wisdom and especially

supernatural powers such as '"seeing under the ground,'" '"flying
through the sky'" and so on. The latter powers suggest that

the preparations are in some way 'hallucinogenic'; or, at

least stimulate the nervous system and imagination to transform
what is usually thought of as normal perception to that of
another reality. The use of medicinals to achieve health,
wealth, wisdom and extraordinary states of mind is a common
occurrance in medical history. For those familiar with
ethnographical research it is not strange at all that the
"science of curing" should include the recitation of the
mantras, the writing of magical diagrams and all assortments
of animal, vegetable and mineral products. (See above p. 260 passim;
In terms of curing the reader can validly ask if all the
substances mentioned in the charts are medicines. The Caraka-
samhita, the most famous of Indian medical works answers this
question: "Since there is no substance (dravyam) which may
not be used as a medicine (ausidham) the substances not spoken
of here are to be assessed with reference to their qualities
according to the opinion of the people in whose country they
are found." (Caraka, Vol. II, p. 554). One should keep in
mind while reading the following chapters that tantric
medicine is practised only by accomplished yogis and vajra
masters; and this is not to exclude the sorcerers who can

still be found in the Himalayan regions. As there are many
parallels to this type of medicine in other cultures we might
think of it in a larger framework as ceremonial medicine. The
term tantric medicine should however be restricted to practices
found in and directly related to the tantric tradition. Moving
from the general to the particular we can specifically designate
tantric medicine as power medicine (siddhaugadhi, sman.gi.grub.).
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The Lord said:

I will describe pragmatically the various powers in
Jambudvipa which the yogi in this world will obtain ££rough
practice. In a vajra house during the night time, for the
sake of pacifying the obstacles, one should give eatables
together with blood, wine, various meats and fish. He should
always do the mantra directed in the chapter of mantras.
Moreover when one is troubled by the enemy, he should write
a mantra on a leaf of thc sun bush1 with the sulphur of
arsenic.2 After having put it into a hole (in the ground)
pressing it with the left foot, one should utter the mantra
by means of the form of Mahakala:> Om Mahakarunika sarvaSatrin
mukhabandhaya stambhaya mohaya hum pein phat. And the enemy

will become pacified like the water in a brass pot.4 When

1Arkap’attra; the English proper mames of plants are
not meant to identify the plants in any scientific sense
whatsoever but occassionally I will attempt the same metaphori-
cal expression as the original Sanskrit. This is mainly for
literary purposes of translation which I believe is important
to maintain as much as possible for the sake of retaining the
cultural feeling as well as expressing it in the English
language. To save the reader from constantly consulting the
text I will give in a footnote the Sanskrit name for each
plant. If the reader is interested he can consult directly
the chart where the Tibetan, Latin and the common English
name, if avaiiable, is given. Concerning the chart, the
Tibetan names are as given in the Tibetan versions of the
Mahak3@alatantra. And the Latin names are according to the
International Code of Botanical Nomenclature.

2harit‘ﬁla.

3Oh Mahak3dala, the compassionate One, bind the mouth of
all the enemies. Conquer and stupify them hum pefl phat!

4Tibetan has "if one desires the pacification the (leaf)
should be washed with milk in a brass pot." The term pacifica-
tion($antika; zhi.ba.) is standard for those rites of
appeasement that according to Mkhas.grub.rje. utilize the
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the yogl eats a pala1 of ground sulphur powder,2 long pepper,

dired ginger, black pepper3 marking nut4 undried ginger5 and
kustha root6 mixed in molasses7 together with honey8 his

body becomes fit for treatment9 as well as curable. And

substances barley and milk. In the Mahakala ritual there is a
special subritual called in short Dharma for the enemy (dgra.chos.).
As in all religions one of the most interesting problems 1is

how "to be™ with the enemy. It is clear that the enemy

Xilling is not a dharmically satisfactory solution and that
doing so entails a lower rebirth to say the least. The

problem is approached ritually 1i.e. the primary symbolic
meaning of enemy constitutes hatred, delusion lust and so on
which is implicitly related to disease and evil. The concept
of enemy and disease is fluid. Although sorcery seems apparent
in the Mahakala ritual, at least it is theologically clear

<hat the enemy is either hatred and so on; or, one of the demon
class (yaksa.gnod.sbyin.) In the Dharma for the Enemy ritual
(dgra.chos) the usual term to designate the pacification of

the enemy is to expell (zlog.pa) although it has the literal
meaning 'to turn back." An often heard phrase which is

recited in the ritual is '"expell: Expell the massive armies

of the ones who make obstacles and the enemy." (zlog.cig.
dgra.bgegs.dmag.dpung.zlog. Dgra. folio 26a). The
words ameliorate (rlog) and kill (sod) are also used but not
aimed at the individual. This is of course the ideal ritual
killing. And hopefully even the demons will succumb peacefully
to the dharmic incantation. The Mahakalatantra also emphasizes
the power to return life which, if pcssibic, would allow more
freedom to the performing vajra master.

1A pala is a measurement of weight equal to four tolas
(Turner, p. 448). It is also a fluid measure and a unit of
time. Tibetan omits this word.

2Gandhaka.
3These three medicinals pippali, sunthi, and maricam
when mixed is called trikatuka, "The three sharp substances."

4Bhallztaka.

5ardhaka.

6ku§§hamﬁla.

7gu@a but Tibetan omits.

8madhu.

9
body."

Tibetan has instead "and the enemy will not harm his
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proceeding (i.e., eating the preparation) for twenty-one
days, he will acquire a robust body. When there is a loss
of appetite, the juice of the myrobalan1 should be cooked2 with

the juice of the monkey tree3 combined with the lead wort;4

long pepperS the root of the sudar’sana6 and mustard oil;7
and it should be eaten together with vinegar.8 Having
completed twenty-one days of taking pills compounded from the

former substance one should develop a robust appetite. So

with firm body one should undertake the powers.9

lharitaki (fruit).

2The original Sanskrit has '"should drink" (pibet).

Sxapitthadrava (bark)

4citraka (root); The Tibetan has red citraka (rtsi.
tra.dmar.po.).

spippaITMEIa.

6sudar‘sanam’ﬁla could be Coculus Tomentosus (see under
sudarSana, MW, p. 124). The Tibetan is legs.mthong.
gi.rtsa.ba.

