Weaving Dharma into Words:
Composition Strategies in Buddhist Tantras:

Francesco Sferra (University of Naples “L’Orientale”)

The authors of Buddhist Tantric scriptures adopted a variety of
literary compositional techniques and strategies to ensure the
success of their works—intellectual elaborations that are often
sophisticated as well as tricky. This article intends to detect and
examine some of these techniques, with no pretence of being
exhaustive in dealing with such a vast, complex, and as yet
largely unexplored topic.

1. General Structure and Main Stylistic Characteristics of
Buddhist Tantras

Normally, in tantras, narrative elements are scarce and limited to
the general structure of the text; there are no parables or stories, as
sometimes appear in the nikayas or Mahayana siitras. The teaching
usually conforms to a simple pattern based on alternating
questions and answers that follow an opening sentence, which
can be either in metrical form or prose.

Several tantras adopt the first-person narrator form? by starting
with a reworking of the famous nidana formula®—evam me sutam

1] wish to thank Nicola Bajetta and Harunaga Isaacson for their precious
suggestions and comments, and Edward Feldman, who has kindly
revised the English.

Sandhi and punctuation in the quotations from Sanskrit texts have been
silently standardized.

2 The first-person narrator form is explicit at the beginning of the text
and is implicit every time the interlocutor changes and their words are
introduced (supposedly by the first-person narrator) by means of short
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ekam samayam / evam maya srutam ekasmin samaye* + bhagava /
bhagavian + toponym (locative) + viharati / viharati sma—which is
often found in both Pali and Sanskrit works. As has been noted,
the function of this opening formula is to ‘seal the authenticity” of
the teaching being introduced:® the sargitikara is about to recite an
authoritative teaching because he witnessed its preaching at a
specific place and time, and is able to report it exactly.® Although
no precise chronological indications are normally given regarding
time, which is presented as an unspecified moment in the past,
the formula in any case refers to a time attributable to one of the
moments in the life of the historical Buddha.

The same function is no doubt present in Tantric scriptures, but
the strategy there seems to be rather different, if not the opposite:

phrases such as bhagavan uvdca, sucandra dha, mamaky aha, etc.

3 At times, in primary literature (e.g. Krsnayamaripasijika, p. 1) and
secondary literature (e.g. Bang 2019: 140), this formula is referred to with
the more generic term adivakya. It is normally labelled nidana in Pali
commentaries, with the sections dedicated to its explanation being
usually termed nidanavannani. Sometimes the word nidina is used to
refer to this formula also in Sanskrit works (e.g. in Arthavinisca-
yasiitranibandhana, p. 71) and in Mahayana commentaries (e.g. in
Abhisamayalankaraloka, p. 6).

4 On the punctuation of the first words of this formula, see Brough 1950:
416-421, 423, 425.

5 See, for instance, Brough 1950: 424-425, and Tola & Dragonetti 1999: 53.
On this formula, see also Silk 1989, Galloway 1991, and Tatz 1997. For
further references, see also Analayo 2014: 41 n. 1. On this formula as one
of the signs of a work’s authenticity, see also Almogi 2020: 70-73.

¢ See, e.g., the following passage of the commentary on the words evam
maya $rutam by Haribhadra: tatraivam iti niScayarthabhidhayind svanurii-
pajianavadharitanikhilasiitrarthasyopadarsanaparenaivam etad ity aviparita-
tvam dha | mayeti dtmavicakena bhagavatah sakasat saksacchravanam |
bhiitasamastadharmadhigamasamarthyavaikalyad adhigamabhavatvam (Abhi-
samayalankaraloka, p. 5).
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the preaching is given sub specie aeternitatis, as a reflex of the
absolute truth, even if it dwells on the very concrete aspects of the
ritual, practice of visualizations, etc. Accordingly, the sangitikara
also exists in a condition devoid of precise geographical and
temporal specifications—the tantra is not only de-localized but
also de-historicized. And precisely this is the seal of its
authenticity. In line with a trend already present in the Mahayana
siitras, through this formula (which in Tantric commentarial
literature is sometimes labelled nidanavakya” or vijahdarapada®) the
teaching is, so to speak, projected into a timeless dimension
without geographical coordinates. The Bhagavan is no more, or at
least not necessarily, the historical Buddha. According to
Kumaracandra, for instance, he is the Dharmakaya.’
Commentators imbue this formula with various symbolic
meanings and, in some cases, discuss it at length at the beginning
of their works.™

7 That is, following Isaacson (2021: 486), “the statement of the
circumstances/initial reason.” The compound nidinavikya occurs, for
instance, in Yogaratnamala, pp. 103, 105; Giidhapada, fol. 3r; Gunavati, p. 2;
and Muktavali, introd. (Isaacson 2021: 469).

8 In most Tantric sources, the third-person perfect vijahdra in fact replaces
the third-person present viharati (or viharati sma) at the end of the
sentence. To the best of my knowledge, the earliest occurrence of the
compound vijahdrapada occurs in the second chapter of the Guhyasiddhi
by Padmavajra (probably 8th cent.), entitled vijaharapadanirvrttinirdesa
(see in particular stt. 2.6, 2.7, 2.35, 2.60). It is also found in Candrakirti’s
Pradipoddyotana (10th cent. [?]); see ed. Chakravarti, pp. 10, 17, ed. Dhih
48: 131, 139. See also Kamalanatha's Ratnavali nama Hevajrapaiijika (fol.
1v2). In early Kalacakra works, such as the Vimalaprabha (vol. 1, pp. 31-
32) and the Hevajratantrapindarthatika (colophon of section 2), this
formula is also labelled as vijahdrasthana.

® bhagavan iti [...] wnirabhasaprakisamahdsukhasvabhavajiianam bhagah,
tadvan dharmakayah (Krsnayamaripasijika, p. 2).

10 See, e.g., Sribhanu’s Amrtadhard (Sferra 2020: 388-390), Vajragarbha’s
Hevajratantrapindarthatika (2nd pariccheda, pp. 14-15), and Candrakirti’s
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From a formal point of view, the most important difference lies in
the replacement of the toponym with a more elaborated and
cryptic compound declined in the locative plural (or occasionally
singular), usually beginning with the words sarvatatha-
gatakayavakcitta® and ending with a few other words, such as
°hrdayavajrayosidbhagesu (which is found in the Guhyasamajatantra
and the Hevajratantra)," and which, with slight variants, can be
found in numerous other Tantric scriptures.’”> Some works (for
instance the Dakarnavatantra,’® the Marfijusriyamiilakalpa,'* and the

Pradipoddyotana (ed. Chakravarti, pp. 10-17, ed. Dhih 48: 131-139; see
also Wayman 1977). Long commentaries on the nidina are also present in
Pali commentarial literature (see, e.g., Itivuttaka Atthakatha, pp. 5-42) and
in mainstream Mahayana commentaries (see, e.g., the *Vajracchedikatika
by Kamaladila, P fol. 211r1 ff.; cf. the retranslation by Tenzin, pp. 98-
100). The nidana formula is quoted and explained on also by Indrabhiti
in the middle of chapter 15 of the Jiianasiddhi (prose after st. 27, ed. pp.
139-140).

11 The word hrdaya is omitted in some manuscripts of the Hevajratantra
and is not explained by some commentators (for instance by
Ratnakarasanti; see Isaacson 2021: 470).

12 With the sole intention of providing a few further examples, we limit
ourselves to listing some of these scriptures (in Sanskrit alphabetical
order), with the indication in brackets of the words that complete the
compound ending in the locative case and that are specific to each text (a
closer examination of the manuscript sources available for each work
might lead to slightly different wordings): Kalpardjatantra (°vajra-
yoginibhagesu), Krsnayamaritantra (°sarvavajrayosidbhagesu), Vajramrta-
tantra (°hrdayavajramrtaguhyapadmesu), Samputodbhavatantra (°vajrayosi-
dbhagesu). A simpler version of the nidinavakya can be found, for
instance, in the Sarvadurgatiparisodhanatantra (evam maya Srutam ekasmin
samaye bhagavan sarvadevottamanandavane viharati sma, p. 120).

3 evam maya Srutam ekasmin samaye bhagavan mahdavireSvara<h> sarva-
tathagatavirakayavakcittavajrayoginibhagesu kriditavan (transliteration by
Péter-Daniel Szanto).

4 evam mayd srutam ekasmin samaye bhagavan Suddhdvisopari gagana-
talapratisthite acintyascaryadbhutapravibhaktabodhisattvasamnipatamandala-
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Sarvatathagatatattvasangraha)'® show a different and at times more
expanded version of the second part of this formula.

Although this opening is quite frequent in Tantric scriptures, it is
not the only one. Some tantras completely omit the nidanavakya
and start with some phrases which are delivered, again in the first
person, by the bhagavan or one of his manifestations, directly
beginning the exposition of the text. In such cases, there are two
main patterns: (1) starting with the phrase athatah, usually put at
the beginning of an anustubh (by far the most common metre,
though not the only one, used in Buddhist Tantric scriptures) and
usually part of a sentence that contains a verb of saying in the
tirst-person singular, such as vaksye or sampravaksyami; and (2)
starting without utilizing any standardized opening.

Among the tantras that adopt an athatah-sentence are, for instance,
the Cakrasamuvaratantra, the Yoginisaricaratantra, and subsequently
the [ranodayatantra. The Mahamayatantra represents a variant of
this scheme: the exposition of the teaching in the first person
begins with an athatah-sentence that is, instead, in prose; and,
even more notable, is that it is placed after two stanzas in praise of
the deity. It is possible, however, that these initial stanzas, which
are not commented on by Ratnakarasanti in his Gunavati, were
added at a later time.

