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Editorial

The tantric traditions which have played a central role in Asian cultures since at least the
seventh century, and which remain significant to the present day, have long been neglected
by serious scholarship. In approximately the past twenty-five years studies in this field can
perhaps finally be said to have begun to come of age. 'The volume in your hands is the
first issue of a new journal dedicated to serious scholarship in tantric studies. I take great
pleasure in presenting it, and I do so in the hope that it will mark a turning point of some
kind.

Tantric Studies is a peer-reviewed journal which publishes original contributions to
research on the tantric traditions. It aims at maintaining a high standard of scholarship;
this means above all that the articles we publish will be based on expert study of primary
evidence. That evidence may of course be of diverse kinds. The papers in this issue are
overwhelmingly textually oriented; but tantric studies is a cross-disciplinary field, and we
look forward to presenting in the future more work in which, for instance, art-historical
and archaeological material plays a prominent role. Similarly, although in this inaugural
issue studies of Buddhist tantra (including critical editions of portions of several hitherto
unpublished Sanskrit sources, both scriptures and commentaries) are in the foreground, I
am pleased to include in it also a paper by Andrea Acri which focuses on evidence from
Indonesia for an early Saiva group. I look forward to expanding the breadth — also geo-
graphically and chronologically — of the traditions studied in this journal; contributions
are warmly solicited.

Tantric Studies also includes reviews. So much that is directly related to tantric studies
is published each year that it will be impossible to attempt anything close to completeness
in review coverage; but our goal for the future is to offer substantive reviews by specialists of
the most important book-publications in the field. For the development of tantric studies
it is essential that critical, and non-perfunctory, reviews be published, and I look forward
to this section of the journal, which in this issue contains only two reviews, increasing in
size from our next issue.

Launching this journal would not have been possible without a great deal of help from
many people: the scholars who have contributed articles and reviews, the members of our
Editorial Board, assistant editor Iain Sinclair, the colleagues who kindly acted as readers
and provided feedback on the submissions, and others who offered advice or help in one
way or another. I would like to express my deep gratitude to all of these. Thanks to such
collegial support I hope and expect that this yet fledgling journal will be able in the coming
years to contribute significantly to the development of tantric studies.

— Harunaga Isaacson



A Ciritical Edition of Catuspithatantra 1.3

with Three Sanskrit Commentaries*

Péter-Daniel SzANTS

In this short article I present a preliminary edition of Catuspithatantra 1.3 and three San-
skrit commentaries to this sub-chapter dealing with ‘the initial undertaking of yoga’ (yoga-
rambha) which equals meditation on emptiness (s#nyatabhivana) and the ‘signs of accom-
plishment’ (siddhinimitta). This early Buddhist yoginitantra is the topic of a monograph
currently under preparation by the present author. Since this study will deal more or less
extensively with the evidence for my claims below, the introduction here has been kept to
a minimum.

The Catuspithatantra The Catuspithatantra (‘“Tantra in Four Chapters’) is a Buddhist
yoginitantra which may be tentatively dated to the late ninth or early tenth century. It
certainly post-dates the Sarvabuddhasamayogadakinijalasamvara, and most likely either
predates or is contemporary with some of the other major tantras of the yogini kind such
as the Laghusamvara/Herukabhidhina and the Vajramrta. It is certainly earlier than any
uttaratantra of the Samvara/Samvara cult (with the exception of the Herukabhyudaya per-
haps), and the Hevajra.

Title and structure  In spite of its title this scripture has nothing to do with pizhas in the
sense later understood in esoteric Buddhism (especially in the cult of Samvara/Samvara).
Here pitha simply means ‘chapter’. All four chapters are divided in four sub-chapters called
either prakaranas or patalas. There seems to be no clear conceptualization behind the ar-
rangement of subject matter.

The two mandalas The mandala worshipped in this tantra consists of female deities exclu-
sively with Jianadakini in the middle and a retinue of twelve dikinis or yoginis. It is only
later that the deity Yogambara and his retinue are superimposed on the female mandala
thus relegating Jidnadakini (often renaming her as Yogambari) to the position of a consort
and adding two further enclosures (puza) to the original retinue. The mandalas transmitted
up to this day in the Tibetan tradition identify these mandalas as those of the yum bka’ and
yab bka’ respectively. In Newar Vajrayana Yogambara plays a crucial role up to this day;
however, there is no reason to assume that the superimposition of this deity on the female
mandala took place in the Kathmandu Valley.

* My heartfelt thanks to Prof. Alexis Sanderson (All Souls College, Oxford), Prof. Harunaga Isaacson
(Universitit Hamburg), and Prof. Francesco Sferra (Universita degli Studi di Napoli “’Orientale”) for their
unconditional help and support.

2 Tantric Studies 1, 2008.



Influence 'The Catuspithatantra was very influential for the later development of esoteric
Buddhism, although not directly. One third and possibly more of the tantra’s contents is
‘recycled’ in four uttaratantras of the Herukabhidhana/Laghusamvara, namely the Vajra-
dakatantra, the Dakarnavatantra, the Samvarodaya and the Samputodbhavatantra. The di-
rection of borrowing can be clearly shown by philological means. Several doctrinal points
of the Catuspitha are mentioned (and often refuted) in the Kalacakra literature.

Satellite texts 'The influence of the Catuspithatantra can also be weighed from the amount
of exegesis it attracted and the high number of satellite texts, Sanskrit and Tibetan, that it
had spawned. The satellite texts include two utfaratantras in the Tibetan Canon (the first
probably the work of (an) Aryadeva of which a Sanskrit fragment is available; the latter
survives only in Tibetan), initiation manuals, several sadhanas, etc. Of these Caryavratipa-
da’s Mandalopayika deserves special attention for it might have been instrumental in the
superimposition of Yogambara. It survives in at least two recensions and several Tibetan
renderings. (For more details see my “Antiquarian Enquiries into the Initiation Manuals
of the Catuspitha”, in Newsletter of the NGMCP, Number 6, Spring-Summer 2008. pp.
2-12))

Commentaries Besides an anonymous and partial commentary in a late Nepalese
manuscript there are three commentaries surviving in Sanskrit.

Bhavabhatta Perhaps the earliest, most extensive, and — judging by the number of
surviving copies — most popular commentary is that of Bhavabhatta (floruit early tenth
century). His commentary, the Catuspithanibandha, is crucial in editing the text of the
maila for his lemmata comprise nearly two thirds of the text. The Tibetan translation of
this text is a curious example of an annotated translation, most likely incorporating an oral
commentary or glosses from a now lost manuscript. On the whole it is quite unreliable
and not very helpful for establishing the Sanskrit original. There must have existed some,
if oral, exegesis even before this author, since he occasionally cites variant interpretations
of ‘some’ (kecit).

Kalyanavarman The second in line is Kalyanavarman, an otherwise unknown com-
mentator, probably from the Kathmandu Valley, most likely working independently from
Bhavabhatta. His terse Pafjika comments on the first three chapters only. However, it is
quite certain that he knew the entire ma/a. The sole surviving copy of his commentary dates
from 1012 A.D., but the work itself is likely to date from the middle or second part of the
tenth century, since it is Smrtijfianakirti who translated it into Tibetan, at the same time
completing the commentary with his own exegesis of the fourth pitha.

Durjayacandra 'The third and last commentary is the Mitapada pafjika of Durjaya-
candra, dating from either the late tenth or the early eleventh century. While the tantra
and the two earlier commentators are silent about Yogambara, for this commentator there
seems to be no question that Yogambara is the overlord of the mandala. Curiously, his
commentary also stops at the end of the third chapter. This work survives in an incomplete
codex unicus dating from 1141 A.D. There is no canonical translation into Tibetan and I
am not aware of any evidence to the fact that Tibetans were aware of its existence.



Language of the Catuspitha Virtually every rule of Classical Sanskrit is broken in this
scripture, the metre is, however, treated somewhat less casually. When the metre is not
a regular sloka, it is slightly hypometrical or hypermetrical (the former being the more
common), but the scansion is not altogether unacceptable. Commentators and authors of
minor texts of the cult call this language yoginimlecchabhasi (the barbaric tongue of the
yoginis) or yogabhisa (the language of yoga). Indeed the safest way to read the text is to
disregard most sup-tis endings.

The present sub-chapter 1.3. follows an elaborate sub-chapter on three sets of death signs,
the methods for cheating death, a rite to cure snakebite and a rite for rainmaking. It is fol-
lowed by a sub-chapter beginning with short indications for the prologue of visualizing the
deity, a teaching on placing mantra-syllables on the body, the visualization of Jianadakini
and two paralizing rites. While the subject matter of deity-yoga continues in I.4., the con-
nection of the present sub-chapter with I1.2. is not readily discernible.

The patala, called sinyatapatala (the [sub-]chapter on emptiness’) by the two earlier
commentators, sets out with Vajrapani’s question to the Lord (I.3.1). He wishes to hear
the ‘special’ initial undertaking of yoga (yogarambha), the appropriate mantras (these will
be given only in the next sub-chapter) and the knowledge [of ‘signs of supernatural accom-
plishment’].

'The Lord’s reply comprises of two main units. The first (I.3.2-10) teaches the medita-
tive resorption into emptiness of the Buddhist ontological categories beginning with the
eighteen dhatus up to the three worlds and the ten directions. Then (1.3.11-14) the practi-
tioner is instructed to gaze into that emptiness and see the emerging colour. These are then
interpreted as signs of different accomplishment: white for appeasing rituals, red (sic!) for
prosperity rituals and so on. The penultimate verse (I.3.15) glorifies this teaching: he who
meditates on phenomena as empty will soon attain liberation. The last verse (1.3.16) states
much the same, but this time with the recapitulation of a very old allegorical verse.

Except eight quarter-verses, the entire sub-chapter is taken over into other scriptures:
up to verse 7 by the Samputodbhava and from then on by the Vajradakatantra.

Editorial policies and abbreviations  For the text-critical notes the principles of a positive
apparatus have been employed. Every reading is reported regardless of their quality. Stan-
dardization affects sibilants (§, s, s) which are nearly always confused by Nepalese scribes;
gemination (e.g. -rvv, -ryy); -ttv for -tv; homorganic nasals in external sandhi (m for n,
m, etc. where appropriate). For abbreviations of the codices and blockprints employed see

Sigla Codicorum.

e em. — emendation.

e kimcit ““"" — reading resulting from an emendation.
® conj. — conjecture.

e kimcit “““"J- — reading resulting from a conjecture.
® corr. — correction.

o unmetr. — the reading is unmetrical.



(kimcit) — uncertain reading.

kimcit “¢ — the reading of a codex before correction.

kimcit 7 — the reading of a codex after correction. Where hand is not specified,
it means that I was unable to discern the handwriting or that the correction is in a
damaged portion of the ms. and only the place of correction indicated by the corrector
survives.

kimcit P" — the correction or addition is made in the scribal hand.
kimcit *¢ — the correction or addition is made in a second hand.
kimcit 7% — presumable lemma of a commentator.

*kimcit — reconstructed reading from the Tibetan.

Tkimcitt — the reading does not make sense to the editor.

kimcit + cit — an entire lost aksara. As a rule the + sign is employed only where the
loss is minor. Dandas are not taken into consideration.

+imcit — partial loss of an aksara.
kimcit — lemma (pratikas and words intended to be quotations from the mila text).

kimcit — quotation. In the ‘Parallels’ sections italics denote the phrase/verse I refer to
as a close parallel should there be any additional text.

<kimcit> — addition in margin.

Sigla Codicorum For the CATUSPITHA:

o 4 = NAK 1-1078 = NGMPP B 26/23, palm-leaf, Old Newari, undated, cca. 12-

13th century.