7ka;utaila means hot oil which indicates at lecast one
of three species of mustards besides the one mentioned in the
chart. They are Brassica Integrifolia (West) O.E. Schulz B.;
Brassica Juncea (Linn.) Czerna and Coss. P.; Brassica Nigra
(LINn.) Koch B. (Chopra, p. 498). The one used in the formula
is said to be the one mentioned in the chart. -

8kaﬁjika. Tibetan has salt (tshva). Vinegar is used
to drink with certain medicinal compounds. This kind of
treatment is called anapana.

9Tibetan is a little different, "one should undertake
the power of a firm body." In either Sanskrit or Tibetan the
term "firm' has the connotation of vajra body, i.e., the body
through which a power can flow; or in the Tibetan case the
"power of a vajra body'" but still implying a body by which
powers can be assimilated.
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First, one should cook lead1 with the root of the

3

bastard myrobalan2 and va“-rian,” the emblic myrobolan

" fruit:} and the oil of the bhumilatd.® After forming it

inside the mouth, one should wash the two eyes with the

blood of the owl.6 Then one will see a hole in the earth.
'Another (method) is after putting the lead (preparation)

in the mouth, one should annoint the left eye with (a mixture

of) the juice of an ash colored henbane 1eaf,7 mercury,

the blood of a barren mammal9 and with camphor10 and one

will see a hole in the ground.

' (And again) one should cook black sesame seeds11 with

honey,12 long pepper, black pepper and dried ginger13 with

1
naga.
2vibh"itak"imﬁla

3tagaramﬁla; note for "its extensive use in shell shock
cases . . . used in treatment of hysteria and nervous troubles
of women . . . valerian has gained an added importance in
neurosis and epilepsy" (Chopra, pp. 254,254.).

4amalaki.

5bhumilat"?ataila.

6pecakapak§i10hita.

7sahadeva for sahadevi or sahadeva (Elob, Vol. 9, p. 99).

Sﬁirada.

9bandhyalohita.

10karp'ﬁra.

11kr$gatila.

12madhu.

13The three hot spices (trikatuka).
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1 the bitter gourd2 the

the fruits of the Mahakala plant,
crab's eye3 and the pomegranate.4 After having purgated (the
intestines) with this preparation and having inserted the
lead (preparation) in an orifice of the body, one should eat
it for one month and will hence see a hole in the ground.

For five days by carefully znnointing the body one
will certainly see the palace. When washed by rock waters the
eyes become very clear. One should cook the meat of vulture6
with the juice of the sensitive plant7 and bala8 along with
the oil of the black sesame seed.9 After having eaten it for

twenty-one days one should annoint (the eyes) with their own

urine10 and they wiil see treasure under the earth.

lMaH%Kilaphala; the fruits of the Mahakala plant is
used as cattle poison and to destroy crows (Chopra, p. 549).
In the Tibetan ritual black peas are used as an oifering to
the demon aspect of MaHakala. The peas are called kalaya
leguminous, seeds that may come from the black tree. The black
tree (K3lavrksa) is mentioned in a Ms. called the catuhpitha
as being the bearer of the fruit of Mahakala; also called the
black fruit (phalak@la) and known as haritha phalakalaketi/
mahak@laphalam/kalavrksasyeti/haritheti prasiddhasya. Ms.
Catuhpitha (Library of Manavajravajracarya Kathmandu, Nepal).

2tiktilﬁbu (Dastur, App. XLI).

3guﬁja. 4d'édimaphala. S¢ilodaka.
6g;¢hapak§im5msa.

Ta%jali.

8bali; The Tibetan translates balZnjali, '"tsa.la.ta."

i.e., in Sanskrit calata rather than consider the Tibetan
meaning I chose 2njali and bala. This is conjecture.

8ky$patilatai1a.

9‘
atmamutrena.
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' (Again, mix in) equal parts honey which has been
kept under the earth1 and the fat of a forked tongue snake2
along with the stomach concretion of cow.3 Having mixed them
in rock water,4 one should annoint the two eyes and he will
certainly see treasure for five hands into the earth.

*Again, one should grind a cloth from the cremation
ground5 with the powder of the cow's concretion6 and itihe juice
of ambiroli.7 After having dried it in the sun and then

8 one should (after igniting it)

made a wick with goat fat,
let the lampblack9 accumulate on the inside of a brahman's

skull. Afterwards, one should annoint the two eyes with a

1gartamadhu.
2dharmar_lasarpataila.

3gorocana, "The stomach concretion of a cow" is the
most often used description of this medicine by both Tibetans
and Newars. Chopra gives it the name Beozar (Chopra, p. 534),
which has the meaning of "antidote." In the English language
beozar denotes "stomach concretations especially of goats.™
The test of an authentic gorocana is its ability to soak up
a proportionally larges amount of milks

4<ilodaka.

SSmaEEnakarpapa.
6gorocanaraja.

7ambirolidrava; the Tibetan equivalent is po.ro.lihi.
khu.ba. and as of yet I have no information regarding this
medicine.

8aj§taila.

9Tibetan omits kajjala but the idea is clear . . .
"bram.zehi.thod.pa.ru.mig.sman.byas. . . i.e. having made the
ointment (ahjana) in the brahmin's skull."
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lead stiék.1 (Even though) one's eyes are covered with a
¢ oth, he wi%l see a hole in the ground.

't (Again) during the month of September, having
purified a lotus flower threadZ with sandalwood (powder),3
saffron4 and musk5 and grinding it on a cloth, a wick is
constructed with the fat of fox6 and one should (after
igniting it), let the lampblack7 accumulate inside a human
skull bowl.8 When the lampblack is cool, one should annoint
the two eyes and he will see a hole in the ground.

'Again, one should cook (the powder of) gold, silver

and copper9 as well as 1ead10 and mercury11 with the cow fat.12

1Trapamelahara is omitted in Tibetan; in fact, the
whole clause is different: "When one annoints the eyes they
becomes pure" (mig.la.bsdus.na.dri.ma.dag.par.hgyur.ro.),
Trapamelahara is not found in the Lexicons. However it 1is
obviously an instrument to amnoint the eyes with. MKT1 has
ubhayamelahara. The usual method of blackening the eyes in
Nepal is with a lead stick. Trapu and trapus mean tin. The
root 'tra' means to be ashamed. Until we find another form
of the same word we can make almost any sense out of it. But
"instrument" is clear; and due to prevalent cosmetic practices
"lead stick'" seems reasonable.

2padmasﬁtraka.

3malaya.