An opening utilizing an athatah-sentence was evidently
considered irregular or at least less traditional, and commentators

male viharati sma (p. 1).

15 <evam mayd Sru>tam ekasmin samaye bhagavan sarvatathagatavajra-
dhisthanasamayajiianavividhavidesasamanvagatah, sarvatathagataratnamuku-
tatraidhatukadharmardjyabhisekapraptah, sarvatathigatasarvajiianamahayogi-
$varah, sarvatathagatasarvamudrasamatadhigatavisvakaryakaranatasesanavase-
sasattvadhatusarvasaparipiivakah, mahakrpo wvairocanah $asvatas tryadhva-
samayavyavasthitah sarvakayavakcittavajras tathagatah, sarvatathigatadhyu-
sitaprasastastavite mahamaniratnapratyupte vicitravarnaghantavasaktamaru-
toddhatapattasrakcamaraharardhaharacandropasobhite  akanisthadevardjasya
bhavane vijahara (p. 3).
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usually tried to justify it. For instance, while explaining the first
stanza of the Cakrasamvaratantra (athato rahasyam vaksye samasan na
tu vistarat | Sriherukasamyogam [sic] sarvakamarthasadhakam |1),
Jayabhadra, the author of the oldest available commentary in
Sanskrit on this work, explains that the phrase athatah indicates
that the teaching which is about to be imparted is given
immediately after the preaching of the miilatantra. Therefore, it is
understood that the laghutantra which we have access to should
be seen as a direct continuation of the deeper and more extensive
preaching of the milatantra (i.e. the Khasamatantra)'® and that the
preacher remains the same.”” Accordingly, the stanza could be
translated as follows:

16 athetyidind nipatasamudayendsyottaratantratvam niscinoti | athety
anantarye | khasamatantrad anantaram® vaksyamanam idam vaksye
kathayisyamiti sambandhah | ata iti krame hetvarthe ca | tadanantaram iti
vispastam vaktavye® athasabdopadinam mangalartham | mangaladini
$astrasyadau vdcyanic Srotfnam nirvighndartham | adhikarartham® va | ata
evoktam—

purvaprakrtapeksam® marigalam athavadhikarikam prahur |

athasabdam atahsabdam kramahetvartham tu sastrasya | | iti |

(E pp. 105-106, K1 fol. 2r1-3, K2 fols. 2v5-3r4; cf. also Bang 2019:
140-141 n. 6).

NOTES (only the most relevant readings are recorded here): 4 °tantrad
anantaram K1 (wrongly recorded in E) K2 post correctionem (not
recorded in E) | “tantranantaram K2 ante correctionem E B vaktavye K2 E ]
vaktavyeti K1 € vacyani em. Isaacson (Isaacson kindly pointed out to me
that a parallel to the sentence beginning marigaladini, which gives some
support for the emendation vicyani, can be read at the beginning of
the Pannavana / Prajiiapandsiitra commentary of Haribhadrasuri, ed. p. 1:
preksavatam pravrttyartham phaladitritayam sphutam | mangalam caiva
$astradau vacyam istarthasiddhaye |1) ]| vakyani K1 K2 (the aksaras ani are
partly damaged) E P °artham em. (Sugiki suggests the same em.) ] “artho
K1 K2 E E %peksam K1 (not recorded in E) K2 (not recorded in E) ]
°apeksyam E

17 A similar, albeit shorter, explanation of the phrase athatah is given by
Tathagataraksita in his commentary on the Yoginisasicaratantra: athata
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Immediately after [the teaching of the miilatantra], 1 shall
concisely, and not at length[ as in the Khasama], teach the
secret [Heruka], namely the union [with Vajravarahi] of the
glorious Heruka, [i.e. the Bhagavan] who realizes the aim,
i.e. the desire of all [people].'®

While commenting on the same text, Bhavabhatta more or less
follows the interpretation of his predecessor; the main difference
between the two being that, according to Bhavabhatta, the
Khasamatantra is, in turn, derived from a larger scripture.”

One may note, incidentally, that this explanation of athatah
reflects the widely attested use of this phrase in non-Buddhist
texts, where it sometimes appears at the start of a text (for
instance in the case of the Brahmasiitra and of the Vaisesikasiitra),
the start of a chapter, or in the middle in order to designate the
beginning of a new topic.? Being aware of this usage and function

ityadi | athata ity asmin nipatasamudaye athasabda dnantarye, atahabdas ca
krame | khasamatantrad anantaram anena vaksyamanakramenety arthah | (p.
2).

18 This translation of the compound sarvakamarthasiadhakam is based on
the first of the two interpretations provided by Jayabhadra: [...]
Sriherukam iti visesyam padam, rahasyam iti viSesanam | ata eva
sarvakamarthasadhakam iti bhagavato visesanam yuktam | sarvesam kamo
‘bhilasah | sa evarthah prayojanam | tasya sadhako bhagavan | atas tam |
athava sarve ca te kamas ceti visesanasamasah 11 (ed. p. 106).

19 For further details, see Bang 2019, where the beginning of the vivrti by
Bhavabhatta (introduction and commentary on stt. 1.1-2) is edited again
and translated into English.

0 See, just to quote a few examples, Kubjikamatatantra 23.149, 23.154;
Gherandasamhita 1.29, 4.1, etc.; Netratantra 12.1, 17.1; Bhavisyapurina
4.40.1, 4.113.1, etc.; Brahmayamala 3.1, etc.; Matsyendrasamhitd 4.1, 7.1, etc.;
Rudrayamala 2.1, 9.1, etc.; Lingapurdna 2.37.1; Svacchandatantra 13.8. The
same phrase can be observed in medical texts (Astangasangraha 2.1, 25.1,
etc.; Carakasamhita 5.1.1, 6.2.1, etc.; Bhelasamhita 1.12.1, 1.14.1, etc,;
Susrutasamhita, beginning of each adhyaya) and in astronomical works
(Brhatsambhita, introduction to the saimvatsarasiitra).
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of the phrase athatah, as well as the auspicious value traditionally
attributed to the indeclinable atha at the beginning of a work,? it
is very probable that some compilers of Buddhist Tantric
scriptures applied this phrase to the opening of their
compositions, especially if they were meant to be a continuation
or portion of previous teachings. Notwithstanding, such use of
this phrase was unusual in Buddhist scriptures.

In his Gunavati, Ratnakarasanti (11th cent.) explains that the word
atha highlights the connection of the Mahamayatantra with other
tantras where the nidanavakya is already present; that would
explain why this formula is not repeated in this tantra. In this
context, the word atah would mean ‘therefore.” Thus, in light of
Ratnakarasanti’s commentary, the text of the nidanavakya in the
Mahamayatantra could be translated as follows:

Now, [i.e. immediately following the preaching of other
tantras, such as the Vajrasekhara, and in connection with
them,] I will therefore proclaim the tantra that is called
Supreme Secret of the Vajradakinis, the Queens of the Secret],
since it is a quick means of obtaining awakening for those
who prefer very brief expositions].?

Ravidrijfiana’s (11th cent.) explanation in his Amrtakanika is
somewhat more elaborate. He too must explain why the

2 See for instance Amarakosa 3.3.246ab: margalanantararambhaprasna-
kartsnyesv atho atha. Regarding this, see also above, note 16.

2 Text: athato vajradakininam guhyesvarinam paramaguhyam (em. Rinpoche
and Dwivedi | paramaguptam MSS) nama tantram pravaksye |1
Commentary: athetyadi | naitat tantram muktakam, kim tarhi tantrantaraih
samprayuktam | tasmad ayam athasabdah pirvatantrapeksayanantaryam asya
tantrasya dyotayati | ata eva ndsyidau nidanavikyam evam mayetyadikam
prayuktam, prag eva prayuktatvat, tadyathd srivajrasekhare | ata iti yasmad
atisamkseparucinam idam eva bodher dsu sidhanam | atah pravaksye iti
sambandhah | (cf. ed. p. 2). Regarding this passage, see also the remarks
by Taranatha reported in Almogi 2020: 85-86 (note that section 3.3 in
Almogi 2020, Part One is all relevant for this topic).
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(Marijusri)namasangiti begins with the word atha, which metri causa
replaces the longer phrase athatah.?> The solution he proposes
(probably facilitated by the fact that in the Namasangiti the word
atha is not part of a stanza containing a verb of saying)* is to
interpret the initial pada of the work as a reformulation, evidently
more esoteric, of the first words of the nidanavikya. Therefore, atha
vajradharah sriman would correspond respectively to the words
evam maya srutam.?

2 The use of this phrase in the Namasarngiti is consistent with the use
described above, according to which athiatah would mark the beginning
of a section or the continuation of a teaching. In fact, according to a
tradition supported by verse 1.13 and by the final colophon of the
Namasamgiti itself (see Amrtakanika, p. 109), this work would be part of
the Mayajalamahatantra.

2 The syntactic unit that opens with the indeclinable atha actually
includes the first six stanzas of the text. The structure of these stanzas
can be summarized as follows: “Now, the Glorious Vajradharal, i.e.
Vajrapani], the supreme tamer of those hard to tame [...] (stt. 1-2),
together with [his retinue, i.e.] the lords having ripples of furrowed
brow [...] (stt. 3-5), after having paid homage to the Lord Bhagavan [...],
said the following (st. 6).” See Wayman 1985: 57-58.