B = NAK 4-20 = NGMPP B 30/36, palm-leaf, Old Newari, undated, cca. 12-13th
century.

C = Cambridge University Library 1704(12), palm-leaf, Old Newari, undated, cca.
13-14th century.

D = NAK 5-37 = NGMPP A 138/10, paper, Common Newari, undated, cca. 18-
19th century.

E = IASWR MBB-I-41, paper, Common Newari, undated, 20th century.

For the NiBaNDHA of BHAVABHATTA (f in the apparatus of the root-text):

K = Kaiser Library 134 = NGMPP C 14/4, palm-leaf, Gomola, undated, cca. 13th
century.

M =TASWR MBB-I-49, palm-leaf, Old Newari, undated, cca. 12-13th century.



For the PafjikA of KaLYANAvARMAN (Kin the apparatus of the root-text): Cod. =
NAK 3-360 = NGMPP B 30/37, palm-leaf, Old Newari, dated 1012 A.D.

For the MrtaPaDA PANJIKA of DURJAYACANDRA (0 in the apparatus of the root-text):
Cod. = NAK 3-336 = NGMPP B 23/14, palm-leaf, Old Newari, dated 1141 A.D.
For the VajraDAKA:

e T5 =Tokyo University Library no. 343., palm-leaf, Old Newari, dated 1171 A.D.

e Ca = Asiatic Society G 3825, palm-leaf, Old Newari, undated, cca. 14th century.
For the SampuTa:

e C; = Asiatic Society G 4854, palm-leaf, Old Newari-Gomola, undated, cca. 14th
century.

e Cy = Asiatic Society G 3828, palm-leaf, Old Newari, undated, cca. 14th century.

e Rh =Royal Asiatic Society Hodgson Ms. No. 37, palm-leaf, Old Newari, undated,
cca. 13th century.

o We = Wellcome Institute Library € 2, Old Newari, undated, cca. 13th century.

o Aa = Asha Archives 5267 = Dha 375., paper, Common Bold Newari, undated, mod-

ern.

For the YocAMBARIPRABHEDA: Asiatic Society G 4818, palm-leaf, Old Newari, un-
dated, cca. 13-14th century.

For the Tibetan translation of any given work: T'p = sDe dge phar phud Bka’ 'gyur &
bsTan "gyur; T'g = bsTan "gyur gSer bris

[.3.1. bhagavansrotum icchami
yogarambha visesatah|
kena jAatavya mantre[ B 12" ]su
katham jianam tu dharayed||

Nores: Incipit 410”3, B11'5, C14"3, D12"4, E10.15 « 1a bhagavan 8 k4 E ] (bha)gavam C, bhaga +
D+ ¢rotum kA C E] cchrotum D+ 1b yogarambha f k C D E ] yogarambham & , yogarambha A * viSesatah
B x6.A] visesat C, nisesatah D E* 1c jhdtavya B4 C D E] jfiatavyam 6 * 1d katham jfianam f 0 ] katha
yogam A , katha yoga C D E * B omitted from the apparatus due to palimpsestic restoration

Nisanona: prakrtaskandhaparityagaparvakam devatabhavana karyeti $unyatapatalam aha| bhaga-
vann ityadi| yogarambha videsata iti| devatabhavaniarambham visesato ’tiSayena jha-
tum icchamiti sambandhah| kena jfiatavya mantresv iti| katham mantra jhatavya ity
arthah| katham jianam tu dharayed iti| $antikadisiddhinimittam jhianam katham dharayec



PaRjIKA:

MiTAPADA:

I.3.2.

PARALLELS:

cittasthikuryat|

Notes To BHavaBHATTA: Incipit K 1274, M 2774 « karyeti K | karya(h) M * devatabhavanarambham] +
+ + + + narambham M * °nimittam jhanam katham dharayec K| damaged in M+ cittasthikuryat K |
+it+as+ik+ryat M

PARALLEL To BHAvABHATTA: prikrtaskandhaparityagapirvakam devatabhavana karyeti] AMNAYAMARJART
T'p 11a2-11a3. introducing SampuTa 1.1.13. chos thams cad rang bzhin med pa nyid du bsgom pa kho nas
thog ma med pa’i skye ba brgyud par bsags pa’i dri ma rtsad nas phyung bas tha mal pa’i phung por 'dzin pa
spong ba sngon du’ gro bar bskyed pa dang rdzogs pa’i rim pa dag gis /ha bsgom par bya’ o zhes gsungs pal

anutpaditabodhicittasya mantradisiddhir na bhavatiti manyamanah| bhagavan $rotum
icchami yogarambha visesata ityadina trtiyam bodhicittapatalam arabhate|

Nortes To KaryAnavarman: Incipit Cod. 136, T'p 1275, T 16”4 + yogarambha Cod. P<-P"' ] yo rambham
Cod. %< * videsata corr.] viSesatah Cod. * trtiyam bodhicittapatalam e.] trtiya bodhicittam Cod. , ¢f. byang chub
sems kyi le’u gsum pa Tp T * arabhate Cod. ] bcom 1dan ’das kyis ... brtsam 7T'p, bcom ldan ’das kyis ...
brtsams 7' = *bhagavan ... arabhate

dvitiyam patalam $rutva trtiyam $rotum adhyesayann aha| yogarambham ityadi| yu-
jyate samadhiyata iti yogah| sa ca mantrasamsthanabhedat trividhah| tasyarambhas
tadadyanusthanam| kim asau dasabhamisvaro vajrapanir yogam api na janatiti ced ahal
viSesata ityadi| yogasimanyam itare ’pi janate| viSesah punar vajradharagamya eveti
tam artham adhyesayitum vajrapaner ucitam eva nanucitam ity arthah| kidréo ’sau
visesa iti ced aha| kena jhatavyam ityadi| jhidgnam utpadayitavyam| kutreti mantresu]
varnacihnasamsthanadiparijianam [22"] jhianam| atha praptam api jianam katham
dharayed iti prechati]

Nortes To Durjavacanpra: Incipit Cod. 22”3 « itare ’pi] itare pi Cod.

$rnu vajra yathatattvam
devatatmakais tatha|
prathamam $anya samcintya
praksalya mala dehinam||

Nores: 2a yathatattvam 3 6 4 BD E ] yathitattva C* 2b devatatmakais unmetr. B 8 ] devatas catmakais 4,
devata svatmakais C, devatam atmakais D E* 2c $anya & 6 | $unyam unmetr. A B ?, subhya C, $unya DE*
2d praksalya B 6 A D E] praksa + C* dehinaim 8 6 A D E ] dehina C* B omitted from the apparatus due to

palimpsestic restoration

2cd] = Samputa 1.1.13ab. prathamam $anyatam vicintya praksalya mala dehinam| e
= *CATUSPITHAVYAKHYATANTRA, GDAN BZHI PA’l RNAM PAR BSHAD PA’T RGYUD (Toh.
430.) 2.8cd. ji ltar stong nyid de bsgoms la| lus kyi dri ma rab tu brkul|

NoTEes To PARALLELS: SAMPUTA 13b praksilya mala C; ] praksala mala WeRh, ma + + + + + + + Ca,

malam praksilya dehinim Aa



NIBANDHA:

PARjIKA:

MiTAPADA:

1.3.3.

PARALLEL:

prativacanam aha| $rnv ityadi| yathatattvam aviparitam| devatatmakair iti| devata-
yoga[ M 27"]bhavanartham| atha va devatatmakatvaya vaksyamanam §rnv iti| $rotavyam
aha| prathamam ityadi| devatabhavanatah prathamam $anyam deham samcintya pascad
devatim bhavayed iti bhavah| etad evaha| praksalya mala dehinam iti| dehasya malam
grahyadyabhinivesam $unyataya praksalya devata bhavyety arthah|

NoTEes To BHAVABHATTA: aviparitam| K | aviparitam M ¢ atha va M ] atha va| atha va K dittograph * “t-
makatvaya ... Srotavyam] damaged in M+ pascad K ] pascat(a) M * mala M ] malam K unmetr.* "nam iti
dehasya malam grah°] damaged in M * malam corr.] malam| K * §anyataya K M P ] sanyataya M <

prathamam §unya samcintyetyadina sarvadharmanihsvabhavatam aha| [14"]
Notes To KaLYANAVARMAN: “tyadind] “tyadina| Cod. * “nihsvabhavatam em.] "nisvatavatim Cod.

tatra bhagavan aha| $rnu vajretyadi| vajra vajrapane $rnu kathayami te| yathatattvam
yadréam mantradeh svaripam| katham aham $rnuyam iti ced aha| devatatmakair ityadi|
svestadevatamurtim alambya tattvam $rnv ity arthah| mantravihitayogaimbaradidevata-
marter atmanah svarGpam tattvam| tantre paficavidham tattvam| tattvam pasicakulam
ity ukteh| katham idam tattvam $rosyamiti ced aha| prathamam $anya samcintyetyadi]
$anyasvabhavam agrahakam agrahyam| sarvam asvabhavavibhavanaya kim anaya syad iti
ced dha| praksalya mala dehinam ityadi| malam avaranam| dehinam dehavatam| skandha-
yatanadindm anaya $unyatacintaya jalaprakhyaya ksalitam tam malam bhavet| tatas tah
skandhayatanadhatudevatah suddha bhavanti| suddhataiva hi buddhateti| tadartham idam
malaksalanam avyagrair agrata eva kriyate|

NoTEs To DURJAYACANDRA: §rnuyam iti em.] $rnuyamiti Cod. * fattvam paficakulam] GUHYASAMAJATANTRA
18.37a. (ed. Matsunaga, Tokyo 1978) tattvam paficakulam proktam * °adindm anayi em.] °adinam manaya
Cod. * jalaprakhyaya em. Isaacson] jalapraksaya

ripam $anyadi parvasya
tavad astidasam manah|
rapadhatveti §anyanam

$abdam tasyaiva karayet||

Nortes: 3a rapam Sunyadi 8 ] rapa $unyatadi k, rapa sinyadi § 4 C E, rapa Sunyadi D 3b tavad astadasam
manah § k4 D?“ E ] tavan mastidasam mana C, tavad astadasadasam manah D ¢, yavad astadasam manah
8« 3c rapadhatveti B ¢ x § -] rapadhatv iti 4+ Bomitted from the apparatus due to palimpsestic
restoration but seems to transmit this version * an expanded version for 3cd ff is transmitted in CD E:

caksudhatv iti $anyanam riapam tasyai[D 13"]va karayet|| 1.3.3¢’||
érotradhatv iti $inyanam $abdam tasyaiva karayet|| 1.3.3d’|

3¢’ caksudhitv iti conj.] caksudhatveti C E, caksudhatu iti D+ §inyanam CE ] sunyanam D+ rapam C]
ripa D E « 3d’ srotradhatv iti em.] $rotadhatveti C D E * §iinyanam C E ] $unydnam D * $abdam tasyaiva em.]
Savrttasyaiva C, sabda tasyaiva D E

3cd] = Sampura 1.1.13cd. rapadhatveti sunyanam sabdam tasyaiva karayet|



NIBANDHA:

PaRjIKA:

MitaPADA:

Notes To parRALLEL: 13c rupadhatveti Cy We] rupadhatv iti RhAda, + + + tv iti Ca* $inyinam
C1 C2 Rh We ] sunyam Aa+ 13d sabdam tasyaiva C; C2 Rb We] sabda tathaiva Aa

asya nirdesam aha| rapam ityadi| rapyate vikalpyata iti rapam skandhapaficakam| $a-
nyaditi| tad rapam svabhavanimittapranidhanasanyam| $anyadity adisabdad dhi §anyata-
nimittapranihitalaksanais tribhir vimoksai rapam bhavyam| na kevalam skandhapaficakam
trivimoksaviSuddham bhavyam ity ata aha| tavad astadasam mana iti| caksuhérotra-
ghranajihvakayamanamsindriyani sat| rapasabdagandharasaspar§éadharma visayah sat| tad-
vijidnani sat| ittham astadasa dhatavah| ete ca trivimoksavisuddhah purvam eva [K 13"]
bhavyah| purvasyeti vacanat| etat svabhavadisunyam ity atra kim pramanam ity aha| mana
iti| yadi kalpanamatrad anyad ripam esim tada svacittam eva pramanam| sadasadrapam
sarvam cittam eva kalpayatiti bhavah|

idanim yathakathamcit prakarabhedam darSayann aha| rapadhatvetityadi| rapam
$vetapitadidirghahrasvadisvalaksanam [M 28] dadhatiti dhatuh| rapam ca tad dhatus
ceti rapadhatus caksurvisayah| sa ca $anyah svabhavena grahyadilaksanena| yatha ghatah
$anya ity ukte jaladineti gamyate| na tu svayam eva ghato nastiti| nanu grahyadirapad
anyat kim asya rapadhito rapam yenastiti vyavahartavyam| satyam| tenaiva vicarasahena
satyamrsatvarahitena jalacandra iva so ’stiti vyavahriyate| atrapi svacittam eva pramanam)|
$abdam tasyaiva karayed iti | $abdo 'pi tathaiva grahyadisunya ity arthah| evam uttaratrapi|

Notes To BHAVABHATTA: ripyate vikalpyata K 7“5 ] ripyata M K “+ $unyaditi| K] $unyam iti| M ¢
svabhavanimitta® K ] svabha + + mitta’ M * §inyatanimitta’ corr.] $anyata-animitta’ K , $Gnyata’nimitta’ M ¢
aha| tavad asta’] 4 + 44 + s+a° M * tadvijfianani K ] tat(a) vijianani M * *visuddhah parvam K ] *visuddhah]|
purvam M e purvasyeti K ] parvaseti M * mana iti| yadi K ] mana iti yadi M anyad ripam M ] anyartipam K °
svacittam eva] + + + m eva M * rapadhatvetityadi conj.] rapadhatvetyadi M K ¢ °svadisvalaksanam dadha’]
damaged in M * na tu svayam eva ghato nastiti| K ] na + svaya + + + + + + ti| M * anyat kim asya K |
anyat(a) kim anyasya M ¢ ripam yena’ M ] ripam, yena® K * satyam| K ] (satya)n M * so ’stiti] so stiti M K ¢
°te| atrapi svacitta’] + + + + + +i +ta’ M« sabdo ’pi] sabdo pi M K © ity arthah| M ] ity arthah K*
uttaratrapi| K ] uttaratrapi M

ParaLLEL TO BHAVABHATTA: ripam §vetapitadidirghahrasvadisvalaksanam dadhatiti dhatuh| rapam ca tad
dhitus ceti rapadhatus caksurvisayah|] AMNAYAMARJART 7'p 1125-11a6. ad SampuTa 1.1.13cd. ... gzugs te
dkar po dang ser po la sogs pa dang ring po dang thung ngu la sogs pa’i (em.] pa’o| Tp) rang gi mtshan nyid’ dzin
par byed do zhes pa kbams so|| gzugs kyang de yin la khams kyang zhes pa gzugs khams te des sol|

rupa §unyatadi parvasya tavad astadasam mana iti manodhatur dharmadhatur manovijia-
nas ceti| evam caksuradisv api yojyam| rapadhatveti $anyanam iti| ripam rapasvabhavena
sinyam ity arthah| $abdam tasyaiva karayed iti| sabdadisv api drastavyeti yavat|

Nortes To KALYANAVARMAN: astadasam er.] astasam Cod. , cf. beo brgyad T'p T'g * manodhatur dharmad-
hatur corz] manodhatuh dharmadhatuh Cod.* manovijfidnas ca Cod.] yid kyi rnam par shes pa’i khams
Tp TG = "manovijfianadhatus ca * caksuradisu e.] curadisu Cod. , ¢f mig la sogs pa rnams la Tp TG * ripam
riapasvabhiavena $anyam Cod. ] gzugs ni rang bzhin gyis stong pa nyid do T'p T = *rapam svabhivena $anyam
* ity arthah corr] iti arthah Cod.PP"" | iti artha Cod. %<+ $abdam tasyaiva em.] samvrttasyaiva Cod. o de
bzhin du ni sgra yang Tp T

yady evam kim arabhya kriyata iti ced aha| rapa $unyadi purvasyetyadi| parvam rapam ara-



[.3.4.

PARALLEL:

bhya §anyam vibhavyam atmanam| kiyad vibhavya[23"]tam iti ced aha| yavad astadasam
ityadi| astadasapi yadi sunyah kim tada sthasyatiti ced aha| mana iti| mano ’nanya-
rapatvat sarvadharmanam tatparam avatisthate| uktam ca| na cittesu bahirbhita indriyarthah
svabhivatah| ripadipratibhisena cittam eva hi bhasata iti| ke te punar astadasa ye sunya vi-
bhavaniya iti ced aha| rapadhatvetityadi| $unyo rapadhatuh| s$abdam tasyaiva karayed iti|
§abdadyante dhatupadam prayoktavyam| tad ami rapadhatuh, sabdadhatuly, ...

Notes To DURJAYACANDRA: dtmidnam| kiyad corr] atminam kiyad Cod.* ’nanyarGpatvat sarva’ em.]
"nanyarapatvat| sarva’ Cod. ® na cittesu ... bbasate] untraced; also quoted in Advayavajra’s TATTVARATNAVALI
(ed. H.P. Shastri, Baroda 1927), p.18. * ye Sanya em. IsaacsoN] ye ye sunya Cod. dittograph  ripadhatvetityadi
conj.] rapadhatvetyadi Cod.

gandhadhatv iti $anyanam
rasam tasyaiva karayet|
sparsadhatv iti §anyanam
rapam tasyaiva karayet||

Nores: 4d rapam f ] dharmam A4 8 P*, f gzugs Tp* Bomitted from the apparatus due to palimpsestic
restoration but seems to transmit this version * the expanded version of the verse transmitted in CD E':

ghranadhiatv iti §inyanam gandham tasyaiva karayet|| 1.3.4a’||
jihvadhatv iti §tinyanam rasam tasyaiva ka[ C 14" ]Jrayet|| 1.3.4b’||
kayadhatv iti $Gnyanam sparéam tasyaiva karayet|| 1.3.4¢’||
manodhitv iti §inyanam dharmam tasyaiva karayet|| 1.3.4d’||

4a’ is transmitted as 4b’ in C* ghranadhatv iti $inyanam em.] ghranapatveti subhyanam C, manadhatveti
$unyanam D, manadhatveti $anyanam E * gandham C] gandha D E * 4b’ is transmitted as 4c’ in C * jihva-
dhatv iti em.] jihvadhatveti C D E * $inyanam E ] §abhyanam C, $unyanam D * rasam em.] omitted in C , rasa
D E* 4¢’ is transmitted as 4a’ in C * kiyadhatv iti §inyanam em.] kiyavin veti ubhyaniam C, srotradhatveti
$unyinam D E ¢ spar$am em.] parsa C spar§a D E * 4d’ manodhitv iti §inyanam e.] manodhatveti subhyanam

C, manadhatveti unyanam D E * dharmam C ] dharma D E

4] = Sampura 1.1.14. gandhadhatv iti §unyanam rasam tasyaiva karayet| spar§adhatv iti
$inyanam manas tasyaiva karayet||

NotEs TO PARALLEL: 14a gandhadhatv iti RA ] gandhadhatv i Aa+ 14b rasam RA P ] rasam rasan Rh*“ di-
ttograph * tasyaiva Rh ] tascaiva da* 14c sparsadhatv iti Rb ] sparsadha ti Aa* although this seems to be the
more archaic reading, the three other palm-leaf mss. trasmit an extended version (although mostly in secondary
additions) already known to Abhayakaragupta judging from the lemmata sgra’i kbams and yid in the AmMNa-
YAMARNJART T'p 11a7.

$abdadhatveti $inyanam gandham tasyaiva karayet|| 1.1.14a’||
gandhadhatveti §inyanam rasam tasyaiva karayet|| 1.1.14b’||
rasadhatveti $inyanam spar$am tasyaiva karayet|| 1.1.14¢’||
spar$adhatveti §linyanam manas tasyaiva karayet|| 1.1.14d’||

14a’ sabdadhatveti sanyanam C7 ] $abdadhatv iti sanyanam Cg , <$abdadhatveti $anyana **“ > We* gandham
tasyaiva karayet C; ] <gandham tasyaiva karayet **“ > Cg, <gandha tasyaiva karayet * > We* 14b’ gandha-
dhatveti $inyanam C; 7] gadhadhatveti $anya Cq ¢, <gandhadhatveti $anyanam *“ > Co , gandhadhatv iti
$unyanam We* rasam tasyaiva karayet C; ] <rasam tasyaiva karayet *“ > Co We* 14c’ rasadhatveti $anyanam

C1 ] <rasadhatveti $inyanam % > Co We * sparSam tasyaiva karayet Cy ] spar§am tasyaiva karayet Cs , $abdam
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NIBANDHA:

MiTAPADA:

I.3.5.

PARALLEL:

NIBANDHA:

MitaPADA:

tasyaiva karayet We* 14d’ sparsadhitveti C1 ] sparsadhatv iti Co We* manas C; C2 ] manahs We

ripam tasyaiva karayed iti| rapyate bhidyate sarvesv eva visayesv iti rapam

dharmadhatuvisayah sukharapah)|

NoTEs To BHAVABHATTA: “yesv iti rapam] damaged in M < dharmadhatuvisayah sukharapah| e.] dharma-
dhatur visayah sukharapah K , dharmadhatur visayah| sukharapah| M

... gandhadhatuh, rasadhatuh, spar§adhatuh, dharmadhatus ceti sad dhatavah)|

caksuratmeti $Gnyanam
madhye vijiia katham bhavet|
§rotra-m-atmeti $inyanam
madhye vijiia katham bhavet||

Nortes: 5a caksuratmeti 8 4 ] caksuratmaiti C, caksu atmeti D E * $anyanam 6 4 D% ] sanam C, Sunyasya
DPePri ganyasya E * 5b vijia C D E ] vijiana A * 5c¢ $rotra-m-atmeti D E ] srotatmeti 4, srotrapadmeti C *
$anyanam 4 ] subhyanam C, sunyasya D, $unyasya E * 5d vijia C ] vijfiana 4 , vijfia D E * B omitted from the

apparatus due to palimpsestic restoration

5] = Sampura 1.1.16. caksuritmeti §inyanim madhye vijiia katham bhavet| $rotratmeti
$anyanam madhye vijfia katham bhavet||

NoTEs TO PARALLEL: 16a $unyanam C71 Co Rh We] $unyanam Aa< 16b vijia katham C1 %] vijianam
katham Cj P<*“ Co Rh We, katham vijidnam Aa* 16c $rotratmeti Cq RA] $rotatmaiti Cy, Srotatmeti We e
sunyanam C; Co RhWe] sunyana Aa* 16d madhye C; Co RhWe] madhya Ada* vijia C1““] vijidnam
C1 P-¢5¢¢ Cy Rh We Aa

rupadivisayanantaram caksuradindriyani darsayati| caksur ityadi| caksuso rupasya ca sanya-
tvat tayor madhye vijianam katham asinyam bhavatv iti bhavah| tajjam vijfianam katham

ity arthah|

NoTEes TO BHAVABHATTA: *dnantaram K M 7] *antaram M “* §inyatvat corr.] $unyatvat| M K ¢ “sanyam
bhavatv i’] damaged in M * katham ity K ] kathamm ity M

ParaLLEL To BHAVABHATTA caksuso ripasya ca Sunyatvat| tayor madhye vijianam katham asanyam bhavatv
iti bhavah|] AMNAYAMARNJART Tp 11b1-11b2. ad SampuTa 1.1.16. mig bdag nyid ces bya zhes pa 'dis rang gi
ngo bos stong pa rnams la rnam par shes pa ste| rnam par shes pa’i yul dang dbang po dag stong pa dag gi dbus su
rnam shes ci ltar mi stong par’gyur te stong pa kho na’o zhes dgongs pa’o||

caksuratmeti $unyanam iti| caksusah $unyataya tadantaritam caksurindriyavijidnam
tat kim asanyam| tad evam ami caksurdhatus, caksurvijianadhatuh| srotradhatuh

$rotravijianadhatuh| ...