4yumkuma. Skasturiki. 6gom§yutaila.
"xajjala.
8narakapila.

) 9The text has three irons (triloha); gold (svarna), silver
(rajata); and copper (tamra). Tibetan has lcags.gsum for
triloha.

naga.

11
sarasa.

12gotaila.
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Then again in the great fat
butter.2 After having made pills (from this concoction) and
putting them in the mouth and having fasted for three days,
one should annoint the two eyes with one's own phlegm.3
(Then) one will see a hole in the ground.

" (Again) first after cleaning the bowels and without
taking food for one day, one should cook onions4 in sesame
seed oil.5 On the first day (after fasting) one should eat
fourteen pills; on the third day, twenty-one pills; on the
fournt, thirty; on the fifth, thirty-three; and on the sixth
and seventh, thirty-five pills. One should stay every day
drinking milk. And on the eighth day, one should drink
goat's milk.6 In the first and second three hours of the

7 During the

(ninth) day, (one should drink) buffalo's milk.
third three hours (the milk) of the yellow cow;8 in the fourth

three hours one should drirk (any) ordinary milk9 through the

1mah'étaila.

2mahi§agh;‘ta.

3sle‘sma.

4palandu.

sbhﬁmilhtitaila; which according to the Tibetan
translation is also ti.la.ti.la. Therefore it could be the
same as krsnataila, black sesame seed oil.

6ajidugdha.

7mahi;adugdha.

8 apilayadugdha.

9§3m§nyadugdha.
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nose; and during the fifth three hours one should annoint
(the eyes) with one's own urine.1 And certainly one will

see the hole seven layers down.

'Again, after the bowels are cleaned by means of

myrobalan,Z bastard myrobalan,3 emblic myrobalan,4 tne pitch
of the gugula tree5 and cow urine;6 and having eaten butter,7
8 9 10

honey,® molasses,” long pepper, black pepper, dried ginger,

and onions,11 one should drink in the quantity of half the

(above) food, goat's milk14 up to the seventh day. For the

next seven days, one should eat five tolas of bh'TJmilat'afl3

which has been cooked in the o0il of black seszme seeds.14

1'étmamutra.

Zharitaki.

3am§1aki.

4vibhitaki (footnotes 79, 80 above and 81 are the
three fruits (triphala)).

5guggula.

6gomﬁtra.

7gh;ta.

8madhu.

9guc}a.

10trikat.:uka.

llpaIﬁp@u.

12, 43dugdha.

13 hTmilats.

14k;§patilataila.
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And in the remaining seven days, one should eat cooked barley1
with the oil of sesame seeds.2 Hence, in the day or night of
the twenty-second day, one will certainly see a hole in the
ground.

"Again, on the eighth day of the first half of the
lunar month, after having uttered the mantra of the four
handed Mahakala, five thousand times and after having eaten

4 wine5 as well as the five extra-ordinary meats,

meat,3 fish,
etc., one should apply onesself to the Goddess. Then one
should annoint the eyeballs and he will see treasure under

the earth. He will (also) see the malevolent forces of

disease and yaksas. If he does not succeed by this best

yoga, then the five inexpiable sins will be committed. And

I should not be Mahakala; thus all of these ointments belonging
to the great_demon.7

'Again, one should cook the kumuda meat8 with

Achyranthes friandra,9 king hair flower,ln king bee flower,11
1 2. . 3 -
yavodana. tilataiia. mamsa.
4 5 . 6. - .
matsya. “madya. “See Chapter 7, passim.

TTibetan has "If the powers do not arise, then I am
not the Mahakala who has the good ointments."

8Unidentified.

9The earliest Sanskrit text P has salenci. Mcnier
Williams Lexicon gives  the following alternatives: salanci,
%313nji, Salahca, Salancci, Salifica (MW, p. 1067.) This tern
needs more research. In the earliest text P, salenci is
followed by malenci which I omitted on the basis of its
omission in the other Sanskrit texts. However since the
Tibetan has ma.lin.tsi. it should be considered further for
readmission into the edition.

10xesarsja. 11bh;ngar§ja.
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bamboo shoots,1 long pepper, black pepper, dried ginger,2

the bark of the Bengal kino,3 and kamaci flower.4 By this

method one should cook (the mixture) seven times. With the
0il of black mustard seeds5 after cleaning the bowels one
should eat on the first day two masa;6 on the second day
three masa; on the fourth day six masa; on the fifth day

eight masa; and surely one should subsist only by eating ground

barley.7 On the eighth day one should clean the eyes with

honey that has been kept under the ground.8

And one will
see in the daytime a hole under the ground.

'Again, one should drink goat's milk9 through the
left nostril for twenty one days. Then one should annoint

10

the eyes by means of honey and the regurgitating substance

of cow11 and one will see treasure under the ground.

1 2

vamSapota. trikatuka.

spalﬁﬁavalkala. There is no reference to gum yet the
bark is known to produce a gum '"an astringent . . . an excellent
astringent, similar to catechu" (Chopra, p. 301). Catechu is
Areca catechu Linn. (Palmae) and contains the alkaloid arecaine
which resembles nicotine. PalaSavalkala should then be a

candidate for a hallucinogen (Chopra, p. 280.)

4The only lexigraphical occurrance in my references is
in the Tibetan-English Dictionary which states, "a kind of
medicinal plant . . . of the root of the ka.ma.tshi. be
placed on the top of the head sleep arises" (Das, p. 8).

Skycqatilataila.

6A mashaka is a unit of measurement equal to seven
or eight guhjas, according to some about four and one-half
grains (MW, p. 814). A gufija is a hard fruit about the size
of a green pea used to measure weight by silversmiths. The
masaka is a bean. Magsa may be the bean Phaseclus radiatus.

7yavapi§tka; the Tibetan has the extract of grain.
Whether so.ba. means specifically barley or not is debatable.

8 10 11

garttamadhu. gajﬁdugdha. madhu. gorocana.



255

'After having ground the following medicines one
should make pills: the seed grain of khogiyi,l the seed of
sesbania,2 the juice of the leaf of the waved-leaf fig tree,3
the juice of Villarsia cristata,4 the powder of the regurgi-
tation of cow,5 the juice of Sivas intoxicant,6 the juice of
the root of the wormseed7 and onion 1eaf8 together with the

bile of snake9 and honey which has been kept under the ground.10

1Maybe for khotTI; Boswellia thurifera (MW, p. 341) not
listed in other lexicons available to me.