% tatra tavat “atha vajradharah Sriman” ityadisodadaslokair adhyesanavydjena
tad eva paramaksaram aha—atheti | akarendtra nairatmyapratipadakatvena®

sarvakaravaropetd  Suinyatokta® | thakarendapy  aksobhyasvabhavaprati-
padakatvena® niralambakarunia | etac ca suvisadasamputahevajratikayamP
vyakhyatam | tayor advaidhan manivaratakantahsthitasahajanandasukram

evamsabdabhidheyam® athety ucyate | [... (quotation of Vimalaprabha, vol.
1, p. 35.11-14)] ata eva Ssiunyatakarunabhinnam mahasukhajiianavajram
tadatmyena dharatiti vajradharah | vajram abhedyajiianam asatsarkalpa-
sthitaskandhaklesamrtyuvighnamarair® abhedyatvat | [... (quotation of
Paramarthaseva 178)] tatsticakam  paiicasiicikavajram  bahis  tadayatta-
sticandartham® dharatiti vi vajradharah | mayety arthah® | Srir advaya-
jiianam, tadanubhavariipatvena tadatmyena nityayogic chriman | srutam ity
arthal! | (C fols. 1v6-2r4, E p. 2, L fol. 1v5-10, Tib. D fols. 36v5-37r4, Tib.
P fols. 45v2-46r3).

NOTES (only the most relevant readings have been recorded here): 4
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Utilization of the first-person perspective, although limited to the
initial sentence of the text, is not the only possible model. Some
tantras that omit the athatah phrase start without any preamble
and without any clear definition of the narrator’s identity. The
Siddhaikaviramahatantra, for instance, directly begins, “Mafjuvajra,
the guru of the world, for the benefit of human beings taught the
tantra [called] Siddhaikavira, the chief of heroes, the most excellent,
the best among preachers,” again with a verse in anustubh
(siddhaikaviram viresam pravaram vadatam varam | tantram provaca
lokartham mafijuvajro jagadguruh |1).

In some cases, however, even the unspecified narrator is omitted.
The teaching simply unwinds in an assertive and direct way as an
inspired speech of the Bhagavan. This model is adopted, for
instance, by the Vajradikamahatantra (at least at the beginning of
the text) and by the Sarvabuddhasamayogadakinijalasamvaratantra,
which both start with the frequently quoted verse rahasye parame
ramye sarvatmani sada sthitah,? as well as by the Sarvarahasyatantra.

There is also the possibility that different ways of starting a tantra
are combined together. In the Abhidhanottaratantra, for instance, its

nairatmyd® C ] nairatmya® L E (equally possible) B Siinyatokta C | sinyata
prokta L E (ep) € °pratipadakatvena L | °pratipadanena C E (ep) P suvisada-
samputa® C (see Toh. 1184) | suvisadam samputam L E; suvisadasphutam
conj. Lal E evam® L ] eva C E ¥ °sankalpasthita® C E ] °samkalpodbhiita® L
(ep); °sankalpasthitam em. Lal G tadayatta® L ] tadiyattatva® C E; tadantas
tattva® conj. Lal; *tadayattatva® Tib. D P (de dban du gyur pa fiid) ! mayety
arthah C L post correctionem | mamyety arthah L ante correctionem; matv
arthah E ' advayajiianam C (advayajiianan) | advayam jiignam L EJ chriman |
srutam ity arthah em. (see Tib. P: dpal Idan te thos pa Zes pa’i don no) ]
chriman | srutam iti yorthah C; iti yo ‘rthas L; chriman | srutam iti mayarthah
E; cf. Tib. D: dpal Idan de thos pa Zes pa’i don to

2% The sentence continues in a different way in the two texts (which in
any case show close parallels in the following stanzas): sarvadakinimayah
sattvo vajradakah param sukham (Vajradaka, p. 87; note that pdda c is here
hypermetrical), sarvabuddhamayah sattvo wvajrasattvah param sukham
(Sarvabuddhasamayogadakinijalasamovaratantra, p. 143).
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version of the vijaharapada? is preceded by three margalasiokas
dedicated to Vajradaka and the Vajradakinis; and is followed, a
few sentences later, by the same stanza found at the beginning of
the Cakrasamvaratantra.?

In all cases, geographical and historical context is usually
lacking—with the significant exception of the Laghukalacakratantra,
which fails to comply with this rule. In this case, we see the first
promulgators of the Kalacakra rooting this nascent Tantric cycle
geographically and historically as part of a precise founding
strategy, although the geographical location and precise temporal
indications of when the tantra itself was revealed by the Buddha
are steeped in symbolic meaning and certainly do not reflect
historical reality. The tantra, formally recited by Manjusriyasas,
reports the teachings that, according to tradition, the Bhagavan
imparted to Sucandra (an incarnation of Vajrapani) and sets the
stage for the debate between them. It should be noted, however,
that geo-historical information is not given at the very outset of
the text, but rather in stanzas 1.26-27; and that the Laghu-
kalacakratantra refers to and partly explains the nidanavakya in
chapter 5, stt. 92, 95. The text, in sragdhara metre, starts directly,
namely without any introductory formula, with the words of the
sangitikara. King Sucandra is depicted as paying homage to the
Bhagavan (referred to by means of pregnant epithets) and
requesting instruction from him.?

¥ evam mayd Srutam ekasmin samaye bhagavan sarvvatathagata-
vajrakrodha<daka>dakiniguhyahrdayesu vijahdara (fol. 1v3) (°hrdayesu em. ]
°hyadayaisu MS).

B g<tha>to rahasyam vaksye samdsan na tu vistarat <|> Sriherukasya
samyogam sarvvakamarthasadhakam 11 (fol. 1v6).

» According to some stanzas quoted by Naropa in his Parama-
rthasanigraha (p. 66) with attribution to the milatantra (= Adibuddhatantra),
the preaching of the Kalacakra is said to have been originally imparted
by the Bhagavan himself in a large assembly of Bodhisattvas present at
the great stiipa of Dhanyakataka in Andhra. The Vimalaprabhd, which
presents the oldest traditional account of the early history of the system,
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The tendency to de-historicize the teaching and strip it of
narrative frames implies that many of the devices used by the
redactors of non-Tantric Buddhist scriptures were no longer (or
not always) applicable. These strategies are variegated and
complex, and have yet to be studied in detail, verified and
subsequently evaluated in their full scope and implications.*® As a
first approximation, and trying to reduce a potentially complex
theoretical reflection to the essentials, it is enough to note here
that these strategies especially concern what is not immediately
evident in the letter of the text and what we could define as
‘additional” or ‘implicit meaning.”®® These strategies can be
divided into intertextual and intratextual.

Intertextual strategies aim to produce further meaning by placing
a passage, sutta/sitra, or chapter in a specific context.
Accordingly, they relate particularly to the development and
tuning of a narrative framework and horizon of meaning, namely
the sequence of texts or narrative blocks, as they are arranged
within a collection or book. Let us consider, for instance, the
famous speech in which the Buddha recounts to the monks his
own experience on the night of his awakening. In one version of
the Pali Canon, namely in Majjhimanikaya 19 (Dvedhavitakkasutta),
this description follows some teachings on the correct way to
practice awareness, on how to exercise and develop non-
judgmental attention accompanied by concentration. Instead, in
the Vinaya of the Milasarvastivadins the episode is preceded by a

informs us that the teaching was subsequently transmitted for centuries
in the majestic region of Sambhala/Sambhala, and eventually revealed in
its shorter form (that is, in the Laghukalacakratantra) by Sriyasas, an
incarnation of Mafijuéri. Pundarika, the son of Sriyasas and the author of
the Vimalaprabhd, was said to have been an incarnation of Avalokitesvara
(see Vimalaprabha, vol. 1, p. 22 ff.). For further details, see Newman 1987:
70-113 and Newman 1991.

3 For a recent study on this topic, see Allon 2021.

31 Note that the reasoning which is carried out here does not refer to the
traditional categories of nitartha and neyartha, naruta and yatharuta, etc.
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description of the acquisition of supernatural powers.?? This is not
a meaningless difference and the implications are clear. The
sequence of the suftai—and nothing overtly expressed in
words—suggests that to achieve awakening, the Theravadin(s)
who redacted Majjhimanikaya 19 deemed it necessary to cultivate
mindfulness and insight, particularly towards the mind and
mental states.®® The redactors of the Sarnighabhedavastu, in turn,
deemed it necessary to achieve siddhis (or ‘perfections’), attainable
through yoga and representing (also in other Buddhist and non-
Buddhist traditions) the sign of approaching liberation. It is likely
that this reflects the contrast between two different currents
coexisting in many Buddhist traditions: one focusing more on the
cultivation of mindfulness and discriminative analysis; the other
on the cultivation of yoga techniques and sometimes even
asceticism.

Intratextual strategies, instead, aim to bring out further meaning
solely through elements internal to the text, and therefore relate to
the form itself of the text, that is to say its inner structure, the
typology and sequence of the formulas utilized, the use of key or
evocative words and quotations (which can be unattributed or
attributed) or paraphrases of passages from other works, etc. In
fact, the internal structure of a text can echo similar structures in
other works and thus, especially in the case of scriptures, can
work as a way to make cross-references. The use of formulas in
particular and sometimes also other devices (e.g. the repetition of
similar sequences of formulas or similar sets of stanzas) reflects, at
least in some cases, even a narrative strategy with precise semiotic
intentions—its function cannot be reduced to merely being an aid

32 See Sanighabhedavastu, vol. 1, pp. 116-119.

3% We may say, en passant, that the situation is, of course, more complex if
we consider that the Pali Canon is in fact the result, not perfectly
homogenized, of the fusion of various traditions and trends that existed
in early Buddhist circles. A different account of the Buddha’s experience
on the night of his awakening can be read in Majjhimanikiaya 4
(Bhayabheravasutta).
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for the memorization and transmission of texts, it also plays a
significant role in the construction of meaning.* The inclusion of
keywords in a text can better illuminate the scope of its teaching
and in some cases even its original context.3

In Buddhist tantras, the intertextual strategies are applicable only
rarely because they are by nature linked to the narrative
framework of the works (which, in turn, are arranged within a
canon), which in Tantric texts is less relevant or even completely
absent. Instead, the intratextual strategies are applicable mutatis
mutandis and can be observed more frequently. Particularly
important strategies include: (1) the use and reuse of portions of
text originally belonging to other works and, in some cases, to
other traditions;* (2) the use of technical terminology and the
application of traditional categories to topics that are purely
Tantric; (3) the use of stock phrases, sometimes with different
meanings; and (4) the expansion of passages originally belonging
to other texts.