Nortes To DUurjaAYACANDRA ami caksurdhatus em. IsaacsoN] ami ca caksurdhatu$ Cod. dittograph
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I.3.6.

PARALLEL:

NIBANDHA:

MiTAPADA:

1.3.7.

PARALLEL:

NIBANDHA:

ghrana-m-atmeti §a[4 10"]nya[E 11]nam
madhye vijiia katham bhavet|
jihva-m-atmeti §anyanam

madhye vijiia katham bhavet||

Nores: 6a ghrana-m-atmeti C D E ] ghranetmeti 4 * $anyanam A4 C ] $unyasya D, $unyasya E * 6b vijiia C ]
vijiidna 4, vijia D E ¢ 6c jihva-m-atmeti C D E] jihvatmeti 4+ $inyanam A4 ] sabhyanam C, Sunyasya D,
éanyasya E * 6d madhye 4 D E ] mamdhye C * vijia C ] vijidna 4, vijia D E * B omitted from the apparatus

due to palimpsestic restoration

6] = SampuTa 1.1.17. ghranatmeti $anyanam madhye vijia katham bhavet| jihvatmeti
sanyanam madhye vijfia katham bhavet||

NotEs To PARALLEL 17b vijiia C1 “¢] vijianam Cq P<**“ C2 Rbh We , vijiana Aa+ 17d vijiia C1 ““ ] vijiiana
C1 7% Aa, vijhanam Co Rh We

evam $rotraghranajihvas tadvijfianani ca $anyaniti drastavyam|

... ghranadhatur, ghranavijianadhatuh| jihvadhatur, jihvavijianadhatuh] ...

kaya-m-atmeti $§Gnyanam
madhye vijiia katham bhavet|
mano bahih §anyanam
mana$ capi vikalpayet||

Nortes: 7a kaya-m-atmeti] kayatmeti 4, karya-m-atmeti C* $inyinam A4 ] §ubhyanam C* 7ab omitted in
DE- 7b vijia C] vijiana 4 * bhavet 4] bhavat C* 7c mano bahih $inyanam wunmetr. B ] manomaya(nti)
$anyd(nam) A4, mano bahi $anyana+ C, mano bahirdha sunyanam D, mano bahirdha $anyanim E, *manah
svabhavasinyanam = yid kyi rang bzhin stong pa la Tp * 7d manas capi vikalpayet § C D E] madhye $capi
(jna) kalpayet A4 , *madhye katham vikalpayet = dbus na ji Itar brtag par bya Tp * B omitted from the apparatus

due to palimpsestic restoration

7] = SampuTa 1.1.18. kayatmeti sanyanam madhye vijia katham bhavet| mano bahih
$anyanam madhye vijiia katham bhavet||

NoTEs To PARALLEL: 18a kayatmeti C Aa ] kayatme We, kaya atmeti C2 Rb* 18b madhye C1 Rh We ] omitted
in Cg , madhya Aa - vijia C1 “] vijidnam C1 P<*°“ Co Rh WeAa* 18c bahih C1 WeAa] bahi C2 Rb+ 18d
vijiia €1 “<] vijianam Cy 7<% Co Rb We Aa

kayam iti tvagindriyam| mano bahih §inyanam manas capi vikalpayed iti| antar bahir
api manah $anyam| eko manahsabdo ’ntarvici| idam sarvam mana$ cittam kartrbhiatam

vikalpayet|

Nortes To BuavaBHATTA: “kalpayed ... manah] damaged in M * $inyam| eko K ] §unyam eko M * ’ntarvaci
M ] antarvaci K * kartrbhitam K | kartrbh+tam M
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MitaPADA:

1.3.8.

PARALLEL:

NIBANDHA:

PARjIKA:

kayadhatuh, kayavijianadhatuh| manodhatur manovijianadhatuh| ity astadasa-
dhatavo ’pi $unyah| nanv asatam tavad anye| ripam evedam tavan nirapyatam| saksac
caksurindriyagrahyam api katham idam $a[23"]nyam aviditaparamarthajfie bhaga-
vati codyam| tatrdyam siddhantah| bhagavan paramartham idam braviti na samvrtim)|
paramarthe kva rapam; svaripavirahat| uktam ca| yar kimcid rapam tat sarvam anyathi-
nupapatter anuvrter vd sarvivasthasu catviri mababhitiny upadiya veditavyam iti| punar
anyatroktam| svaripena ndsti ripam na drastd ca na sabdo napi Sroti cetyadi| tena rupasya
sunyatvad rapaskandhasamgrhita api sarve parasparopabhogadharanad rapadya dhatavah
$anyah)|

Notes To Durjavacanpra: “dhatavo ’pi corz] “dhatavo pi Cod.* nanv em. SFERRA] na tv Cod.* yar ...
veditavyam) untraced* svaripena ... Sroti ca] HEvAJRATANTRA Lv.1. (ed. D. Snellgrove, Oxford 1959) *
= SampuTra 1.1.19ab. tasmin nasti ripam na drastd ca na $abdo na srota ca| (Cy7¢*“] érota C1 %,
$rotarah| Co Rh We)

liyate manam akasam
$anya sarvadi cintayet|
ksayam krtva tridhatukam
merudvipantaram ksayam||

NoTes: 8a manam dkisam 4 C k ] manasa kimam D E , mana dkasam & * 8b $tnya sarvadi 6 | $anyam sarvadi
A, sunya bhavadi C, $unya sarvadi D, $unya sarvadi E * 8c tridhatukam f ] tridhatanam x, tridha dhatum
g excon). tridha dhatu 4, trja dhatum C, tuja dhatu D E * 8d °dvipantaram 8 7%"] °dipantaram 4, °dipantara

C, “dvipantara D E * B omitted from the apparatus due to palimpsestic restoration

8cd] = VajraDAKA 29.2-3. merumandarakailasam vindhyadinam tathaiva ca| parvavide-
hagodanam uttarakurum eva cal| ksaraksiradisamudram nimna-ardhvagatam tatha| ksayam
krtva tridhatum ca rapani skandhayatanadhatuksayam||

NortEes To PARALLEL: 2b vindhyadinim Ca ] visadinam 75 * 2¢ *videha® e.] *vijaya® Ca, *vijaya® 76 * godinam
T6] godanam Ca* 3a °samudram 7% ] °samudra Ca* 3b ardhva’ Ca] ardhvam 76+ 3d rapani corr.] rapani

Ca, rupaya T6* "ksayam| Ca ] ksaya T6

liyata ityadi| mano ’pi cakasakarena layam gaccha[M 28"]ti| ittham $unyam sarvam
cintayet| vyavahitam sarvam aha| ksayam ityadi| tridhatukam traidhatukam merum
dvipantarani ca ...

Nortes To BHAVABHATTA: ityadi|] damaged in M * mano *pi corr.] mano pi K , + no pi M * cakasakarena K |
cak+$ak+ + + M« layam ... sarvam] damaged in M * cintayet] c+nta + M * vyavahitam] + + + tam M e
tridhatukam M ] tridhatum| K * dvipantarani M ] dipantarani K

liyate manam akasam iti| mana akasam sambhavayed iti bhavah| uktam ca| &bamadhbye
kuru atmanam atmamadhye tu kham kuru| ubhayor antaram jiidtva yah pasyati sa mucyatiti|

tridhatanam iti| kamarapyarapyah)|

Notes To KALYANAVARMAN: iti| corr] iti Cod.* mana akasam corr.] manah akasam Cod.* bhavah| corr.]

bhavah Cod. * uktam ca| corr.] uktam ca Cod. * khamadhye kuru atma-nam atmamadhye conj.] madhye kuru
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MiTAPADA:

1.3.9.

PARALLEL:

NIBANDHA:

MiTAPADA:

atmanam atmadhye Cod. , nam mkha’i dbus su bdag med cing| bdag dbus la yang nam mkha’ bgyis| Tp T =
*khamadhye kuru nairitmyam atmamadhye? * ubhayor antaram Cod. ] de gnyis dbyer med Tp T = *dvayor
nirantaram? * jiatva corr.] jhatva| Cod. kbhamadhye ... mucyati] <> YOGAMBARIPRABHEDA 3.3. khamadhye
kuru atmanam atmamadhye tu kham kuru (ez.] kha kuruh Cod.)| ubhayor antaram jiiatva mukta ceva? na
samsayah; «? *CATUSPITHAVYAKHYATANTRA, GDAN BZHI PA’I RNAM PAR BSHAD PA’T RGYUD (T6h. 430.) 12.6.
nam mkha’i dbus su bdag nyid bya| bdag nyid dbus su nam mkha’o| gnyi ga’i dbu ma shes bya la| grol ba
nyid du the tshom med)|; «* SAnDILYOPANISAD 7.19. (ed. Mahadeva Shastri, Adyar 1920) khamadhye kuru
catmanam atmamadhye ca kham kuru| sarvam ca khamayam krtva na kimcid api cintayal| * tridhatanam iti|

em.] trdhatinnam i| Cod. * “artapyah| corr.] “arapyah Cod.

yadi sarvam idam $anyam tada tadvedakam cittam kim alambata iti ced aha| liyate mana
akasam iti| sarvadharmanam avakasadanad akasam rupidravyabhavalaksanam| tadakase
cittakasam liyate samgacchate| uktam ca| akasam sarvabhitinam sarvadharmailayo bhavet|
cittam akdsavac chuddham Suddbe citte param sukbam iti| $unya sarvadi cintayed iti| akasaline
manasi sarvabhave svabhave kim namasti| tasmat sarvam $unyam vicintayet| ksayam
krtva tridha dhatum iti| tridheti trisprakarena trisatke dhatau ksine kva meruh kva
suvarnadidvipavisesah|

Nortes To Durjavacanpra: tridha dhatum iti conj. Isaacson] tridhatukam iti Cod.* param sukham em.]

parasukham Cod. * Gkasam ... sukbam)] untraced

sarva $anyadim alambya
trdhvam madhyam tu nimnag3|
ksayam rapadi samcintya

dasadiglokadhatukaih||
Nortes: 9a sunyadim A4 ] $unyadim C, $unyavim D E * dlambya 4 D E ] alabya C* 9b trdhvam f 6 ] ardhva’
ADE, ar+ C* madhyam tu 4] ma + + C, madhye tu D E* nimnaga 8 ] nimnaka 6 4, nimnaka C,
nimnata D, nimnata E* 9d "dig® CDE] °dik’ 4+ °dhatukaih 4 D E] "dhatukai C* Bomitted from the
apparatus due to palimpsestic restoration
9cd] = VajraDAKA 29.3ab. bhatadi samcintya dasadiglokadhatukaih|

Notes To pARALLEL: 3b dasadig” 76] dasdig® Ca

. $unyatvenalambya| ardhvam akasam| madhyam prthvim| nimnaga patalam| ksayam
$unyam sarvam samcintya devatayogam kuryad ity arthah| dasasu diksu lokadhatavo ye . ..