2jayantibijam; the identification in the chart is
supported by three of the authorities (Chopra, p. 601; Dastur,
Appendix III, LXI; EOIB, Vol. 4, p. 67). Yet, it also desig-
nates Premna Integorifolia Linn. (Verbenaceae) (Chopra, p. 389).

3plakgapatra dhravam.
4The ecarliest text has $3talT which is not found in
Monier Williams Tictionary.

5 .
“gorocanaraia.

6'Szvas intoxicant is Datur». It is a known hallucinogen
with the ‘alkaloids hyoscyamine, atronine z2nd hyoscine
(Chopra, p. 134). Although the chart nas the botanical name
as Datura stramonium Linn. (Solanaceae) it could be D.innoxia;
or D.metel that has the principle alkaloid scopolamine

(Chopra, p. 134.)

7damanakapatramﬁladrava; Monier Williams gives
Artemisia indicus which my books on Indian pharmacology do
not list. However Sharma tells us that the correct species
name is vulgaris (Sharma, p. 174). The leaves and flowering
tops of Artemisia vulgaris "are administered in the form of
an infusion in cases of nervous and spasmodic affections"

(Chopra, p. 72).

81a§unapatramﬁladravam; Tibetan has.pa.na.ra., not
btsong. the usual word for onion.

9dharmapapitta.

10gartamadhu.
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When two days has gone by, at a cool time (of the day) one
should annoint (the eyes) and one will see a hole in the
ground.

'One should grind the regurgitation of the yellow
cow1 together with the honey which has been kept under the
ground2 the grains of the Salvadora oleoides3 by means of
semen4 and menstral blood.5 After having fasted, one should
annoint the eyes without eating -- and one will see a hole
in the ground.

'Again, after having written a mantra on the Himalayan
silver birch bark6 on the fourteenth day of the month, one
should defecate on it. Putting it in the mouth, one should
annoint the eyes as mentioned before. And by day one will

see treasure under the ground.

1kapil'iyigorocana.

2garttamadhu.

3pill’ikasasya; This could 2 for pilaka meaning ant
(MW, p. 630); hence the grains collacted by the ant. Yet,
there is a gujarati word pilaca which is also close to
pillazka which denotes Salvadora olecides. One Sanskrit
transliteration of the gujarati teri is dhani. Even though
the latter Sanskrit texts and MKT™ have ghanika it is not
uncommon to write a gha for a dha. In this case I would
choose dha. The Tibetan translates the term ghi.la.ka.

4éukra.
5raja.

Sphirja.
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Whenever the ointment-power is established then should
cne practice.1 Then according to the yegi's desire, a
disclosure is made. Therefore the disclosure is considered.
The yogi will unearth the treasure according to what he
obtained; he should cultivate the circle of Mahakala for
pacifying all the obstacles. One who dwells in the cremation
grounds should eat for five days the five elixirs.Z Whenever
one thinks there is treasure, one should look towards the
east and purify the earth.3 Afterwards one should certainly
consccrate by means of mantra the bali oblations and food
preparations. Then a hole will appear. There is no other way.'

Then the Goddess asked:

Oh Lord, wherever there exists treasuré‘please tell
me the signs of that place which will remove the suffering of
sentient beings.

The Lord said:

Concerning the signs of the whereabouts of the place,

is it proper to say? If not, I will tell you in terms of

1Tibetan has "as far as one is established in the truth
of the power ointment (sman.gi.dngos.grub.), one should
practice according to the rite."

2See Chapter 7, footnote 30.

3The Tibetan omitting the word treasure has "wherever
there is a permanent place it is there wherc one should
look at a place in front.'" (See below footnote 133.)

4Again, Tibetan omits translation for "treasure.” 'What
are the characteristics of that permanent place, wherever it
is."
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medicines.1 According to the rites of protecting, and so on
that I will tell you about, the necessary ritual items and
food. Whatever is in this chapter will certainly succeed.
'First of all, while wandering around, if one sees
smoke there will certainly be treasure.2 When in an empty
house wherever one hears the sound of a mouse, there will
certainly be treasure. When in the middle ccuntry wherever
one sees a stream on which [there] stands without moving,
despite the flow of the river, offered flowers, there will
arise a gold mine. By means of the mantra of the sixteen-
handed Mahakala, one should invite him te the banyan tree.
After calling seven times one will see treasure3 in a dream;
it is certain to be there. Where there is a crocodile there
will be treasure. Where the sound of a peacock is heard there

will be jewels."

1Tibetan has "Regardless of the instructions I have
imparted regarding the characteristics of the place, I will
tell you the orthodox and unorthodox medicine."

2Tibetan has: "When the yogi is looking around if he
should see in the day or cvening that which is like a lotus;
or, smoke he should think (there is treasure)"” The sentence
is problematical but the Sanskrit makes more sense.

3Tibetan omits "treasure."
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This is the eighth chapter in the honorable MaliaK3ala-
tantra concerning the discussion of (making) holes in the

earth for beings to acquire wealth.1

1If we were translating the Tibetan this phrase would
be before the title with the omission of "acquire." The
Tibetans preferred to omit acquire which would make the
sentence a more ethical one, i.e., "through this practice
it will completely evolve for the sake of sentient beings."
Yet, notice TC, Td’ Tl’ Tnl which could be translated the

complete wealth of sentient beings.
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CHAPTER VI
THE MATERIA MFDICA OF THE MAHAKALA TANTRA

Introduction to Chart

The following chart is divided into animal, vegetable,
and mineral substances; and in general represents those healing
substances extracted from the ecology over which the ritual
specialist of the twelvth and thirteenth century Northern
Tndia had control. The chart entails all the known substances
that occur in both the P and MKT1 manuscripts. Where the
Tibetan equivalent is replaced with a dash (-) means there
was no Tibetan equivalent in the Mahakalatantra. The English
names which are not scientific are only supplied out of the
convention to create an approximation. Where there are no
English equivalents simply means that the convention of an
English equivalent has not been sufficiently rooted in English
or American folklore. Many of these substances are found in

the eighth chapter of the text and translation.



A.

Chart I

iineral Substances

Sanskrit

1.

10.
11.