In this paper, which is intended to be just the beginning of an
investigation, I shall provide only a few examples for the last
three above-mentioned categories.

3 One example is discussed in Sferra 2011.
% For a case study, see Sferra 2007.

% On the broad category of ‘reuse’ in the Indian context (also with
occasional, interesting references to other cultural aspects), see Freschi
2012, 2015 (the entire volume to which this is the introduction is also
relevant), and Freschi & Maas 2017. This can be seen as a widespread
phenomenon when considering that the number of stanzas reused from
other sources is, at times, quite large. This is the case, for example, in the
Sarvarahasya, a short tantra of about 200 stanzas. Here, almost a quarter
of them come from other texts, in particular from the Guhyasamaja (for
more than twenty-seven and a half stanzas of the entire text!) and from
the Sarvatathigatatattvasarigraha (about 10 stanzas). A synoptic table of
the stanzas reused in the Sarvarahasyatantra can be seen in Isaacson &
Sferra, forthcoming-b, Appendix.
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As for the use and reuse of portions of text originally belonging to
other works, I shall limit myself to a general remark, namely that
from an emic point of view the composite character of the texts is
not perceived of negatively; and in the context of Indian religious
literature it is likely an oversimplification to label this
phenomenon negatively as plagiarism, also from the etic point of
view. Perhaps one of the most prominent examples of a
‘composite text” in Indian Tantric Buddhism is the Namasangiti. In
his commentary on the text, among other things, Vilasavajra (8th
cent.) shows that the epithets listed in this eulogy are actually
quoted from other works. It is worth noting that by pointing this
out, Vilasavajra is emphasizing the authoritativeness of the text
rather than belittling its value (even if it is unclear whether it is
the redactors of the Namasangiti who drew from previous sources
or if the opposite may be true, at least in some cases).

2. Strategies
2.1. Use of Technical Terminology and Traditional Categories

In Tantric texts, the application of traditional Buddhist categories
extraneous to their specific context may, at first glance, seem to be
dissonant and confusing; lacking any logical coherence and
having no real use. However, the use of known sets of names,
categories and concepts in connection with new arguments, rather
than being a result of a merely ornate style, performs an
important function. In particular, by resorting to specific
traditional categories and taxonomic schemes, it is possible to: (1)
give greater credibility to a text (and its content) and to cover it
with an aura of orthodoxy; and, sometimes, (2) establish
hierarchical relations between the new text (and the tradition it
represents) and other works, as well as between different
Buddhist (and in some cases even non-Buddhist) traditions.

Let us first consider aspect (1), mentioned above. Connecting a
text with other works through known terminological and
conceptual sets suggests that: the novel elements of practice and
doctrine present in the ‘new’ text are, indeed, rooted in tradition;
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they are in perfect continuity with what is already explicit in it;
and, in the final analysis, one cannot even speak of absolute
novelty since the ‘new’ elements were implicitly present even
before.

For example, according to some Tantric texts, during the initiation
ritual and yoga practice that involves sexual union, the
practitioner is supposed to experience four ‘blisses’ (inanda). Texts
and authors differ about the sequence of the last two blisses, but
this topic shall not be addressed.?” What is relevant here is that
both scriptures and commentators relate these blisses with other
sets of four items. So, naturally enough, ananda, paramananda,
viramananda, and sahajananda® are respectively connected with:
the four mudras (karmamudra, etc.); the four ksanas, or ‘moments’
(vicitra, etc.); the four upper initiations (kalasabhiseka, etc.); and the
four kinds of “fruit’ (phala) that are related to the four stages of the
practice. The terms used to refer to the four kinds of fruits (i.e.
nisyanda, vipaka, purusakara, and vaimalya) are mostly drawn from
Abhidharmic literature; only wvaimalya is not present in
Abhidharma classifications.

One might say there is nothing surprising in this since it is
precisely in Buddhist scholasticism that (as far as Buddhism is
concerned) a reflection on causality is developed for the first time,
aimed at defining the various types of causes (hetu), conditions
(pratyaya), effects (karya), and their relationships. And it is on the
basis of the Abhidharmic taxonomies that later Buddhist
philosophers will deepen the topic of causality, also in
comparison with other traditions. We must acknowledge,
however, that the fruits described in Abhidharmic texts fit quite
poorly (i.e. only to a limited extent) with those related to the

¥ For a detailed exposition and some discussion on this point, see
Isaacson 2010; see also Isaacson & Sferra 2014: 96-101.

3 This is the sequence of the blisses we read, for instance, in
Hevajratantra 1.1.29; the sequence ananda, paramananda, sahajananda, and
viramananda can be read, instead, in Sekoddesa 80-81.
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practice of yoga; the two contexts are very different. Joining the
two categories (the fruits of action and the fruits of yoga) into a
single whole must, therefore, have a specific function. The
inclusion of nisyanda, vipaka and purusakara, with the addition of
vaimalya as the fourth (or third, according to some interpreters),
within the larger scheme of the four blisses, etc. is not simply a
reference to a known set of terms, but also an introduction of an
additional hermeneutic level.

Unlike other sets, that of fruits is not thoroughly explained by
Tantric commentators.* Hevajratantra 2.4.56-58, which represents
the locus classicus for the elucidation of the four fruits in Tantric
scriptures, paraphrases the Abhidharmic definitions of the first
three fruits.® The ‘fruit of equal emanation’ (nisyandaphala) is
called such because what is experienced corresponds to what was
done and actions produce commensurate results. When a small
action produces the ripening of a great result, there is the fruit of
‘maturation” (vipaka). The fruit arising from ‘human effort’
(purusakara) stems from the activity of the practitioner. ‘Purity’
(vaimalya), the last fruit, derives from the purification attained by
means of yoga. In some early Kalacakra works, these terms
designate the four parts of what is sometimes called sitksmayoga,
that is to say, the phase of the yoga practice where the bodhicitta
(physically speaking, the semen), after having been retained, is
supposed to flow upward along the central channel. The four
fruits (nisyanda, vipaka, etc.) correspond to the four phases of this
ascent.#!

There is no intrinsic need for these correspondences, even more so
because one does not find an exact parallel with the five kinds of

3 See Isaacson & Sferra 2014: 106-107 n. 34.

4 See, for instance, Abhidharmakosa 2.57-58 and Abhidharmasamuccaya-
karika 1.16-17.

4 See, e.g., Hevajratantrapindarthatiki ad 1.5.8 (ed. and tr. in First Sadanga-
yoga, pp- 33-34) and Vimalaprabha ad Laghukalacakratantra 4.111.
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fruit listed and described in Abhidharmic works*—iadhipatyaphala
(the Fruit of Sovereignty) and wvisamyogaphala (the Disjunction
Fruit) are not mentioned at all; instead, there is vaimalyaphala. In
theory, it would have been possible to invent four new terms.
Most likely, the correspondences were established only to add an
Abhidharmic flavour to the Tantric doctrines and practices; and,
therefore, also Abhidharmic authority and legitimation.

Regarding the above-mentioned aspect (2), in some cases, by
resorting to specific traditional categories and taxonomic schemes,
it is also possible to establish hierarchical relations between
different Buddhist traditions. For instance, let us consider the
description of our world-system (lokadhatu). As is well known,
this is an essential part of the Buddhist Weltanschauung. Such
descriptions can be found in both Pali and Sanskrit works,
particularly in Abhidharmic texts, with some minor and major
differences mostly concerning the colors, shapes, and
measurement of and distances between the divisions of the
terrestrial world. Similar descriptions can be found in
Brahmanical and Jaina works, as Willibald Kirfel pointed out
already in 1920.# The description found in the Abhidharmakosa is
certainly one of the most influential and important (see 3.53cd-
55).# Its scheme recurs (with variations on secondary points) also
in subsequent texts, including Tantric ones. Anupamavajra’s
Adikarmapradipa®> and Aryadeva’s Sitaka‘ are representative of

#2 Apart from the Abhidharmakosa and the Abhidharmasamuccayakariki (see
above note 40), see, for instance, Abhidharmadipavibhasaprabhavrtti, pp.
206-213; Mahayanasiitralankarabhasya ad 17.22-23; Bodhisattvabhiimi, p. 71;
Madhyantavibhigabhasya 4.16.

4 For a more recent contribution, see Huntington 2018.

4 See below, Appendix 2. Unfortunately, the part related to this topic in
the Abhidharmadipavibhasaprabhavrtti is almost completely lost at this
point (see ed. Introduction, p. 13).

% [...] catiratnamayam sumerum dhyayat | tanmadhye nanaratnakhacita-
simhasanopari vikacastadalakamalam, kamalagarbhe Srimadgurubhattarakam
vicitrabharanabhiisitam vajrasattvalilayd sthitam drstva | tatah sumeroh
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this, with the colors having been changed and the names of the
deities added. But the most significant difference is found in the
Laghukalacakratantra. Here, cosmology plays a ‘political’
role#’—added to the above-mentioned description based on colors
is a portrayal of the main deities of the traditional pantheon
corresponding to a spatial relationship. The central position is
represented by Kalacakra, which therefore becomes the essential
reference point for the entire cosmic depiction.*

A similar function is performed by the symbolic explanation of
the parts of the mandala, which in some descriptions (for instance
in the Sarvarahasyatantra, st. 118 and ff.) are associated with the
main categories of Buddhist practice and doctrine.* In both cases,
not just a process of legitimation is at issue, but also an attempt at
hierarchization and inclusivism.