Notes To BuavaBHATTA: dkdsam| K ] akasam M * prthvim| K] prthivi M ¢ nimnaga K ] nimnaya M ¢

patalam] pata + M « ksayam ... de’] damaged in M

sarvasunya[24” ]lambanan nordhvam na madhyam na nimnaka| na svargamartyapatalam
ity arthah| rapaditrisatkadhatoh ksayan na dasa diso na lokadhatavah santi|

Notes To DurjavACANDRA: sarvasinyalambanin em.] sarvasinyalambana| Cod.
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1.3.10.

ParaLLEL

NIBANDHA:

MiTAPADA:

[.3.11.

ParRALLEL:

ksiyante atmabhavanam
bhavam ambaramisritam|
samata [B12"] $unya samcintya
yoginam tu vicaksanah||

Nores: 10a ksiyante 8 6 A4 ] ksayanta C, ksayante D E * dtmabhavanam 8 6 4 E ] atmabhavanam C * anma-
bhavanim D ¢ 10b bhavam ambaramisritam 8 6 D ] bhavalambaramisritam 4 , bhavam ambaramisthita C %<,
bhavam ambaram asthita CP*“, then again corrected to “m isthita in lower margin ¢ bhavam antaramisritam
E+ 10c with the second word of this quarter the testimony of Bresumes * §inya A BCE] $unya D
samcintya B P ABDE ]+ + + C+10d yoginam B4 BD E ] yogina C * vicaksanah 8 D E ] vicaksana 4 C,

vicaksanam B

10] = VajrapAka 29.4cd-5ab. ksiyante atmabhavam tu bhavabhavasya migritam|| samata
$unya samcintya yogi rapadilaksanam|

... te 'pi ksiyante $unyikriyante| atmabhavanam iti| atmagraho ’pi §inyah kartavyah| bha-
vam ambaramisritam iti| ittham sakalam bhavagramam akasasamarasasamataya $anyam
samcintya devatam bhavayed ity arthah| yoginam iti yogi vicaksana iti grahasinyah|

NoTEs To BHAVABHATTA: te 'pi corr.] te pi M K * °graho ’pi corr.] graho pi M K © kartavyah] kartavya + M ¢
°tam iti| ittham saka®] damaged in M + akasasamarasasamataya M | akasasamaram samataya K * samcintya K |
sam + tya M P¢, samtya M ¢« bhavayed ity arthah K ] bhavaye tyarthah M * yoginam iti K ] yoginam iti|
M - vicaksana iti K ] vicaksana iti| M

kini nama santiti ced aha| ksiyanta ityadi| trisatkaripatmananyarapatvad atmabhava-
nam anantaroktadhatinam ksayad rapam kidrg avatisthata iti ced aha| bhavam am-
baramisritam iti| bhavah svabhavo 'mbaramisrito vyomabho bhavatity arthah| tam imam
sarvadharmanam $unyataya samatam yogino vicaksanas cintayitva ...

pasyante asya madhyam vai
palD 13"]riksam tatra karanat|
dipena tu $anti syad

rajarajam tu paustikam||

Nores: 11a pasyante 8 k BE ] pasyanti 8 , pasyate 4 D, pa + + C* asya madhyam vai 4 ] sya madhyam tu
K, madhyam asya &, asya madhyam tu B, + + madhya+tha C, asya madhye tu D E* 11b pariksam tatra
karanat A4 B ] pariksa tatra karanam x 0, pariksa tatra karayet B, pariksa + + + + + C, pariksam tatra
karanat D E+ 11c dipena 8 6 4 D E] pradipena k C, dipena na B+ tu §anti syad k] tu §antih syad §, tu
éanti syad 4, tu santi sya B, tu §anti sya C, tu sukham tasya D E * 11d rajarajam f k ] rajaraja § , rajarafijam
ABDE, rajardjam C * tu paustikam 8 k D E ] tu paustike 4 B, tu paustikai C

11] VajraDpAkAa =29.5cd. pasyate asya madhyam vai pariksa tatra karanat|| 29.6.
liyamanam akasam gospadapuram bhavayet| bhavayed vidhina yogi pradipakara cetasah||

= 29.7ab. dipakare §anti syat raktarajam tu paustike|

NotEs To PARALLEL: 5¢ madhyam vai 76 ] manamadhye vaih Ca * 6a liyamanam ez.] liyamanam 7%, niyama-

nam Ca* 6b gospadapuram corr.(prob. for gospadapiram)] gohpadapuram Ca, gopyapuram 7% bhavayet
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NIBANDHA:

PaRjIKA:

MiTAPADA:

1.3.12.

Ca ] bhavet T6* 6¢ vidhina Ca] vidhita 75 * 6d pradipakara cetasih Ca ] prakaracetasah 75 7a dipakare Ca ]
dvipakare 75 syat Ca] syat| To* 7b paustike| Ca ] paustike 7o

katham jfianam tu dharayed ity uddistam nirdisati| pasyanta ityadi| ittham $unyatam
bhavayantas cittam ca samatarapena dharayantah| cittasamataya pariksam tatra karanat|
karanam nimittam pariksaniyam ity arthah| sanyatam bhavayan $antikadisiddhinimittam
pasyed iti bhavah| tad evaha| dipenetyadi| yada dipakaram pasyati tada $antikam sidhyati|
rajarajam tv iti| yada raktavarnam pasyati tada paustikam sidhyati|

Notes To BHAVABHATTA: “stam nirdisati|] damaged in M + bhavayanta§ K | bhavayamntas M * $inyatim
bhavayan] + + + bhavayan M ¢ dipenetyadi K ] dipetyadi M © rajarajam tv K ] rajarakta tv M e iti| yada M ]
iti yada K * “varnam pasyati K ] varnam + + ti M

ParaLLeL To BHavaBHATTA: dipenetyadi| ... paustikam sidhyati|] Vajrapikaviver: Tp152b6-7. ad
VAJRADAKA 29.7. mar me Ita bu zhes bya ba la sogs pa la| gang gi tshe stong pa nyid du thams cad thim zhing
"od gsal bas mi g.yo bar gnas pa de’i #she ting nge ’dzin gyi mthar ’od zer mar me lta bu snang bar gyur na| de’i
(em.] da’i Tp) tshe zhi ba’i las’ grub par gyur pa de’i mtshan ma yin no||

pasyante sya madhyam tv ity atrasyeti Sinyata| pariksa tatra karanam iti| istanistasicakam
nimittam pariksayed ity arthah| pradipena tu §anti syad ityadina $antikadinimittam aha|
rajarajam tu paustikam ity atra rajo renuh|

Notes To KaLyAnavarman: madhyam tv i° Cod. 7“'] madhyam ci® Cod. “-* $unyata| corr.] $tnyata Cod. *
karanam iti| corz] karanam iti Cod. * $anti syad ityadina e.] sanni syadina| Cod. , ¢f ’bar ba yis ni zhi ba dang]|
Tp TG * $antikadi’ em.] santikadi” Cod. * renuh| em.] renu Cod. * atra rajo renuh] de la tshag tshig ces pa [/zhes
pa T'g ] ni rdul phra rab bo|| Tp T'¢

... kim kurvantiti ced aha| pasyantityadi| pasyanty etim $unyatdm yogino vyomam
amalam pratibimbadisamnibham bodher nitim| madhyam asyeti| madhyamam pasyanti|
uktam ca| yathi maya yathidarsam yathikasam yatha sukham| yatha vastuparijiianam idam
bodhinayam drdham iti| kimartham imam pasyantiti ced aha| pariksa tatra karanam iti
parita iksah pariksah sa eva karanam tatreti madhyamayam| kidréo ’sau pariksa iti ced
aha| dipena tu $antih syad ityadi| dipah pariksyah pariksaniyah| sarvatodréah siddheh
purvanimittam siddheh karanam| kim iyanmatram asya phalam iti ced aha| $antir iti| [24"]
visayopabhoganivrttir indriyainam upasamah $antih| evam aparam api karanantaram aha|
rajarajetyadi| rajorajah patavasarajah pitam yogapustaye|

NoTEs T0 DURJAYACANDRA: yathd maya ... drdham) untraced* ’sau corr.] sau Cod.
saryamandalasadrsye
raktakarmadi sidhyati|
krsnadhamayate $esah
a[C 15" ]bhicaram prakirtitam||
Nortes: 12a siryamandalasadréye 6 4] siryamandalam adr§ya BC D E* 12b rakta® B ABCE] raksa’ D,

raktam 6 * 12¢ krsnadhamayate f 4 B D E ] krsnadhapayate 6 C * $esah B B] Seso 4, +e(sa)m C, sesam D E
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PARALLEL:

NIBANDHA:

MiTAPADA:

[.3.13.

PARALLEL:

NIBANDHA:

MiTAPADA:

12d abhicaram prakirtitam conj.] abhicaram tu kirtitam & , bhicara parikirttita 4, m-abhicara prakirttitam B,
a+ + + + + + + C, abhicara prakirttitam D E

12] = VAJrRADAKA 29.7cd-8ab. suryamandalam samdréya raktakarmadi sidhyati|| krsna-
dhamayate $esa abhicaruka prakirtitam|

NoTes TO PARALLEL: 7¢ siryamandalam 76] siryam mandalam Ca® samdr$ya 76] samdréyam Cae 7d

raktakarmadi 7% ] raktaramktakarmadi Ca * 8b prakirtitam 76 ] prakirtitim Ca

saryetyadi| [K 13"] yada saryamandalakaram pasyati tada raktakarmadi vasyakrsti
sidhyatah| krspadhumayate Sesa iti| krsnakaram dhamrakaram [M 29"] yada pasyati
tadabhicarah sidhyati|

NoTes To BHAVABHATTA: pasyati K| pasyati| M+ sidhyatah KP<*“M] sidhyati K¢+ °snakaram
dhamrakaram yada] damaged in M

suryamandalasadréya iti| Saradanantaroditadityasamkase| raktam iti vasibhavah| sama-
dhau krsnadhupayata iti| krsne dhamayamane pradurbhavati| abhicaram tu kirtitam iti|
sarvaklesabhibhavanam|

akulavayuvarnasya
tatksanoccatakarmakaih|
sitavarnakacandrasya
sita sarve 'pi pasyati||

Notes: 13a akula® ] akula® §, akalam A, dkulam B C, sikuld D E * 13b tatksanoccatakarmakaih 0 ] tata
ksanatmoccattakaih 4, taksanocatakarmakeh B, tatksanocatakarmakai C, taksanoccatakarmakaih D E+ 13d

sarve ’pi pasyati corr.] sarve pi pasyati 4, sarvatra pasyate B, sarveti pasyati C D P“P" E | sarvasya ti D %<

13] = VajrapAka 29.8cd-9ab. akulavayuvarnasya tatksanad uccatayet|| sitarasmisamaku-
lam devi fathanamfprasasyate|

NotEes TO PARALLEL: 8c akulavayu® Ca] alavayu®” 7o+ 8d tatksanad 7%] ta + ksanad Ca* uccitayet Ca]

uccarayet 76 * 9a “samikulam Ca] "malakulam 7% 9b athanam Ca ] ’thanam 75

akulavayuvarnasyeti| akulam vyakulam vayuvarnam krsnakaram yada pasyati tadoccatanam
sidhyati| sitavarnam candrakaram rapam yada pasyati ...