12.
13.
14.
15.
16.
17.
18.
19.

abhraka

. usnodaka

. krsnpabhraka

gagana

gagana$Silodaka

gandahaka

citimrti

cumbaka

tamra

tamrabhahjana

trilohika

naga

parada,see rasa

pingasila
banga

manasila

Tibetan
lhang.tsher
chu.dron.
lhang.tsher.nag.po.
nam.mkhahi.chu
nam.mkhahi.cong.zihi.
chu
mu.zi.

mi.bsregs.pahi.sa.

tsam.bu.li.ka
zangs.
zangs.kyi.nang.

lcags.gsum.

zha.ne.
dngul.chu.
rdo.kyong.ser.po.
zha.he.

ldong.ros.

rasa (see paradajdngul.chu.

raupya

lavana, (see

saindhava)

dngul.

tshva.
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English
mica
hot water
black mica
atmospheric water
atmospheric water
from rocky mountains
sulphur
dirt from the cremation
grounds
loadstone
copper
copper pot
3 metals (gold,silver,
copper)
lead
mercury
yellow stone
tin
red arsenic
mercury

silver

salt



. sasadharajala

silabhanda

§ilodaka,

Suklabhraka

. Smabdnamrtika

sindura

suvarnabhanda

suvarnamaksika

saindhava,

lcags.

cong.zihi.chu.

na.phyis.

lhang.tsher.dkar.po.

dur.khrod.gi.sa.

rgya.mtsho.
sindu.ra
gser.
gser.gi.snod.

su.barna.ma.ksi.

tshva

Animal Substances

adaSana$iSulola

2. ajaghrta
3. ajadugdha

. ajarakta

so.ma.skyes.pahi.byis.

pahi.lce.
rahi.mar.

rahi.o.ma.
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iron
water of the moon
(night rain)

rock vessel

water from rocky
mountains
mother-of-pearl
white mica

dirt from the
cremation ground
ocean

red lead

gold

golden pot-

gold pyrite

salt

Tongue of an un-
toothed child
goats butter
goats milk

goats blood
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5. atmaSukra rang.gi.khu.ba. one's own semen
6. ustramutra rnga.mohi.chu. camel's urine
7. kapilataila ba.ser.skyahi.zhag. fat of the yellow
cow
8. kapiladugdha ba.ser.skyahi.mar. yellow cow's blood
9. kapilarudhira -- | yellow cow's blood
10. kapilayagorocana ba.ser.skyahi yellow cow's cud
11. kastlrika gla.rtsi. musk
12, kukkuta khyim.byahi.sha. meat of chicken
13. kukkurapitta khyihi.mkhris.pa. bile of dog
14, Xkurnamamsa -- meat of frog
15. kurma$ikha -- head of frog
16. krspamarjanapitta -~ bile of a black cat
17. krsnabalivardha blang.nag.po. black cow
18. gartamadhu sa.hog.sbrang honey fermented

(sman.hgar.da.ma.du.) under the ground

19. grdhrapaksimamsa bya.god.gi.sha. flesh of vulture

20. gotaila lang.gi.tshil fat of cow

21. gomdmsa ba.lang.gi.sha. meat of cow

22. gomayutaila ce.sbyang.gi.tshil. fat of fox

23. gomayumamsa ce.sbyang.gi.sha. meat of fox

24. gomutra ba.lang.chu. cow's urine

25. gorocana gi.wang.

26. govaradrava ba.lang.gi.lci. extract of cow's
bahi.khu.ba. dung

27, govararasa -- essence of cow's

dung



28.
29.
30.
31.
32.
33.
34.
35.
36.

37.

38.
39,
40.
41,
42.
43,
a4,

45,

46.

47.

48.

ghrta
ghotakadamstra
canddlabanda
catuhsama
cavanakaka
chagalamutra
dadhi

dugdha

‘dharmapapitta

dharmanasarpa-
taila
narakapila
narajihva
narataila
narapitta
naramamsa
naramedhra
panditastri-
rajas
paradabandhya-
lohita
pecakapaksi-
lIohita
pecakamamsa

bakamaiisa

mar.

rtahi.so.

rigs.ngan.gyi.thod.pa

bzhi.mnham
sbrang.bu.
rahi.chu.

o.ma.
sbrul.dug.med.kyi.
mkhris.pa.
sbrul.dug.med.kyi.
tshil.
mihi.thod.pa.
mi.lci.
mihi.tshil.
mihi.sha.

mihi.hbras.bu.

dngul.chu.bcins.pa.
dang.khrag.
hug.pahi.khrag.

hug.pahi.sha.

khrung.khrung.gi.sha.
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clarified butter
horse's teeth
skull of a sweeper
4 substances

bee; fly

goat's urine

curd

milk

bile of an un-
poisonous snake
fat of an unpoiso-
nous snake

skull of man
tongue of man

fat of man

bile of man

flesh of man
membrum viriie
menses of a wise
woman

blood of a barren
animal

blood from the
wings of an owl
flesh of owl

flesh of crane



49.
50.
51.
52.
53.
54.

55.
56.
57.
58.
59.
60.
61.
62.
63.
- 64.
65.
66.
67.
68.
69.

70.
71.
72.

brahmakapala
brahmanasthi
bhaginidrava
matsya
madhu

madhya

mayurapitta
mahataila
mahisaghrta
mahisadadhi
mahigadanta
mahisadugdha
mahisamutra
marjarapitta
marjararakta
mutra
mutrenatma
musasti
mesamutra
rakta
rajas; see
strirajas
rohitapitta
vajrodaka

valmika

bram.zehi.thod.pa.
bhaganihi.khu.ba.
na.

sbrang

chang.

rma.byahi.mkhris.pa.
tshil.chen.
ma.hehi.mar.
ma.hehi.so
ma.hehi.o.ma.
ma.hehi.g.in.
byi.lahi.khrag.
gcin,

rang.gi.chu.
iug.gi.gcin.

khrag

khrag; rang.byung;

rdul.

ro.hi.tahi.mkhris.pa.

grog.mkhar
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skull of a brahmin
bones of a brahmin
sister's discharge
fish

honey

intoxicating
beverage

bile of a peacock
great fat (of man)
buffalo butter
buffalo curd
buffalo teeth
buffalo milk

urine of buffalo
bile of cat

blood of cat

urine

one's own urine
bone of sheep
urine of sheep
blood

menses

bile of red fish
vajra water

ant hill



73.
74.
75.
76.
77.

78.

79.
80.
81.
82.
83.
84.

85.