However, we can imagine that these dynamics are largely
unconscious and that the majority of Tantric practitioners have

purvato ‘rdhacandrakaram Suklam piirvavideham | daksine tryasram
suvarnavarnam jambudvipam | pascime parimandalam raktam aparagoda-
niyam | uttare caturasram syamam uttarakurum vibhavya | sarvam etat
pratyekam padmaragendranilavaidiryamarakatavajramuktapravalaparipiirnam
dhyayat | | (Adikarmapradipa by Anupamavajra, ed. p. 20).

4% evam punah prthividhatur bahye 'pi paficakarena bhidyate | caturdvipih
sumerus ca | tatra sumerur mahavairocanasyadhisthanam, piirvavideho ‘kso-
bhyasyadhisthanam, jambudvipo ratnasambhavasyadhisthanam, aparagodaniyo
‘mitabhasyadhisthanam, uttarakurur amoghasiddher adhisthanam ity uktah
paficadha prthividhatuh (Siitaka by Aryadeva, ed. Wedemeyer, p. 355; cf.
ed. Pandey, p. 11).

47 See Laghukalacakratantra 1.10-25 and its commentary (see Newman
1987: 471-531).

48 See below, Appendix 2.

4 Symbolic explanations can be observed also in non-Tantric sources, for
instance in the Stipalaksanakarikavivecana with regard to the parts of the
stiipa: catvari smrtyupasthanani prathama vedi yavat paficendriyani caturthi
vedi | (p. 216). See also Roth 2009: 63-64.
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not perceived a real difference between the visualization of the
mandala and, for example, the cultivation of the smrtyupasthanas.
In fact, it is believed that what makes the practice of the mandala
effective is precisely the homology between the Buddhist
doctrinal categories and the parts of the mandala along with their
identification. Subjectively, there is the perception of practicing
equivalent methods, both valid, albeit for different types of
practitioners. Everything that is in one method is in the other as
well; the meaning and content of the Tantric mandala is imbued
with mainstream Buddhist doctrines and practices.

2.2. Use of Stock Phrases

The use of stock phrases is perhaps the feature that most
immediately catches the eye of the reader. As is well known, it is
not an exclusive practice of Tantric texts or even of Buddhist texts
alone—it is a phenomenon that can be defined as pan-Indian.
There is reason to believe that through the use of famous
expressions and stock phrases redactors and authors of Tantric
texts were not attempting to hide references to other works. On
the contrary, these references serve to create a link with previous
scriptures and works, and give authoritative support to these new
compositions, even if the original source is not explicitly cited.
Again, there are numerous examples, but we shall limit ourselves
to looking at only a few representative ones.

Let us consider, for instance, Samajottara 38:

anadinidhanam $antam bhavabhavaksayam® vibhum |

% bhavabhavaksayam is an emendation supported by the Tibetan
translation (drios dan dnos med zad pa’i gtso, P fol. 159v5) and by the
quotations of this stanza in other sources (see, e.g., Laghutantratika, p. 48;
Hevajratantrapindarthatika 10.1 [Sferra 2009: 111]). The same reading
occurs in the quotation of this verse in the Jiidnasiddhi, chapter 15, where
it is also followed by a commentary (ed. pp. 134-135). The reading of the
printed editions of the Guhyasamajatantra by Bagchi (1965) and by
Matsunaga (1978) is instead bhavabhiavaksayam. Other sources have
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Sunyatakarunabhinnam bodhicittam iti smrtam | |

The initial compound anadinidhana(m/h) is strongly evocative, not
only intrinsically (the words “without beginning and end,” in fact,
refer directly to the ultimate, unconditioned reality) but also
because it echoes other stanzas that begin in the same way. This
compound occurs often as the first word of an odd pada (but
sometimes also in other positions or as the first part of even padas)
of a number of anustubhs in Sanskrit literature. Among the works
predating the composition of the Guhyasamaja that contain this
compound, are both Buddhist works (such as the Sarvatathagata-
tattvasangraha®' and the Namasangiti)® and non-Buddhist works
(such as the Mahabharata and the Nisvasamukhatattvasamhita).s
Among the non-epic and non-scriptural Brahmanic texts that had
a strong cultural significance, one of the most remarkable
examples is perhaps represented by the beginning of Bhartrhari’s
Viakyapadiya.>* Among the many stanzas of the Mahabharata where
this compound appears, the following are noteworthy examples:
Amnyakaparvan 186.15cd (anadinidhanam bhiitam visvam aksayam
avyayam); and Santiparvan 271.19ab (anadinidhanah $riman harir
narayanah prabhuh). It is highly likely that the composer of the
Samajottara had these stanzas (or similar stanzas) in mind and was
intentionally trying to reference them. The words (a)ksayam and
vibhum that appear in the second pdda are parallel to the words
aksayam (“undecaying’) and prabhuh (‘powerful’) in the two above-
quoted verses from the Mahabharata. The word prabhu, in fact, is
essentially a synonym of vibhu. The stanza of the Samajottara
provides the reader with a definition of the bodhicitta. So, the

bhavabhavatmakam (e.g. Kriyasamuccaya, fol. 18013, p. 359).

51 See ed. pp. 5, 494, 533, 559, 561.

52 St. 100ab: anadinidhano buddha adibuddho niranvayah |.

5 St. 1.42a: anadinidhano devo hy ajam aksaram avyayah | (p. 158).

3 anadinidhanam brahma $abdatattvam yad aksaram | vivartate 'rthabhidvena
prakriya jagato yatah 11 [...].
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intent of the author seems to be to substitute, or at least identify,
the absolute of the Brahmanic tradition with the bodhicitta. It is no
coincidence that this verse will, in turn, be completely (or in part)
cited or reused in later texts.®

A further step forward is taken by Pundarika (11th cent.) in two
stanzas of the Vimalaprabha. The first stanza makes up part of the
Sanmarganiyamoddesa, the opening section of the work, which
represents a sort of manifesto of the new doctrines and practices
of the nascent Kalacakra system. The second stanza is presented
as a quotation from the miilatantra (i.e. the Adibuddha) and is used
in the Desakadisangrahoddesa in order to define vajrayoga, i.e., as
John Newman describes, “[tlhe perfect integration of the
conventional truth of the mentally fabricated mandala and the
ultimate truth of the connate luminosity realizing emptiness [...,]
the inseparable fusion of wisdom realizing emptiness and
compassion.”%

uktah samayasattvo yo bhavabhavaksayo vibhuh |
anadinidhanah $anto bodhicittam pranamya tam | |
(Vimalaprabha, vol. 1, p. 2)

astinastivyatikranto bhavabhavaksayo ‘dvayah |
Sinyatakarunabhinno vajrayogo mahasukhah | |
(Vimalaprabha, vol. 1, p. 44)

No doubt, in both cases Pundarika (who, I assume, himself
composed the alleged quotation from the Adibuddha) refers to the
stanza of the Samdjottara, which remains widely recognizable
thanks to padas b and c of both verses, but also includes a further
reference and identification. The new reference is given in the
second stanza by replacing the first pida, and therefore also the
famous compound anadinidhanam, with another strongly
evocative compound: astinastivyatikrantah. This corresponds to the

% Cf., e.g., Cittavisuddhiprakarana 1; Hevajratantra 1.10.42cd; Guhyasiddhi
9.10b; Kriyasangrahapaiijikda, Caturthabhisekavidhi st. 17.

56 Newman 2000: 589.
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opening pada of the Yuktisastika by Nagarjuna and is reused (in the
instrumental plural) also in the Sekoddesa (st. 25a). Yet the
reference to a previous layer, perhaps even to the Mahabharata, is
not completely obscured (at least in the second stanza) if in pada b
it is admitted that °ksayo ‘dvayah might be an intentional allusion
to the words (a)ksayam avyayam that appear in many previous
works, both Buddhist, such as the Sarvatathigatatattvasangraha (ed.
p- 152), and non-Buddhist, like the Manusmrti (8.344a) and the
Mahabharata  (2.11.28d, 3.160.23b, 3.186.15d, 12.206.2b, etc.).
Although from the semantic point of view advaya and avyaya are
different from each other, there remains a certain degree of
similarity between them from the point of view of the structure of
the word: a-X-aya.

To understand Pundarika’s project, we must ask ourselves what
he anticipated to be the thought process of the reader. Hence, it
can be supposed that, according to him, his reader: (1) recognized
the famous definition of bodhicitta of Samajottara 38, an already
well-known work when he composed the Vimalaprabhi; and (2)
understood that, in the second stanza, the word wvajrayoga—a
fundamental concept in the nascent Kalacakra school, which is
thus introduced on the basis of a notable scriptural foundation
(here also qualified with the pregnant epithet maha-
sukha)—represents the new, ‘enriched” definition of the bodhicitta,
even though the latter is not overtly mentioned. In the second
stanza quoted above, there is therefore a deliberate overlap of
meanings that educated people would immediately be able to
perceive and appreciate in all its fullness. It is clear that for others
the appreciation would perhaps come at a later time, possibly
after encountering the same words and structure in other works
or after some training.