Nortes To BuavaBHAaTTA: vydkulam vayuvarnam] vyakula+ vayuvarna+ M e« sitavarnam] sitavarna+ M ¢

rapam yada pasyati] damaged in M

akulavayuvarpasyeti| na vidyate kusalam asyety asamkhyah| svayam niruddhatvad
gananatitah| vayur dolaharah| varna uktasitapitadir asyety asminn akulavayuvarne|
tatksanoccatakarmakair iti| tatksanoccatanam sakalavikalpanavasthanam| anavasthane
vikalpanam kidrk samvid upajayata iti ced aha| sitavarnasyetyadi| candrasyeva varnam
sitam prabhasvaram; sarvatraidhatukam pasyati|
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1.3.14.

PARALLEL:

NIBANDHA:

PARjIKA:

MitaPADA:

Notes To Durjavacanpra: akulavayu® Cod. <] akusalavayu® Cod. ““ * kulam asyety em. SFERRA] kusalam

asyety Cod. * ukta’ em.] ukta| Cod.

yogasiddhi vijaniya
gatisamsthanabuddhiman|
pascad yogam utpanna
ankuradibhi cetanal|

Notes: 14a yogasiddhi 4 BC] yogasiddhim &, yogasidhya DE* vijainiya BCDE] vijaniyad 6.4 °
14b gatisamsthinabuddhiman 8 6 4 E'] gatijianan tu buddhiman B, gatisamsthina +u + + C, gatim
samsthanabuddhiman D+ 14c pascad yogam utpanna f3 | pascad yogam utpannam K, pascad yoga samut-
panno A4, pasca yogam utpanna B, pasca yoga samutpana C, pascad yoga samutpanna D E * 14d ankuradibhi
cetand 3 A B ] ankuradibhis cetani x, aksaradibhi cetana D E , akusadibhi ce ni C

14] = Vajrapika 29.9¢d-10. yogasiddhim vijaniyat mantrasiddhim tu buddhiman||
evamvidham param divyaya rupadimadhyagi| pascad yogasamutpannasya jfianadibhi
cetand||

Nortes To pARALLEL: 9c *siddhim Ca ] °siddhi 76 * vijaniyat 7% ] vijaniya Ca * 10a evamvidham Ca ] evamvidha

T6+ 10c "samutpannasya Ca ] “samutpannasya 7% * 10d jianadibhi Ca ] jianadivi 75

... tada yogasiddhih| gatisamsthanabuddhiman iti| anena kramena ya gatih parvam asid
bhavisyati ca tam janati| candrakare sthiribhute gatim vettity arthah||
idanim $anyatanantaram devatam bhavayed iti darSayitum aha| pascad ityadi| pascad iti
$unyatdya anantaram| yogam utpanna iti| devatayoga utpadaniyah| kenetyaha| ankuradibhi
cetaneti| ankuradibhiti bijaksaram tad eva cetana cintaniyam ity arthah| bijadina devatot-
padaniyeti pindarthah| etac ca sthane sthane vaksyati| iha tv arambhanamatram uktam|
cetasd sarvavisayagramam grhitva ksanadvayam yadi tisthed yogi sarvam atitadikam tada
janatiti sunyatabhavanayah phalam aparam ity upadesah||

NoTEs To BHAVABHATTA: tada yo©| damaged in M * kramena K | + + na M « asid K | asit M « bhavisyati ca
M ] bhavisyati ca| K * §Gnyatadnantaram devatam] $inya +4a nta + + vatd+ M ¢ anantararam| K ] anantaram
M « ankuradibhiti] + + + + + ti M * utpanna iti| M ] utpanna iti K * cintaniyam MPepPrig] cintayam
M *<+ arambhanamatram M ] arambhamitram K * uktam| K ] uktam M ¢ “gramam grhitva] damaged in M

pascad yogam utpannam ankuradibhis cetanetyadina nimittaphalabhogam aha|

Notes To KALYANAVARMAN: utpannam corr] utpannam| Cod. * ankuradi” em.] amkudi’ Cod., ¢f myu gu la

sogs Tp T * *adina corr.] °adina| Cod.

kim etavatd syad iti ced aha| yogasiddhim vijaniyad iti| yo janati sa yogi tada
kidréa iti ced @ha| gatisamsthanabuddhiman iti| gatiti sarvagatitvam| samsthaneti|
vajracandrasimhasagarabhah| buddhi§ cidrapata| [25"] etadvan gatisamsthanabuddhi-
man| uktam ca| sarvagatah sarvajiiah sarvajagat| sarvadah sarvah sarvapayavimuktah
sarvagundlamkrtas ca sarviyah| wvajram durbhedyatvit| candrah klesopatipamuktitvat|
nihsankatvat simhah| jalarasir duravagihatvid ityadi| kuta idam idréam jfianam utpa-
nnam iti ced aha| pascad yogam ityadi| $unyatabahyavarnacintayogadidam ankura iva
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[.3.15.

PARALLEL:

NIBANDHA:

PARjIKA:

MiTAPADA:

cetana jianaphalam utpannam|

Nortes To DURjAYACANDRA: cidripata| corr] cidripata Cod. * sarvagatal ... duravagabatvad) untraced

yo jiatva §unyata bhava
mukti §ighram tu cetasi
jiianena jheyam alokya
jfieyanam gatim iksayal|

Nortes: 15a $anyata bhava 8 ] sunyata bhava 4, sunyata bhavayoga B, $unyata bhava C, $unyaka bhava
DP<PiE | sunyaka bhagava D%+ 15b mukti §ighram tu cetasa B ] mukti éighram tu cetana 4 C, mukti
érighra cetasi B, ye mukti $ighra bhavana DP<P" E | ye mustiki $ighra bhavana D%+ 15c¢ jiieyam alokya
B 6 4 C]jfieyam alokyam B, jiieyam alokya D E « 15d gatim iksaya 3 ] gatim iksayet Kk, gater iksakah & P9,
gatiksaya A4 , gati iksaya B, gati + ksaya C, gati iksakda D E

15] = VajrapAka 29.11. yo jiatva sunyatabheda mukti sighram tu cetasah| jianena
jieyam alokya jieyanam gatiksaya||

NoTEs To PARALLEL: 11b cetasah Ca] cetasah 76« 11d jfieyanam 7% ] jiieyanam Ca * gatiksaya 7o ] gatiksaya
Ca

vina §iinyataya devatayoge ko virodha ity aha| yo jiiatva $anyata bhava mukti $ighram tu
cetaseti| yo yogi bhavanam $unyatam jiiatva devatayogam kurute sa muktah $ighram syad
iti| cetasa cetayasveti vajrapanim sambodhya [M 29"] bhagavatoktam| kim ity evam ity aha|
jhanenetyadi| jidnena $unyatajfidnena jieyam skandhadikam alokya jiieyanam devatanam
gatim iksaya gatim svaripam nirapya ca yas tadyogam kurute sa muktah sighram syad iti
purvena sambandhal|

NoTes To BHAVABHATTA: $unyataya K | $unyataya M e ity dha| yo jfiatva $an°] damaged in M+ yo yogi
MPepPrig] yogi M %« syad iti| M ] syad iti K * *jrapanim ... ity aha] damaged in M * bhagavatoktam es.]
bhagatoktam K * jfidnenetyadi K | jfianetyadi M * $unyatajfidnena K ] $inyatdjfianena| M * skandhadikam
K ] skandhadim M  *dyogam ... sya’] damaged in M

PARALLEL To BHAVABHATTA: yo yogi ... nirupya] VAJRADAKAVIVRTI T'p 153a5-7. ad VajraDAKA 29.11. de
dag gis ni ’di skad du 7nal’byor pa gang zhig gis stong pa nyid mngon sum du byas na Iha’i ting nge ’dzin gyis
myur du mtho ris dang #har pa’i dngos grub thob par ’gyur ro zhes bya bar ston to|| de nyid kyi phyir gsungs
pa| ye shes kyis ni shes bya brtag| shes byas ’gro ba brtag par bya| zhes bya ba la| ye shes ni stong pa nyid kyi ting
nge ’dzin to|| shes bya ni lha’i ting nge ’dzin to|| brtag pa ni mnyam par sbyar ba’o|| "gro ba ni dngos grub kyi
go 'phang ngol| brtag pa ni bskyed pa’ol|

jiieyanam gatim iksayed iti| gurapadesato jhatavyah|

yogamahatmyam aha| yo jhatvetyadi| yah $anyataripam $unyatdsvabhavam janati| sa
muktim cetasa $ighram eva labhate| katham astnyam $unyam karisyatiti ced ahal
jhanena jiieyam alokyetyadi| jfianam tattvacintanipunam manovijidnam| jieyam
trisatkadhatvadikam| tenalokya vicarya jieyanam gateh svarapasyeksakah pratyaveksako
yogi ka ivabhidhiyata iti cet| daram apasrtya ...
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[.3.16.

PARALLELS:

NIBANDHA:

mataram pitaram hatva
rdjanam dvau ca §rotriyau|
rastram sanucaram hatva
$uddha ity ucyate narah||

Nortes: 16a mataram 8 k 8 D E ] matara® 4 B C * 16b rajainam § kA D E ] rajanam B, rajana C ¢ $rotriyau
B x 6 A ] srotiyoh B, s(au)triyo C, srotriyoh D E * 16c rastram 8 k 6 A B] rastam C, rastra D E * 16d suddha
A B C]suddham D E « ity ucyate 6 B] iti ucyate 4, ity ucate C, ity ucyutam D, ity acyutam E * narah BD E ]
nara 4 C

16] « GANDHARI DHARMAPADA 12. (ed. Brough, London 1962) madara pitara jatva rayana
dvayu Sotri’a| ratha sanuyara Jatva aniho yadi brammanol||; » PALI DHAMMAPADA 294. (ed.
von Hintiber & Norman, Oxford 1994) mitaram pitaram hantva rajano dve ca khattiye|
rattham sanucaram hantva anigho yati brahmano||; » UpAnavarca 33.61. [= 29.24.] (ed.
Bernhard, Gottingen 1965) mataram pitaram hatva rajainam dvau ca Srotriyau| rastram
sanucaram hatva anigho yati brahmanah|| 33.62. mataram pitaram hatva rdjainam dvau ca
§rotriyau| vyaghram ca paficamam hatva suddha ity ucyate narah||  BHS DHARMAPADA st.
47 [= 3.14.] (Jha ed., Patna 1979) mataram yah samhanta rajanam do ca khatriye| rastram
sanucaram hanta anigho carati brahmano|| * » VAJRaDAKA 29.12. mataram pitaram hatva
rajanam dvau ca $rotriyau| rastram sanucaram hatva suddha ity ucyate narah||

NoTES TO PARALLELS: VAJRADAKA 12b] §rotriyau em.] $rautriyau 75, srotriyo Ca* 12¢ sinucaram Ca ]

sinacara 16

praksalya mala dehinam ity asya nirdeSam aha| mataram ityadi| mataram iti mata
trsna visayatrptih| yatha mata putram marane 'pi na tyajati tatha trsnapi purusam)|
matrsadharmyan mata trsna| pitaram iti| pita moha atmatmiyadigrahah| yatha pita janayati
tatha moho ’pi| mohavasad dhi sattva utpadyate| hatveti svarapat pravyadhya| rajanam iti
ahamkaro raja| ahamkaraprabhavam hi sarvam iti| tathaha| abamkarodbhavam sarvam iti|
dvau ca $rotriyav iti| ragadvesau dharmasamketat| rastram sanucaram iti| rastram $ariram|
rajante klesadayo ’sminn iti krtva| anu saha carantity anucarah| skandhayatanadhatavas ca
taih saha varttata iti sainucaram| tad evam etat sarvam nirabhasikrtya suddho bhavati| sa
canyair api tathocyate| iyam ca gatha patalapindarthabhidhayikal|