86.
87.

vidalamitra
vidalarakta
vyaghradanta
Sava

‘sikhipitta

Sukataila
Sukaradanta
Sukra
Suklamesarakta
Sunastaila
S§lesma

sarpamamsa

sarpataila

samanyadugdha

strirajas, see

rajas

vidalahi.rtsa.ba.

TO0.
cod.pan.can.gyi.
mkhris.pa.

ne.tso.

khu.ba.
lug.gi.khrag.
khyihi.khrag.
mahil.
sprul.dug.med.kyil.
sha.
sprul.dug.med.kyi.
tshil
thun.mong.gi.o.ma.

bud.med.khrag.

C. Vegetable Substances

1.

2.

aguru

aparjitapuspa

a.ga.ru.

me.tog.a.pa.ra.ji.ta.
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urine of cat
blood of cat
tooth of tiger
corpse

bile of peacock

fat of parrot

teeth of boar

semen

blood of white sheep
fat of dog

saliva

meat of snake

fat of snake

ordinary milk

menses

Aguilaria Agallocha
Roxb. (Thymelaeaceae)
Clitoria ternatea

Linn. (Leguminosea)



9.

10.

11.
12.

13.

arkapatra

arkamula

alabu

asuro

. akaSamula (see

vibhitiki)

. amalakiphala

ardraka

eranda

utpala

unmattapatra-
drava (see
tripuro®;
dadhura.

unmattapatra-

(dhustura)
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argahi.hdab. (also mchod.Calotropis gigantea

sbying.gyi.shing.)

shing.argahi.hbras.

buhi.bal.

sman.a.lam.bu.

mu.ra.

ba.ru.ra.

skyu.ru.ra.

sga.thol.

e.ran.ta.

utpa.la.
smyo.byed.kyi.lo.mahi.
khu.ta.

smyo.byed.kyi.lo.mahi.

Khu.ba.

Linn. (Asclepiada-
ceae)

Calotropis gigantea
Linn. (Asclepiada-
ceae)

l.ageraria sicera-
ria Standl.
Adhatodo Vasica
Nees. (Acanthaceae)
Terminalia belerica
Roxb. (Combrataceae)
Emblica officinalis
Gaertn. (Euphor-
biacea)

Zingiber officinale
Rosl. (Zingibera-
ceae)

Ricinus communis
Linn. (Euphor-
biaceae)
(Nymphaceaceae)

Datura stramonium

Linn. (Solanaceae)

Datura stramonium

Linn. (Solanaceae)



. Vegetable Substances

English

. aloe

Leaf of the swallow root tree

. Root of the swallow root tree
. bottle gourd
. Malabar nut tree

. bastard myrobalan

fruit of emblic myrobalan
ginger

castor oil plant

lotus

thorn apple

thorn apple
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14.

15.

16.

17.

18.

19.

20.

21.

22,

23,

24,

25,

26.

kamkola

katutaila

ka;hacara

kadalik§5ra

kadalidrava

kadalivrksa

kapitthadrava

karavira

karuna

karupadrava

karunapatra

karpura

karmaranga-

drava

ka.ko.la; or,
kakko.1la.

tsha.bahi.mar. khu.
ka.ta.ka.pa.tra.

chu.shing.dahg.sa.

rtsi.kahi.tsha

chu.shing.gi.khu.ba.

chu.shing

byang.chub.kyi.shing.

gi.khu.ba.

kaira.bi.ra

ka.ru.na.

ka.ru.nahi.khu.ba.

ka.ru.na.pa.tra.

ga.bur.

karma.ra.gahi.khu.ba.
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Luvunga scandens
Ham. (Rutaceae)
Brassica campestris
Linn. (Crucifera)
Strychnos potatorum
Linn. (Loganiaceae)
Musa paradisiaca
Linn. (Musaceae)
Musa paradisiaca
Linn (Musaceae)
Musa paradisiaca
Linn. (Musaceae)
Feronia Limonia
Linn. (Rutaceae)
Nerium indicum
Mill. (Apocynaceae)
Citrus decumana
Linn.

Citrus decumana
Linn.

Citrus decumana
Linn.

Cinnamonum camphora
Linn. (Lauraceae)

Averroha carambola

Linn.
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English .

14, --

15. mustard dil

16. clearing nut plant
17. alkali of banana
18. extract of banana
19. banana tree

20. juice of wood apple
21. oleander

22. grapefruit

23. grapefruit juice
24, leaf of the grapefruit tree
25. camphor

26. --



28.

29.

301

31.

33.

34,

35.

36.

37.

38.

. kara

kalikrgamula-

drava

kundapuspa

kundamula

kuimkuma

kusthamula

krsnataila (see
bhumi-lata-
taila)

kendupztra

keSaraja (see
bhrngaraja)

khadirapatri

guggula

ki.ram.

ka.li.kahi.rtsa.ba.

kun.dahi.hbras.bu

kun.dahi.rtsa.ba.

gur.gum.

ti.la.nag.po.

ke.na.duhi.lo.ma.

ke.sha.ra.dza.pa.tra.

gu.gul.
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Saccharum officinalis
Linn.

Citrulus vulgaris
Schrad. (Cucurbit
aceae)

Jasminum multiflorum
Linn. (Oleaceae)
Jasminum multi-
florum Linn
(Oleaceae;

Crocus sativus Lini.
(Iridaceae)
Saussurea lappa
Clarke. (Compositae)
Saussurea lappa
Clarke (Compositae)
Sesamum indicum
Linn. (Pedalia-
ceae)

Diospyros embryob-
teris Pers. (Ebena-
ceae)

Eclipta alba Hassk.
(Compositae)

Acacia catechu
Willd. (Leguminosae)
Balsamodendron mukul

Hook. (Burseraceae)



39.

il

gunj se.bahi.bhras.bu

English

27
28.
29,
30.
31.
32.
33.
34.
35,
36.
37.
38.
39,

sugar cane

extract of the watermelon root
fruit of jasmine

root of jasmine

saffron

cotus

black sesame seed

leaf of the wild mengoosteen
cutch tree

gum resin of tree

wild liquorice

Abrus precatorius

Linn.

(Leguminosae)



40.

41.
42.

43,

44,

45.

46.

47.

48.

49,

50.

51.

guhjadrava

guda

gojihva
gojihvamula
goraksa
candana (see
malaya)
jambiradrava
jayanti
jayantipatra-
drava
jayanti bija

jayantimula

jati

se.bahi.hbras.buhi.
chu.
bu.ranm.

lci.ba.

ba.lang.gi.lcehi.rtsa.

ba.

go.ra.ksham.

canda.na.

se.hbras.kyi.kXhu.ba.

dza.gan.ti.

tihi.lo.ma.

dza.gan.

dza.ga.na.tihi.sa.

bon.