Obviously, it cannot be ruled out that in some cases the use of the
same phrases in different texts may simply be the result of
coincidence, occasioned by the intent of different authors to
express a similar concept while respecting metrical structures, the
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linguistic repertoire of Sanskrit, etc. For instance, in the last four
verses of the second chapter of the Guhyasamajatantra (stt. 8-11),
as well as in five verses of the third chapter of the Prajiiopaya-
viniscayasiddhi by Anangavajra (stt. 9-13),% we find the refrain
namo ‘stu te. Preceded by some vocatives, this refrain occurs
hundreds of times in Sanskrit religious literature. We cannot be
certain, nor exclude, that the redactors of these two texts had a
specific work in mind. In particular, among Buddhist scriptures,
the refrain namo ’stu te can be found in 16 stanzas of the
Sarvatathagatatattvasangraha® and, preceded by the vocative nira-
lamba, in forty stanzas of the [rianalokalankarasiitra (in a section of
this Mahayana scripture that was known among Tantric
Buddhists). This familiarity is evidenced, for instance, by the fact
that: (1) Advayavajra (a.k.a. Maitreyanatha, Maitripa, etc.) quotes
one of its verses® in two of his works (namely in the

5 aho buddha aho dharma aho dharmasya (sanghasya Bagchi) desana |
$uddhatattvartha Suddhartha bodhicitta namo ’stu te || dharmanairdtmya-
sambhiita buddhabodhiprapiivaka | nirvikalpa niralamba bodhicitta namo “stu
te || samantabhadra sarvartha (sattvartha Bagchi) bodhicittapravarttaka |
bodhicarya mahdvajra bodhicitta namo “stu te || cittam tathigatam Suddham
kayavakcittavajradhrk | buddhabodhipradata ca bodhicitta namo “stu te |1 (ed.
Bagchi, pp. 9-10; ed. Matsunaga, p. 11).

% namas te Sunyatagarbha sarvasankalpavarjita | sarvajiia jianasandoha
jiianamiirte namo ‘stu te | | jagadajiianavicchedisuddhatattvarthadesaka | dha-
rmanairatmyasambhiita vajrasattva namo 'stu te || sambuddha bodhisattvas ca
tvattah paramitagunah | sambhavanti sada natha bodhicitta namo stu te ||
ratnatrayam mahayanam tvattah sthavarajangamam | traidhatukam idam
sarvam jagadvira namo ‘stu te | | cintamanir ivadbhuta jagadistarthasiddhaye |
sugatdjfiakara sriman buddhaputra namo 'stu te || (pp. 74-75). Stanzas 3.9-
12 of the Prajiiopayaviniscayasiddhi are silently reused in Samputatantra
2.1.20-23 (cf. ed. Mical, pp. 260-261 [of the PDF] and ed. Skorupski, p.
230). On the relationship between the Samputatantra and the Prajiio-
payaviniscayasiddhi, see Szant6 2016: 405-411.

% See ed. pp. 60-62.

60 Le. Jianalokalankdara 4.12: avikalpitasankalpa apratisthitamanasa | asmrty
amanasikara niralamba namo “stu te | | (ed. p. 71 [526]).

118



Sferra: Weaving Dharma into Words

Amanasikaradhara® and in the Parficatathagatamudravivarana),®
probably since it provides a scriptural basis for the central
doctrine of the amanasikara; (2) this verse is also reused in the
Samvarodayatantra;® and (3) we find, eventually, the Tantric
Nagarjuna embedding one stanza of this sitra in the
Caturmudranvaya,® three stanzas in the Svadhisthanakrama and
four stanzas in the Abhisambodhikrama.®> 1t is therefore possible
that the redactors of the Guhyasamajatantra and Anangavajra, who
were active sometime before Advayavajra, and (in the case of
Anangavajra probably) also before the Tantric Nagarjuna,®
actually had this portion of text from the Jiianalokalarikarasiitra in
mind, but one cannot be sure. It is also possible that they were
influenced by the Sarvatathagatatattvasangraha, which was, in turn,
probably influenced by the Jrianalokalankarasiitra, or perhaps even
by another Buddhist or non-Buddhist work. Anangavajra might
have had in mind the Guhyasamajatantra itself. Regardless of how
they were formed, the fact remains that, once produced and put
into circulation, the aforementioned passages from the
Guhyasamaja and the Prajiiopayaviniscayasiddhi, not unlike passages
from other texts, became part of a dynamic network of
relationships, which had already been partly established and were

61 See ed. p. 65.
62 See ed. p. 25.

63 Samvarodayatantra 8.36 (ed. p. 101) corresponds to Jiianalokalarikara 4.12
(see above note 60).

¢ See ed. p. 35.

5 Svddhisthanakrama 4-6 (= Paficakrama 3.4-6) correspond to Jiianalo-
kalankara 4.16, 5, 34, and Abhisambodhikrama 8-11 (= Paricakrama 4.8-11)
correspond to [Aianalokalankara 4.4, 17, 12-13.

Verses from the [ranalokalankiara can also be found in other Tantric
works; for instance, in Vibhitticandra’s Amrtakanikoddyota, p. 190.

6 Both Anangavajra and the Tantric Nagarjuna have probably flourished
before the end of the 10th century. On the chronology of the early Arya
school, see Tomabechi 1994.
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also continuing to evolve. For the user, that is to say the exponent
of the tradition, the refrain namo ’‘stu te creates a formal and
virtually significant link with previous and subsequent works,
regardless of whether this link arose by chance, consciously or
only somewhat consciously.

Similar reasoning can be used regarding the employment of
keywords. Let us consider for example the use of the famous
compound prakrtiprabhasvara, which is found in the third chapter
of the Sarvatathagatatattvasangraha® and which appears again in
the Guhyasamajatantra.®® In these two texts (and also in the
Pindikramasadhana, where the same compound occurs),® prakrti-
prabhdsvara is a qualification of the dharmas, in line with the
theoretical framework typical of the later Mahayana mainstream.
However, there is no doubt that in an earlier phase, this
compound was primarily a qualifier of the mind or mental
continua (citta); as we read, for example, in the Astasahasrika
Prajiiaparamita (prakrtiprabhdasvarani subhiite tani cittani)” and in the
Mahayanasiitralankara 13.19ab (matam ca cittam prakrtiprabhasvaram
sada tad agantukadosadiisitam). Surely, the average educated user of
the aforementioned Tantric texts was (and is still today) able to
grasp the connection with these (or similar) passages; as well as
the reference to an even more ancient scriptural passage which is
found, in its Pali version, in Anguttaranikaya 1.5 and 1.6, where the
mind is said to be luminous and defiled by accidental blemishes.”

67 prakrtiprabhasvarah sarve hy adisuddha nabhahsamah | (ed. p. 124),
prakrtiprabhasvara dharma hy adisuddhah svabhavatah | (ed. p. 138).

6 prakrtiprabhasvara dharmah suvisuddha nabhahsamah | (2.7ab), prakrti-
prabhasvarah sarve anutpannd nirasravah | (7.34ab). St. 2.7 is quoted also in
Jiianasiddhi 15, with the reading bodhina’bhisamayair instead of na bodhir
nabhisamayam in pada c (see ed. p. 136).

® See also Pindikramasadhana 208cd: prakrtiprabhasvaran dharman deda
vajra namo ‘stu te | 1.

70 See ed. p. 127.

7\ pabhassaram idam, bhikkhave, cittam | tafi ca kho dgantukehi upakkilesehi
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2.3. Expansions

The reuse of a passage belonging to a previous text can lead to a
more complex scenario. Sometimes it does not involve a
modification of the source text by substituting only a few words,
but rather entails its extension. We shall limit ourselves to briefly
discussing two examples taken from two prominent works.

The first concerns one of the most famous stanzas of the
Hevajratantra:

candali joalitd nabhau dahati pafica tathagatan |
dahati ca locanadir dagdhe ham sravate sasi || (1.1.32)

While at first glance the passage may seem relatively simple, it
actually lends itself to various interpretations. In fact, in his
Yogaratnamald, Krsna (a.k.a. Kanha) proposes five different
explanations.” A sixth interpretation is given by Ratnakarasanti

upakkilitthan ti | (ed. vol. 1, p. 10).

72 The first interpretation is from the point of view of the ‘generation
process’ (utpattikrama), the second from the point of view of the meaning
of the syllables (aksarartha), and the last three according to tradition
(sampradaya). In all these interpretations, the word Candali is understood
as being composed of two aspects: candi and ali, which are, in turn,
gradually identified with a series of more specific items. The former is
identified with Wisdom (prajiia), the syllable am, the Dharmodaya, and
the left channel (vamanadi); while the latter with Vajrasattva, the syllable
hiim, the syllable a (adyaksara), the Means (upaya), the right channel
(daksinanddi), and the mind filled with great compassion (mahad-
karunamayacitta). In the fourth interpretation, the navel, where these two
aspects merge, is identified with the central channel (avadhiiti); and in
the fifth interpretation, with the mahamudra. The five Tathagatas are the
five aggregates, whereas Locana, etc., are identified with the elements
starting with the earth (interpretations 1, 2, 4); alternatively, the
Tathagatas are the sense faculties, and Locana, etc. are the elements
(interpretation 3); or both are the deities present in the mandala, starting
with Aksobhya (interpretation 5). The Moon is the bodhicitta or also
Vajrasattva/Vajradhara. See ed. Snellgrove, part II, p. 110.
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in the Muktavali (pp. 27-28); in light of the latter, the stanza can be
translated as follows:

Candali, i.e. Nairatmya,] blazes up in the navel. She burns
the five Tathagatas[, namely, Vairocana, etc.]. And she
burns Locana, etc. Once it is burnt, ham, i.e. the Moon,
flows[, i.e. melts].