NoTEs To BHAVABHATTA: marane 'pi corr.] marane pi K, amarane + M * na tyajati ta’] na tyajati| ta” K,
damaged in M * purusam| K ] purusam M * matrsaidharmyan M ] matrsadharmyat K * moha atma” K | mohah|
atma’ M * moho ’pi corr.] moho pi M K * °ttva utpadyate| hatve’] + + + + te| + + M * pravyadhya| K ]
pravyadhya M ¢ ahamkirodbhavam sarvam] untraced® Srotriyav M ] srotiyav K * dharmasamketat K | dha +
+ + + M« sanucaram iti| K ] sinucaramm iti M ¢ rijante klesadayo] rajant+ +14 $adayo M * anucarah|
M ] anucarah K+ skandhayatanadhatava$ ca] skandhayatanadhatavas ca| K, skandha dhatavas ca M %
sanucaram| M ] sinucaram K * tad evam etat sarvam em.] tad eva| etat sarva K, + + + + + sarvam M *

tathocyate K | ta +-ocyate M « *abhidhayika K | “adhidhayikah M

PARALLELS TO BHAVABHATTA: mataram ityadi| ... patalapindarthabhidhayika||] VAJRADAKAVIVRTTI
Tp153a7-b2 ad VAJrADAKA 29.12. sngar bstan pa’i bsdus pa’i don nye bar bsdu ba gsungs pa| pha dang
ma ni gsad bya zhing| zhes bya ba la sogs pa la| pha zhes bya ba Tla sogs patni nga rgyal lo|| ma ni sred pa’o||
bram ze gtsang ma gnyis ni ’dod chags dang zhe sdang ngo|| rgyal po ni ma rig pa’o|| yul ’kbor ni lus so|| beas pa ni
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PARjIKA:

MiTAPADA:

1.3.col.

NIBANDHA:

PARjIKA:

MiTAPADA:

dbang po rnams te| de dang lhan cig tujug pa’i phyir ro|| beom pa ni rnam par rtog pa rnams bshigs te snang ba
med par byas pa’o|| * TATTVASUSTHIRAKARA Tp 234a5-6. ad VAJRADAKA 29.12. le’u nyi shu rtsa dgu pa las
gsungs pa| ma dang de bzhin pha dang ni| rgyal po bram ze gtsang ma gnyis| yul kbor rgyu ba beas beom na| bram
ze sdig pa med par 'gyur|| zbes pa la sogs pa ni| ... de la sred pa dang| gti mug dang| ’dod chags dang| zhe sdang
gzhom pa’i don du de ltar gsungs pa yin nol|

asmin prakarane vyakhyatatathatim eva spastayitum aha| mataram pitaram ityadi]
mataram trsnd| pitaram mohah| rajanam ahamkarah| $rotriyav iti $rotrendriyadih|
rastram paficaskandhah| sanucaram vikalpavijfidnam| hatveti prajiakhadgenaiva tesam
ma[14"Jranam iti yavat||

Notes To KALYANAVARMAN: °‘tatathatim em.] °tatathim Cod.* trsni| corr.] trsna Cod.* ahamkarah)|
em.] ahamkara Cod.* °adih| corr] °adih Cod.* °skandhah| corr.] °skandhih Cod.* vikalpavijidnam esm.]
vikalpavikalpavijianam Cod. dittograph , ¢f. rnam par rtog pa’i rnam par shes pa Tp T'g

$uddha ity ucyate nara iti| katham $udhyatiti cet| pratinivrtyaha| mataram ityadi]
janacakrajananasaktisaidharmyal labhasatkaradikamana trsna mateva mataprabhavisnutvat|
T...T ahamkaro raja| satata[25"]m anyonyopasarpanena vartanta iti sad indriyani sad visaya
radidvitvena §rotriyau| skandhadyaviruddhabuddher adhyusitatvad rastram iva rastram
yogisariram| pratipadam anucarantity anucarah; vikalpotkarah| tan etan sarvan hatva nir-
jitya yogi siddhyatiti yavat| na tu yatharutena matapitror do§ va niyatanarakacakracarisnuh

$udhyatil|

Notes To DurjayacaNDRA: “satkaradikamana em.] °satkaradikimanam Cod. * 1...t1] note that ‘pitaram’ is

not glossed or commented upon; something must be missing here * vartanta iti corr.] vartanta iti| Cod.

iti prakarane atmapithe trtiyah [4 11"] patalah||

Nores: atmapithe A4 | sinyatayoga B, sutyaniyoga C, Sunyatiyogas D, sinyatayogas E * trtiyah 4 B] trtiya
C D E - patalah 4] patalah samiaptah B, patala (sami)ptah C, patala masaptah D, patala(m) samaptah E*
Explicit: 411”1, B12"4, C15"3, D13"4, E11.13

iti prakarana iti| ity uktakramena $unyata paustika[M 30" ]dinimittam ca prakriyate ’sminn
ititi prakaranam atmapitham eva| ity atmapithe catuspithanibandhe trtiyah patalah||

NoTEs To BHAVABHATTA: iti| ity ukta” K | i| ity+ kta® M * "kramena ... paustika’] damaged in M + ’sminn
corr.] sminn M K ¢ ititi M P-“ K ] ititi M “<» Explicit K 13"7; M 30"1

iti catuspithapafijikayam Sunyatapatalas trtiyah||

Notes To KALYANAVARMAN: iti ... trtiyah Cod. ] de dag ni dpal 1dan gdan bzhi pa las bdag gi gdan le’u gsum
pa’i rnam par bshad pa rdzogs so Tp T = *iti $ricatuspithad atmapithe trtiyapatalasya vyakhya ¢ catuspitha’
em.] catuspithi” Cod. * “patalas em.] “patala Cod. * Explicit Cod. 14"1; Tp 12"6; T 17"1

iti Durjayacandrakrtayam Mitapadayam pafijikayam atmapithe trtiyah patalah|

NotEs To Durjavacanpra: Explicit Cod. 25V3.
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A Critical Edition and Translation of a
Text Fragment from Abhayakaragupta’s Amnayamarijari:
Gottingen, Cod.ms.sanscr.259b*

Toru TomasecHI and Kazuo Kano

Abhayikaragupta and the Amnayamarijari

An encyclopedic author active during the reign of King Ramapala (ca. 1084-1126/1077-
ca. 1119) of the Pala Dynasty, Abhayakaragupta is renowned for his erudition in a vast
range of subjects in Buddhism.! His expertise is especially prominent in, though not lim-
ited to, the area of Tantric Buddhism, as attested by the well-known “Garland Trilogy”
(phreng ba skor gsum), i.e. his three major works on Tantric ritual (Vajravali, Jyotirmafijari
and Nispannayogavali), which exercised a great influence on the Buddhism of the later
period in Nepal and Tibet.

The Peking bsTan ’gyur includes twenty-six works ascribed to Abhayakaragupta, of
which twenty-three are in the domain of Tantra; the other three deal with non-Tantric
Buddhism.? Though most of these works are only available through Tibetan translation,
some important texts of Abhayakaragupta are preserved in Sanskrit. The following works in
Sanskrit have hitherto been edited: Nispannayogivali; Vajravali; Jyotirmanijari; Ucchusma-
Jambhalasidbana, Svadhisthanakramopadesa.® In addition, Sanskrit manuscripts are known
to exist of the Paficakramatitparyapadijiki Kramakaumudi, Kilacakrivatara, and Abhaya-
paddbati.4 According to some recent information, furthermore, Sanskrit manuscripts of
the Amnayamarijari, Munimatalarikara and Madbyamakamaﬁjaris have been discovered in

* We are grateful to Harunaga Isaacson for his very valuable suggestions regarding our critical edition and
translation and to Iain Sinclair for reading our draft carefully and improving our English. The present paper is
part of a series of publications dealing with the Géttingen collection, which aims to report new identifications
of hitherto unidentified palm-leaf folios of the collection. See Kano 2004 and 2005.

1 For the dates and works of Abhayakaragupta, see Erb 1997: 27-29; Biihnemann and Tachikawa 1991;
Bithnemann 1992.

2 For bibliographical information on these works, see Biihnemann 1992: 123-125.

3 The Svadbisthanakramopadesa (ox Dvibbujasamvaropadesa) was edited by Okuyama (1993).

4 The Centre for Tantric Studies at University of Hamburg is currently working on a joint project to the
Abhayapaddhati in collaboration with CTRC (China Tibetology Research Centre). Tomabechi is preparing a
critical edition of the Kramakaumudi based on the manuscript copy preserved at CTRC.

5 The latter text is not included in the bsTan ’gyur, but is mentioned by Abhayakaragupta himself in the
Munimatilarikara, D 145v6; P 17918: mdor bsdus pa ni kho bos dbu ma’i snye mar phul du byung bar rnam par
bshad do;, jmndyamaﬁjari, D 28r1; P 31x2-3: @i’ skye ba dang jig pa de dag kyang dbu ma’i snye mar nges par
dpyad zin pas (P: pa’i) ...; D 76v7-77x1; P 86v2-3: tshad ma gang gis di rang bzhin med pa nyid du bsgrub pa de
ni bdag cag gis rgyas pa dang beas par dbu ma’i snye mar nye bar bkod cing; D 162r5-6; P 179v1: bzlog pa kho na
las de kho na nyid di rnams so zhes dbu ma’i snye mar nges par dpyad zin to (P: ). See also Isoda 1984: 3 n. 14,

22 Tantric Studies 1, 2008.



Tibet.®

The Amnayamarijart, which may be called the magnum opus of Abhayakaragupta,
is a commentary on the Samputodbhavatantra and an encyclopedic compendium of In-
dian Tantric Buddhism. According to Bihnemann, Abhayakaragupta undertook the com-
position of the Amnayamanjari before 1101 or 1108 C.E. (twenty-fifth regnal year of
Ramapala) and completed it in 1113 or 1120 C.E (thirty-seventh year of Ramapala). As has
been remarked,’ the Samputodbhavatantra, though traditionally considered to be an Ex-
planatory Tantra (vyakhyditantra) of the Hevajra and Samwvara cycles, integrates many doc-
trinal and ritual elements adopted from several heterogeneous textual traditions such as that
of the Guhyasamdja. Because of this “ecumenical” character of the Samputodbhavatantra,
the Amnayamarijari as its commentary also encompasses a great variety of subjects relating
to the doctrine and ritual of Tantric Buddhism. The Amnayamanjari is referred to sev-
eral times by Abhayakaragupta himself in his other works, such as the Munimatalamkaira,
Abhayapaddhati, Paficakramatatparyaparijika, and Vajravali.® In turn, the Amnayamanijari
refers to his other works.’

Though, as remarked above, the existence of a presumably complete Sanskrit
manuscript of the Amnayamanjari has been reported, it still remains inaccessible to us.
However, a single folio fragment of this text has been recently identified in the collection
of Sanskrit manuscripts in Gottingen. In this paper, we describe this manuscript fragment
and present a critical edition and an annotated translation of the text contained in it. We
also include as appendices an edition of the corresponding part of the Tibetan translation
as well as parallel passages found in Kamalanatha’s Ratnavali and Abhayakaragupta’s

Abhayapaddhati.