Abrus precatorius
Linn. (Leguminosae)
Elephantopus scaber
Linn. (Composotae)
Elephantopus scaber
Linn. (Composatae)
Adansonia digitata
Linn. (Bombacaceae)
Santalum album Linn.
(Sandalaceae)

Citrus limon Linn.
(Rutaceae)

Sesbania aegyptiaca
Poir. (Leguminosae)
Sesbania aegyptizcz
Poir. (Legumiirosae)
Sesbania aegyptilaca
Poir.(Leguminosae)
Sesbania aegyptiaca
Poir. (Leguminosae)
Myristica fragrans
Houtt. (Myristica-
ceae); or, Jasminum
officinale Linn.

(Oleaceae)



)

40.
41.
42,
43.
44.
45.
46.
47.
48.
49,
50.
51.

English

juice of the wild liquorice

molasses

boab tree

sandalwood

juice of the lemon

juice of the leaf of Sesbania ae .
seeds of Sesbania ae. . .

root of Sesbania ae.

nutmeg; or jasmin

274



52,

53.

54.

56.

57.

58.

59.

60.

jatiphala

jayaphala

jiraka

jyotismatitaila

tagaramula

tambulz

tiktalabu

trikatuka, see
(pippali,
marica,
‘Sodhani)

tripurahara-

mula

dza.tihi.lo.ma.

go.snod.

hdzo.ti.sa.mahi.mar.

khu.

ta.kahi.rtsa.ba.

ku.ba.

tsha.ba.gsum.

tri.pu.ra.dang.dha.

du.rahi.rtsa.ba.
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Myristica fragrans
Houtt. (Myristica-
ceae); or, Jasminum
officinale Linn.
Oleaceae)

Myristica fragrans
Houtt. (Myristica-
ceae)

Cuminum cyminum Linn.
(Umbelliferae)
Celastrus panicula-
tus Wilid. (Celas-
traceae)

Valeriana wallichii
D.C. (Valerianaceae)
Areca catechu

Linn. (Palmae)
Lagenaria siceraria
Standl. (Cucurbita-

ceae)

Datura stromonium

Linn. (Solanaceae)



61.

62.

tripuronmatta- rang.byung.dang.da.du.

kadrava rahi.khu.ba.
triphala, (see

amalaki,

bhallataki,

haritak1) --

English

52.
53.
54.
55.
56.
57.
58.
59.
60.
61.
62.

nutmeg; or jasmine
nutmeg

cumin

balloon vine

betel nut‘palm
bitter bettle gourd
three hot spices
thorn apple

thorn apple

three fruits
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Datura stramonium

Linn.

(Solanaceae)



63.

64.

65.

66.

67.

68.

69.

70.

71.

tvacadrava

rva.dzahi.khu.ba.

dadhurabija for dha.du.ra.sa.bon.

dhattura- (see

unmatta,

tripuro, dhattura,

dhustlra)

damanaka

dainanakapuspa
P

dadimphala

devadarudrava

devadhanyaka

dhattura, (see

unmatta, tri-

pura dhustura)

dhanyaka

klu.hdul.ba.

se.hbru.
thang.shing.gi.khu.
ba.

de.ba.rta.na.ra.

dha.du.ra.
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Cinnamomum
zeylanicum Breyn.
(Lauraceae)
Datura stramonium

Linn. (Solanaceae)

Artemisia nilagirica
Pampanini (Composi-
tae)

Artemisia nilagirica
Pampanini (Composi-
tae)

Punica granatum
Linn. (Punicaceae)
Pinus deodara

Roxb. (Pinaceae)
Sorghum halepense
Linn.

Datura stramonium

Linn. (Solanaceae)

Coriandrum sativum

Linn. (Umbelliferae)



72. dhanyapaficama  sman.dha.na.cha.lnga.
(see dhanyaka;
nagara; mustam;
balakam; bilvam)
73. dhusturapuspa --
(see unmatta;
tripuro; dha-
ttlra)

74. dhusturabija --

English

63. juice of cinnamon -

64. seeds of the thorn apple
65. St. John's plant

66. flower of St. John's plant
67. pomegranate

68. sap of pine tree

69. egyptian millet

70. thorn apple

71. coriander

72. five medicines

73. flowers of thorn apple

74. seeds of thorn apple
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Datura stramonium

Linn. (Solanaceae)

Datura stramonium

Linn. (Solanaceae)



75.

76.

77.

78.

79.

80.

81.

82.

83.

84.

85.

86.

nagara, (see

Sunthi)

nalaniraja

narikelapugpa

narikelamila

nimba

- - - .
nimbabilja

nimbapatra

nendhari

padmapuspa

padmasutraka

palanda

palaSavalkala

na.ga.ra; also 1lga.
skya; sga.skya.; go.
gsher,
padmahi.ze.hbruhi.rdul.
na.ri.ke.la.

nahi.ke.libi.rtsa.ba.

nim.pa.so.shing.

nim.pahi.lo.ma.

in.da.ro.

padmahi.skud.

sgog.skya.

pa.la.shahi.shun.pa.
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Zingiber officinale
Rosc. (Zingiberaceae)

Cocus nucifera Linn.
(Palmae)

Cocos nucifera

Linn. (Palmae)
Melia azadinach
Linn. (Meliaceae)
Melia azadinach
Linn. (Meliaceae)
Melia azadinach
Linn. (Meliaceae)
Holarrhena anti-
dysenterica Wall.
(Apocynaceae)
Nelumbrium speciosum
Willd. (Nymphaeaceae)
Nelumbium speciosum
Willd. (Nymphaeaceae)
Allium Cepa Linn.
(Umbelliferae)

Butea monopserma

(Lam) Kuntze.

{(Leguminosae)



87. prsnipatri --

88. badara ba.ta.ba.