This stanza was certainly known to the author of the
Samvarodayatantra, who implicitly refers to it in chapter 31, and
was also known to the early Kalacakra masters. The first among
them who refers to this verse is Vajrapani (fl. 10th-11th cent.) in
his Laghutantratiki. He does this implicitly while explaining the
sadangayoga. In approaching this topic, he takes the teaching of the
Samajottara (stt. 141-154) as a starting point from which he
diverges by adding numerous details and by introducing specific
practices.” The result, let us say in passing, is the first and
perhaps most influential description of the sadarigayoga practice
among the early Kalacakra masters.”” According to the
classification of Vajrapani, the yoga limbs are divided further into
the four phases that are listed and described in the Guhya-
samdjatantra (12.60-76) and in the Samadjottara (135 ff.): seva,
upaseva, sadhana, and mahasadhana. In Vajrapani’s work, Hevajra-
tantra 1.1.32 is clearly rephrased into prose during the explanation
of the last two phases, sidhana and mahasidhana; and particularly
in connection with the description of the last two limbs: anusmrti,

73 candali jvalitd prakdasavisaratsamuittiv evamald | dagdhaskandhavikalpite
sravati canalambasamvedanam | vyomavyapi samastavastusamatasampadakam
camrtam || (31.32). The Samuvarodayatantra is probably a Nepalese
composition produced after the Laghukalacakratantra (see Szantd 2019:
279 and also Isaacson & Sferra 2015: 315).

74 See Sferra 2000: 22-37.

75 Vajrapani’s interpretation is followed by Anupamaraksita (11th cent.)
and Naropa (11th cent.), who both quote his words verbatim or with
minor changes. See First Sadarigayoga, pp. 122-135, and Sekoddesatika, pp.
123-130.
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with which the practice of the candali (candaliyoga) is eventually
identified; and samadhi, which corresponds here to the fusion into
unity of the aggregates, the elements, etc., as well as to the
melting of the bodhicitta.”® It is worth noting that the four phases
are also listed in some manuscripts of the Hevajratantra, appearing
between the list of the four ksanas and the list of the four
aryasatyas (see 1.1.24-26); however, it seems that they do not
assume much importance, and it is not ruled out that they may
have been added at a later time in the transmission of the text
(concerning this, it is relevant that neither Krsna nor Ratnakara-
santi comment on them). Instead, in Vajrapani’s interpretation,
these phases assume a prominent role insofar as they represent,
for him, a general framework of yoga practice as a whole. He tries
to show that the Cakrasamvaratantra, the Guhyasamaja, the
Samajottara, and the Hevajratantra all converge on the transmission
of essential elements of the yoga practice. From the discussion in
the Laghutantratika, it emerges that the Cakrasamvara would
present the most essential and cryptic formulation of the yoga
(according to Vajrapani, in stanzas 1.9cd-10ab of this tantra, the
six limbs of yoga are mentioned in an extremely succinct way,
with the puzzling indication of only three of them); the
Guhyasamaja and the Samajottara would offer the most detailed
and comprehensive presentation; while the Hevajratantra, by
describing the candaliyoga, the burning of the Tathagatas, etc.,
would explain the final and most important part of the yoga

76 tatah “sadhane devatabimbam” [Samdajottara 173a) iti | iha dharanabalena
nabhistham candalim jvalitim pasyati yogi sarvavaranarahitim pratiseno-
pamam mahdmudram anantabuddharaémimeghan  spharayantim  prabha-
mandalavirdjiti<m | sa>nusmrti<h> sadhanam ucyate | dharanante candali-
yogam bhavayed iti niyamah | tatas tasya jiianarcisa skandhadhatoayatanadini
dagdhany  ekalolibhavanti | vamadaksinanadigatani vijaanadiprthivyadini
mandalasvabhavani lalate candramandale pravistani | tata$ candalya
jiianarcisa candre drute sati tad bodhicittam binduriipenadhogatam kanthe hrdi
nabhau guhyakamale anandaparamaviramasvabhivena | tato vajramanim
yavat  sahajanandasvabhiveneti | athava vicitravipakavimardavilaksana-
svabhaveneti | (cf. Laghutantratika, pp. 142-143).
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practice. The fact that there is no reference to the candaliyoga in the
Guhyasamaja nor the Samdjottara, and no (significant) reference to
the limbs of yoga and their subdivisions in the Hevajratantra,
implies that, according to Vajrapani’s interpretation, these
scriptures are, so to say, complementary.

Direct partial or complete quotations of Hevajratantra 1.1.32 can be
found in other early Kalacakra works.”” However, the reuses of
and implicit references to this verse are more germane to our
topic. For example, stanzas 19-24 of the fifth section of the
Hevajratantrapindarthatika, where Vajragarbha claims to be quoting
from the Paricalaksahevajra (namely, the supposed miilatantra of the
Hevajratantra) and which he uses precisely to comment on
Hevajratantra 1.1.32.7 As for the reuses, it is particularly

77 See, for instance, Vibhiticandra's Amrtakanikoddyotanibandha, pp. 138,
158.

78 kamonmado yadd pumso laland rasandpy atha | tayoh samputayogena
candali joalati dhruvam || [19] jvalita® nabhicakre sa dombimargena nihsrta
| vahukam® $asinam bhittvd hamkaram tam ca sa spréet || [20] taya sprstah sa
hamkaro dravate camrtam tatahC | skandhadhatvadike dagdhe paricamandala-
vahike |1 [21] visayendriyaruddhe ca anandadye® samutthite | sravati
bindukan indor® hamkaro mirdhni samsthitah || [22] lalatacandratah® siirye
kanthad rahau tato gatah | nabhau candalikavistoG guhyacakre tato gataht ||
[23] sampate! guhyacakre ‘smin kathito ‘yam mahapasuh | trisuladhas
trinadinam yatra randhram pradarsitam |1 [24] (D fol. 17r7-17v3, E p. 29,
KX fols. 21r5-21v2, KN fol. 20v2-7, N fols. 13r6-13v1); stt. 21cd-35ab are
also quoted in the Amrtakanika (ad st. 9.10, ed. pp. 82-83) and commented
on in the Amrtakanikoddyota (ed. p. 190); H. Isaacson pointed out to me
that stt. 20-24 are also quoted by Kelikulisa in his commentary on the
Hevajratantra (Trivajraratndvalipaiijika, fol. 27v3-5) with the following
variants: nabhimadhye (20a), sd nirgata (20b), rahvankam (20c), ca maya
spréet (20d), sitam (21b), paiicamandalavahake (21d), visayendriye niruddhe
(22a), bindukam anando (22c), guhyacakre nipatitah (23d), pato ‘sya (24a),
kathitam tasya (24b).

NOTES (only the most relevant readings are recorded here): 4 joaliti N E |
joalati KN (contra metrum); KX broken B rahukam N E | rahvarkam KX;
rahurikam KN € dravate camrtam tatah KK KN post correctionem (the ante

124



Sferra: Weaving Dharma into Words

significant that in the commentary on Laghukalacakratantra 4.110
(which we will look at below), Pundarika cites Hevajratantra 1.1.32
within a group of 14 verses that he attributes to the miilatantra
(Vimalaprabha, vol. 2, pp. 204-205). In both cases, either because
the original context of Hevajratantra 1.1.32 is provided (Pundarika)
or because its ‘original formulation” is provided (Vajragarbha), the
author claims to draw on a layer of the transmission of the
teachings that is conceptually more authoritative than the one to
which both the Hevajratantra itself and the Laghukalacakratantra
belong. The implications of this operation are very important on a
hermeneutic level and deserve independent reflections on the
self-promotion strategies of the first masters of the Kalacakra
(which are not explored here).”

The most significant reuse of Hevajratantra 1.1.32 is perhaps the
one appearing in Laghukalacakratantra 4.110. Here Hevajratantra
1.1.32 is literally expanded and adapted to the context of the new
scripture:

candali nabhicakre navahatabhujage carcikadyadhidaive
hokarajiianagarbhe tadidanalanibha jiianatejahprabuddha |
nabhau vairocanadin dahati narapate locanacaksuradin
sarvan dagdhva sucandrat sravati Sirasi yo binduriipam sa
[vajri ||

correctionem reading is unclear, perhaps dravate camrtam tatah) | dravate
camrtam sitam N (see D de nas bdud rtsi dkar por 'ju) Trivajraratnivalipaiijika
(ep); dravate amrtam sitam E P °ruddhe ca dnandadye KX | ©°ruddhe
canandadye KN (contra metrum); °niruddhe canandadye N Amrtakanika
(contra metrum); °niruddhe canandadyai E (contra metrum) E sravati
bindukan indor KX (contra metrum) | sravati bindukan ando KN (contra
metrum); $ravanti bindunindo N; sravanti bindunindo E; sravati (yati)
bindukan indor Amrtakaniki (contra metrum) F lalita® KX N
Trivajravatnavalipaiijiki | lalate KN Amrtakaniki E G °auisto
Trivajraratnavalipaiijika | °avistam KN E Amrtakanika; KX broken; °avista N H
gatah em. | gatam KX KN E Amrtakanika; gata N ! sampate KX (sampate) post
correctionem N E | sampito KX ante correctionem KN Amrtakanika

7 For some thoughts on this topic, see Sferra 2005.
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Candali, similar to a flash of lightning, is awakened by the
fire of knowledge in the wheel of the navel, which has
seventy-two [channels], the presiding deities of which are
Carcika, etc.; in the embryo of knowledge that is the syllable
ho. O king, in the navel she burns [the five Tathagatas, i.e.]
Vairocana and so on, [as well as] Locana[, etc.], who
correspond to the eye and so forth. After she has burnt all of
them, the one who flows from the beautiful moon towards
the head is the Vajra-holder, namely [the semen] with the
form of a bindu.%

The Laghukalacakratantra does not present a teaching that is
radically different from what appears in Hevajratantra 1.1.32. It is
mainly the context in which the rephrasing of the stanza takes
place that is indicative of a different way of understanding it.
According to the Kalacakra doctrine, the passage describes the
binduyoga, which will then be followed by the siksmayoga, and
therefore the subsequent acquisition of a ‘“pure body” or of a ‘body
of knowledge,” the source of the other bodies (dharmakaya,
sambhogakaya, and nirmanakaya). The conceptual redefinition of the
context in which the expansion of Hevajratantra 1.1.32 takes place
is not without meaning. The ‘new’ scriptural context orients the
reader in their interpretation of the same verse even in its
‘original” context. From this point of view, the new reformulation
acts in some way as a comment, which, in this case, claims to be
the true and most authentic interpretation of the practices
described in the Hevajratantra as well.

The second example is taken from the well-known verse 2.3 of the
Guhyasamaja,®' a rather cryptic passage that was the subject of
conflicting interpretations. Although this example concerns a text
that predates the above-examined Hevajratantra, it is mentioned
here secondly as it presents a further strategy. In its original
context, the text of the verse that is the subject of the expansion

80 Cf. also Wallace 2010: 137 ff.

81 The same stanza occurs in Pindikrama 16.
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presents, in fact, an apparent sudden change of topic and style
which, in my opinion, is an attempt to surprise and therefore
catch the attention of the reader—it forces them to focus and
therefore fix the concepts in their own mind.#

Verse 2.3 is the start of the Bhagavan’s teaching, who was asked
by all the Tathagatas to explain the unsurpassed bodhicitta, namely
the essence of the body, speech, and mind, i.e. the secret of all the
Tathagatas. The answer is intentionally enigmatic:

abhave bhavanabhavo bhavana naiva bhavana |
iti bhavo na bhavah syad bhavana nopalabhyate | |

As one might expect, the passage can be explained in various
ways; and the Tantric Candrakirti, the first interpreter of the
work, offers four explanations. The text, translated according to
the first of them, may be rendered in the following way:

Given the absence [of all things, both stationary and moving
(which are the object of creative meditation)], there is the
absence of creative meditation. Creative meditation [of
something already existing] is indeed not a creative
meditation[, since such a thing exists also without creative
meditation]. In the same way, a thing [that is both existing
and non-existing] is not a thing. [Therefore,] creative
meditation is not perceived.

Without going into the details of the different possible
interpretations of this verse (for these, refer to the recent studies
by Yael Bentor [2010] and Alexander Yiannopoulos [2017]), we
shall limit ourselves here to observing that the first three-quarters
of this verse are reused and expanded on in another scriptural
passage, namely Sekoddesa 28-30ab:%3

8 A similar function is performed, for example, by stanza 97 of the
Dhammapada. For some reflection on the subject, see Sferra 2011: 78-79.

8 Stanzas 28ab, 29-30ab are a back translation from Tibetan and on the
basis of the commentaries available in the original Sanskrit (Paramartha-
sangraha, Sekoddesapaiijikd, and Sekoddesatippani); they are quoted in the
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[abhave bhavana bimbe yoginam sa na bhavana |]
bhavo 'bhavo na cittasya bimbe 'kalpitadarsanat | |
[pratisenam yathadarse kumari pasyed avastujam |
atitanagatam dharmam tattvayogy ambare tatha | |

asya bhavo na bhavah syad vastusiinyarthadarsanat 1]

Again, the expansion of the verse behaves as a short, but
authoritative comment (the Sekoddesa is itself buddhavacana). In
fact, the ambiguity of its interpretation is eliminated and, in this
case, a more straightforward and binding interpretation is offered.
The initial abhave is (as Naropa explains) the ‘cloudless sky.” The
meditation of the yogins is not a conceptual meditation. The
reality that they experience in the emptiness is neither being nor
non-being and is likened to the image seen by a young virgin
during the pratisend rite,® namely a divination liturgy known both
in Buddhist and non-Buddhist sources.®

First Sadangayoga by Anupamaraksita and also commented on in the
Gunabharani (ed. pp. 117-118). St. 28cd is quoted in the Sekoddesatippani,
p. 122.

8 tasmad abhave nirabhre gagane svapnamayadisadrse bimbe pratyahdrena
drste ya bhavana dhyanangena traikalikatraidhatukapratibhiasatmakasya pra-
tyatmavedyayogisvacetasah prabandhena pravartanam sa yoginam bhavana
kalpana mna bhavati, astinastibhavabhavadisakalavikalpajalavisayavijiiana-
dipranapanavayinam uparamad eva sphutataratryadhvatraidhatukapratibhasa-
syodayat | [...] traikalikavisvariipasydpi cetaso na bhavo 'titadivasturiipa-
tvam tesam abhavat paramanudharmatatitatodc ca | atitader evabhave 'pi
naivabhavah sarvopakhyavirahalaksanas cittasya | kuta ity dha—bimbe
"kalpitadarsanad iti | yato bimbe visvabimbikire cetasy akalpitam
sakalakalpanapagatam  darsanam  pratyaksasamvedanam  asakydapahnavam
anubhiiyata eva | (Sekoddesatika ad st. 28, pp. 142-144).

8 On the pratisena rite, see Orofino 1994 and Vasudeva 2014.
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Appendix 1
Theoretical Framework

The present inquiry is based on three theoretical assumptions that
represent the conceptual basis of my study. Aiming at focusing on
the most essential aspects of an elusive and complex argument
that is the subject of investigation of various disciplines, starting
with hermeneutics, these assumptions are formulated here with
concise propositions, followed by a brief explanation. A more
extensive discussion of this topic is being prepared in
collaboration with Federico Squarcini, with whom I have
discussed these lines of inquiry, and who I sincerely thank.

1. Every written composition is the result of an intellectual project in
which the purpose, that is to say the transmission of specific contents, is
the result of a double-sided operation: the choice of the topics to be
communicated and the choice of how to communicate them.

In this definition, ‘the contents’ and ‘the topics to be
communicated’ are not the same thing. The latter (choice 1)
become the content of communication when they assume a form
(choice 2). The content of communication, that is to say what is
transmitted by the author to an attentive and interested
listener/reader, is the result of both choices, not only of the first,
which concerns only abstract concepts. What we want to
communicate and the formal and structural aspects of how we
communicate it are never independent. This is why, in ordinary
communication, we usually do not notice the difference between
these two aspects and do not identify them with two independent
choices.

2. The formal aspects are decisive in the semiotic enrichment of the topics
being communicated.

The formal aspects do not fulfill a merely auxiliary function to the
correct or effective transmission of what one wants to
communicate—in all literary compositions the formal aspects
contribute, in varying degrees, also to the formation of the
content, corroborating and completing what one intends to
communicate. The meaning of each statement, both in the
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moment in which it is produced as well as the one in which it is
received, cannot be determined in isolation, since it depends on
the connections it has with the rest of the language. The formal
aspects are the subject of special attention by the authors and
editors because, through them, the ‘specific horizon of meaning’ is
established. In fact, while, lato sensu, the significance of each word
and sentence belongs to a language as a whole, the intended
meaning becomes clear only in a specific horizon of meaning. In
addition to the arrangement of the topics being communicated
and the formulation of appropriate sentences, their semiotic
enrichment takes place through the construction of a specific
context, which is the selection of a particular horizon of meaning
among the many possible ones permitted by language. This
implies, among other things, the use of quotations and implicit
references to previous works as well as ideas present in previous
works. The ‘semiotic enrichment’ is nothing but the effect
produced by the context on the letter of the text.

3. All representation, in literature as well as in art, is communication
and is never devoid of intentionality.

The interpreter’s goal is to understand an author’s intention as
faithfully as possible. The sincere attempt to reach this goal is the
most important thing, the basis of the whole process. In theory, it
cannot be ruled out that a full understanding may also happen,
but in practice there is no guarantee that this happens, and also no
proof. The interpreter will never have certainty whether he or she
has fully grasped the intentions of the communicator. In this
regard, four main factors play a decisive role. The first two have
to do with the unavoidable differences that exist between the
author and the interpreter. (1) The ‘contextual gap’: namely that
of the social, cultural, geographical, and historical context in
which the author and interpreter have carried out their activity.
(2) The ‘individual gap’: that is, that of the idiosyncratic
differences between individuals (in this case, the author and
interpreter) and the inevitable weight of their expectations; this is
never entirely absent even in the mind of the most attentive
interpreter. The other two factors have to do with the sources and
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the very nature of knowledge. (3) The sources available to the
interpreter are almost always limited; new evidence brings about
change in previous evaluations; this is incredibly evident in
philology, for instance, where editing a text can never produce
more than the best hypothesis. (4) Regarding the interpreter’s
attempt to understand a text, this understanding has in itself an
element of dynamism; it is an ongoing process. At the core of
understanding is desire.
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Appendix 2

Cosmological Schemes®

1) Abhidharmakosa 3.53cd-55

[Sulmeru

2) Sammitiya view according to the *Lokaprajiiaptyabhidharmasastra
(cit. in Okano 1998: 173, 175)

[Aparalgodaniya

8 The colors of the geometrical figures that are blank in schemes 2 and 4
are not indicated in the original texts.
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3) Adikarmapradipa, p. 20

Sumeru Parvavideha

Jambudvipa

4) Sutaka, p. 355

Aparagodiniya ~ Pairvavideha
Mahavairocana

Ratnasambhava
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5) Laghukalacakratantra 1.17

[ [Sulmeru [Parvalvidets
Earth [Spak‘e] Wind

6) Laghukalacakratantra 1.21

Zenith
Brahma
Vayu Yakg; Hara (= Siva)
NW Nort NE
Varuna
West
SW SE
Danu South Agni
Yama
Visnu
Nadir
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