English

75. ginger

76. pollen qf lotus

77. coconut flowers

78. root of the coconut tree
79. Indian lilac

80. seed of the Indian lilac
81. leaf of the Indian 1lilac
82. --

83, water 1laly; or lotus

84, thread of the lotus stalk
85. onion

86. skin of onion

87. --

88. jujube tree
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Uraria lagopoicles
D.C. (Leguminosae)
Zizyphus jujuba

Lam. (Rhamnaceae)



“

89. badaraphala

90. badaraphala-
bija

91. bala

92. balamila

93. bilva

94. bilvapuspa

95. bilvaphala-
bija

96. bola (see
rasagandha)

97. bhallataky

98. bhumilatataila
(see krsna-
taila)

99. bhurja

100. bhurjapatra

ba.ta.bahi.sa.bon.

sman.pa.la.kihi.rtsa.

ba.

dpal.hbras.kyi.sa.bon.

bo.1la.

ba.la.ta.ki.

ti.la.ti.la.; also

sahi.bcug.ma.
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Zizyphus jujuba
Lam. (Rhamnaceae)
Zizyphus jujuba
Lam. (Rhamnaceae)
Sida cordifolia
Linn. (Malvaceae)
Sida cordifolia
Linn. (Malvaceae)
Aegle marmelas
Corr. (Rutaceae)
Aegle marmelas
Corr. (Rutaceae)
Aegle marmelas
Corr. (Rutaceae)
Commiphora myrrha
Nees. (Engl. Bursera-
ceae)

Semecarpus
Anacardium Linn.
(Anacardiaceae)
Sesamum indicum

Linn. (Pedaliaceae)

Betula utilis Don.
(Betulaceae)
Betula utilis Don.

(Betulaceae)



101. bhrpgaraja --

102. madhuka sman.ma.hu.ga.ya.
sa.bon.

103. marica pho.ba.ril.

English

(see keSaraja)

89. fruit of the jujube tree

90.
91.
92.
93.
94.
9s.
96.
97.
98.
99.
100.
101.
102.
103.

seeds of the jujube fruit
country mallow

country mallow root

wood appie

wood apple flower

seeds ot the woéd apple fruit
gum resin

marking nut tree

sesame o0il

birch tree

leaves of the birch tree
mahua tree

black pepper
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Eclipta alba, Hassk.
(Compositae)
Madhuca latifolia
Roxb.

Piper nigrum Linn.

(Santalaceae)



104.

105.

106.

107.

108.

109.

110.

111.

112.

113.

114.

115.

malaya (see

cand.na)

mahakala-

phala

mudga

musta

mrpala

yavodana

rajika

lajjaluka

laSuna

langala

loharidrava

vaca

canda.na.

nag.po.chen.pohi.

hbras.bu.

so.bahi.zan

Brassica juncea Linn.

Czerna. § Coss. {(Cruci-

ferae)

la.ja.lu.

pa.na.rahi.lo.ma.

lang.ka.ra.

‘shu.dag.
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Santalum album

Linn. (Santalaceae)
Trichosanthes brac-
teata Voigt. (Cucur-
bitaceae)

Phaseolus radiatus
Linn. (Leguminosae)
Cyperus rotundus
iLinn. (Cyperaceae)
Andropogen muricatus

Retz. (Gramineae)

Brassica juncea Linn.
Czerna. § Coss.
(Cruciferze)

Mimosa pudica Linn.
(Leguminosae)
Allium sativum Linn.
(Liliaceae)

Gloriosa superba
Linn. (Liliaceae)
Peganum harmala Linn.
(Zygophyllaccae;
Rutaceae B.H.)
Acorus Calamus Linn.

(Araceae)



116. vatapatra --

117. vatamila --

English

104. sandalwood

105. --

106. kidney bean

107. nut grass

108. --

109. barley eatables
110. yellow mustard

111. sensitive plant
112. garlic

113. --

ii4. juice of Syrian rue
115. sweet flag

116. leaf of the banyan tree

117. root of the banyan tree
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Ficus bengalensis
Linn. (Moraceae)
Ficus bengalensis

Linn. (Moraceae)
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118. vatavrksa hgah.tihi.shing. Ficus bengalensis

Linn. (Moraceae)

116. vamsapota cu.gang. Bambusa arundinacea
Retz.

120. varunadrava ba.ruhi.chu. Crataeva nurvala
R.Br.
(Capparidaceae)

121. vibhitakl (see ba.ru.ra. Terminalia belerica

akaSamula) Roxb. (Combrataceae)
122. Sakhotaphala sa.hor.gyi.hbras.bu; Streblus asper Lour.
also, sa.tho.ta.ka. (Moraceae)
123. Sana - - Crotalaria juncea

Linn. (Leguminosae)
124. Sanadrava -- Crotalaria junced
Linn. (Leguminosae)
125. SanapalrY -- Crotalaria juncea
Linn. (Leguminosae)
126. sanamula -- . Crotalaria juncea
Linn. (Leguminosae)

127. Samicurna -- Prosopis spicicera

Linn. (Leguminosae)

i28. Simbidrava -- (Leguminosae)
iz9. simbipatra- sol.bahi.lo.mahi.khu. (Leguminosae)
drava ba.

130. Supthi, (see  sgo.gsher.; na.ga.ra.; Zingiber officinale

nagara) lga.skya.;sga.skya. Rosc. (Zingiberaceae)
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131. saptaparna -- Alstonia scholaris

R. Br. (Apocynaceae)

English ‘

118. banyan tree

119. bamboo manna

120. juice of the garlic pear
121. bastard m, robalan

122, --

123. hemp

124. extract of hemp

125. leaf of hemp

126. roct of hemp

127. --

128. bean juice

129. juice of the bean leaf
130. ginger

131. Himalayan evergreen



132. sar§épa yung.kar.

133. sarsapataila --

134. sahadeva- sa.ha.de.bahi.hdab.
patradrava mahi.khu.ba.

135. suryavarta sman.ni.dag.; also

sman.ni.hkhor.

136. suryavarta- --
puspa

137. sephalika sman.kun.su.ma.

139. haridra lung.thang.gi.rtsa.ba.

140. har™. :%¥% a.ru.ra.

English

132, black mustard

133, o0il of black mustard

134, Ash colored fleabane

135, --

136, --

137. -- 139. tumeric

138. -- 140. myrobalan

Brassica campestris
Linn. (Cruciferae)
Brassica campestris
Linn. (Cruciferae)
Veronia cinera
Less. (Composita)
Chrozophore

rottleri A. Juss.
ex.Spreng.
Chrozophore rottleri
A. Juss. ex.Spreng.
Nyctanthes arbortris-
tis Linn. (Oleaceae)
Curcuma longa Linn.
(Zingiberaceae)
Terminalia Chebula

Retz. (Combretaceae)
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