Contents of the text fragment

The text fragment is part of a commentary on Samputodbbavatantra 1.ii, bodhicittavatira
chapter, and corresponds to the Tibetan rendering of the Amnayamaijart, D 1198, 32v7—
34v4; P 2328, 36v3-38v3. Samputodbhavatantra 1ii first describes the Thirty-seven Ele-
ments of Awakening (bodbipiksikadharma).’® It then teaches that the Ten Stages are the
abode/basis (dlaya) for Buddhas and bodhisattvas,!! within which Buddhas and bodhi-
sattvas complete the Thirty-two-fold Bodhicitta'? and then accomplish Buddhahood

© These texts are registered in the (unpublished) catalogue of microfilms kept at the CTRC in Beijing.
Tomabechi confirmed the existence of the copies of these manuscripts during his visit to Beijing in May—June
2007.

7 Noguchi 1984 and Skorupski 1996: 201.

8 See Munimatalamhkara, D 89r4; P 93v2, D 2187; P 287r4, Kramakaumudi, fol. 22v4, 27r1, 53v4. For the
Abbayapaddhati see Bihnemann and Tachikawa 1991: xiv and Bihnemann 1992: 123; and for the Vajrdvali,
see Bithnemann and Tachikawa 1991: xvi and Bithnemann 1992: 125.

9 Vajravali (in AM D 72v3; P 82r2, D 97r1; P 1087, D 188v7; P 208r5, D 240r2; P 266v4, D 257v2; P
288r4, D 260r4; P 291r5-6), Jyotirmarijari (in AM D 240r2; P 266v3, D 260r3; P 291r4), Madhyamakamarijari
(in AM D 28r1; P 31r2-3, D 76v7-77r1; P 86v2-3, D 162r6; P 179v1; See note 6 above), Munimatilamkira
(in AM D 12r3; P 13v3, D 24v5; P 27v2, D 24v6; P 27v4, D 33v4; P 37v1-2, D 41v7-42r1; P 4712, D 52r1;
P 56r6, D 77r1; P 86v3, D 112v5-6; P 125¢3, D 174v7; P 19318, D 225v3; P 249r2, D 270r1-2; P 302v6),
Abbayapaddbati (in AM D 77r1; P 86v2, D 20912; P 229v8), Cakrasamvarabhisamaya (in AM D 172v6; P
191r6-7, D 242v3; P 269v7).

10 Skorupski 1996: 224.15-231.2.
1 Skorupski 1996: 231.3-5, eza . .. visesatab.
12 Skorupski 1996: 231.6-8, buddhanam ... tadanantaram.
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(buddhatva). It further teaches that Buddhahood abides in one’s own body,13 and equates
Bodhicitta with the body’s thirty-two channels (nadi).'* The Amnayamarjari comments
upon this chapter!® by combining the Five Paths with the Thirty-seven Elements of the
Awakening as follows (the Thirty-seven Elements are enclosed in parentheses, and topics
available in the Sanskrit text fragment are marked in bold):

Explanation of the Thirty-seven Elements of Awakening (D 22v7-30v6)
Two kinds of Bodhicittal®
Pranidhicitta (D 30v6)
Moksabhagiyamarga (= catvari smrtyupasthanani, catvari samyakprahanani, catvara rddhipadah)
Prasthanacitta (D 31r1)
prayogavastha (D 31r3)
Nirvedhabhagiyamarga
Adhimukticarya bhimi: usmagata/muardhana (= paficendriya) and
ksanti/laukikagra-dharma (= paficabala)
hetvavastha (D 31v1)
Darsanamarga (= saptabodhyanga) (D 31v2)
Pramudita bhami (D 31v3)
Bhavanamarga (= aryastangamarga) (D 31v5)
Vimala bhami (D 31v5)
Prabhakari bhimi (D 31v7)
Arcismati bhami (D 32r2)
Sudurjaya bhami (D 32r3)
Abhimukhi bhimi (D 32r5)
Diurangama bhami (D 32v6)
Acala bhami (D 32v7; Skt MS r1)
Sadhumati bhami (D 33r1; Skt MS r1)
Dharmamegha bhami (D 33r3; Skt MS r2)
phalavastha
Samantaprabha bhami (D 33r4; Skt MS r3)
Additional remarks on bhiimis (D 33v1; Skt MS r4)
Gloss on the lines: ezd eva ... parah (D 33v4; Skt MS r6)
Differences between Paramitanaya and Mantranaya (D 34r1; Skt MS v2)
1. The difference consists in the Vajradharabhami (D 34r1; Skt MS v2)
2. The difference consists in the identity between the Vajradharabhiimi and the Paficajfiana
(D 34r2; Skt MS v2)
3. Innate bliss can be accomplished only through the Mantranaya (D 34r3; Skt MS v3)
4. The means to attain Innate bliss is not taught in the Paramitanaya (D 34r5; Skt MS v4)
5. Without Prajfidgparamita one cannot attain Awakening (D 34r7; Skt MS v5)
Gloss on the lines: dvatrimsad... tadanantaram (D 34v2; Skt MS v6)
Gloss on the lines: svadebe ... matam (D 34v6)
Gloss on the lines: svadehastham ... varjitam (D 34v7)
Gloss on the lines: vyapakah sarvavastindm ... debajah (D 35r2)
Gloss on the lines: vajragarbha uvaca ... iti (D 3513)

As the above section marked in bold type indicates, the Sanskrit fragment begins in the
middle of a running text which explains the eighth Stage (the Immovable Stage, acala
bhimi), and is followed by brief explanations of the Stages up to the eleventh Stage.
For those explanations, Abhayakaragupta most likely uses Ratnakarasanti’s Saroztama as a

13 Skorupski 1996: 231.9-12, svadebe ... na dehaja.

14 Skorupski 1996: 231.10-232.8: vajragarbba uvica ... varjita | iti.

15 The Amnayamarijari's comments on Samputodbbavatantra 1ii begin with D 22v7; P 25v1 and end with D
36r1; P 40r3.

16 Cf. Munimata, D 16912; P 216r4-5: yang dang po rnam pa gsum smon pa’i sems yin la beu dgu jug pa nyid de
nyi shu risa gnyis ni stong pa nyid dang snying rje’i snying po can byang chub tu sems bskyed pa rnams so ||.
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model. Abhayiakaragupta then refers to two additional Stages — adbimukticaryabhimi and
dadikarmikabhimi, inserted before the first Stage, or alternatively, nirupama bbhimi (= visesa-
marga) and jaanavatibhimi (= anantaryamarga) after the eleventh Stage — and mentions
his Munimatalamkara as a source for the detailed explanation on the Stages. He then glosses
lines from the Samputodbhavatantra which teach that the Ten Stages are the abode/basis
(@laya) for Buddhas and bodhisattvas.}” In addition, he refutes the position that there is
no difference between the mantranaya and the paramitanaya. It is to be noted that the
position and its refutation are also found in his Abhayapaddhati and Kamalanatha's Raznai-
val, almost verbatim (see Appendix B).®¥ Our manuscript ends with a gloss on the line
which teaches that Buddhas and bodhisattvas complete the Thirty-two-fold Bodhicitta in
the Stages.

'The Manuscript

Our manuscript is currently preserved at the NSUB (Niedersichsische Staats- und Univer-
sititsbibliothek, Géttingen). The Géttingen Collection of Sanskrit manuscripts from Tibet
largely consists of photographic materials, but also contains a small number of palm-leaf
originals. Sankrtyayana brought out some palm-leaves from Tibet to the Bihar Research
Society in Patna in the 1930s, and then, the NSUB bought some of them in 1978.1% Roth,
Griinendahl, and Hartmann discussed the manuscripts in Géttingen in their unpublished
papers,?? which were later collated and published in Bandurski 1994. The palm leaves from

Tibet preserved in Gottingen are as follows:?!

Cod.ms.sanscr.256:1.2  Astasibasriki Prajidparamiti (1 fol.; Ngor)
Cod.ms.sanscr.256:3.4  Astasibasriki Prajidparamiti (2 fols.; Zhwa lu)
Cod.ms.sanscr.257 A collection of tantric texts (16 fols.; Sa skya)

1. Ratnakarasanti’s Hevajrasadbanopayika (fol. 1v=5r1

2. Astau smasinani (fol. 5v1-5v4)?3

3. Aryasguli nama dharani mahavidyardji (fol. 5v4—6r6)**

4. Aryargulyah kalpah (fol. 6r6-6v4)>

5. Marjusrigubyacakra (fol. 6v4-16v6)

(= Dipankarabhadra’s Gubyasamdjamaﬂdala@id/yi)26

)22

17 Skorupski 1996: 231.3-6, eta ... pardh.

18 These parallels were brought to our notice by Harunaga Isaacson.

19 See Bandurski 1994: 13.

20 Reinhold Griinendahl, Jens-Uwe Hartmann, “Handschriftenbeschreibungen der NdsSuUB-Signaturen
Cod.ms.or.var.125 und 127 und Cod.ms.sanscr. 256:1.2, 256:3.4, 257-259. Géttingen” (unpublished); Gustav
Roth: Summary of his paper on “Recent Discoveries of Buddhist Sanskrit Manuscripts from Tibet,” On the
Occasion of the Fifth World Sanskrit Conference, Varanasi (Oct.21-26, 1981) (unpublished).

21 See Bandurski 1994. Cf. also Ehlers 1994: 223.

22 Tsaacson edited this text (under the title Bhramabaranama Hevajrasadbana) using this and two other
manuscripts. See Isaacson 2001. Our description of the MS has benefited from suggestions by Isaacson.

23 Some verses are identical to ones which appear in the Cakrasamvaribhisamaya.

24 The colophon of the manuscript (fol. 616) runs: dryarigulinamadbarini mahavidyarajiii samapta. This text is
included in the Sadhanamala (Nr. 120) under the title, Aryajarigulimabavidya.

25 The colophon of the manuscript (fol. 6v6) states the title of the work: aryarigulyi mahavidya. This text is
included in the Sadhanamala (Nr. 121) under the title, Aryajarigulya bhagavatyah kalpah.

26 Rahula Sankrtyayana tentatively titled the text Manjusrigubyacakra (based on a word appearing in the first
verse), for the last folio of the text is missing, and Bandurski followed this appellation. Isaacson first correctly
identified the text as Dipankarabhadra’s Srz'gubyammdjamandalavidbi. An edition of this text was published in
Dhih 42 (Varanasi 2006), pp. 109-154, based on a manuscript (not reported but apparently Cod.ms.sanscr.257
or a copy thereof) and a Tibetan translation (D 1865; P 2728).
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Cod.ms.sanscr.258 Subhiiticandra’s Amarakosatiki Kamadhenu (18 fols.; Ngor)27
Cod.ms.sanscr.259a Kambala’s Navasloki with commentary (4 fols.; Sa skya)?8
Cod.ms.sanscr.259b An unidentified folio (1 fol.; Sa skya)

(= A fragment from Abhayakaragupta’s Amnayamarijari)

Cod.ms.sanscr.259¢ A cover folio (1 fol.; Sa skya)

Kano has studied a folio labeled Cod.ms.sanscr.259b together with hitherto unidentified
Sanskrit manuscripts from Tibet in Gottingen, and Tomabechi conclusively identified the
folio as a text fragment from the Amndyamasijari.*’ The manuscript consists of one folio,
53.5 x 4.8 cm in size, and written in proto-Bengali or Maithili script. On palaecographical
grounds, and taking into account Abhayakaragupta's dates, the manuscript was most likely
written some time between the twelfth and thirteenth centuries in Bengal and brought to
Sa skya in Tibet around that period.3® The folio has two string holes and six lines on each
side. Due to damage in the upper part and left end of the palm leaf, the first lines on each
side are incomplete, and folio numbers are missing. Unusually, the werso side is written
upside-down.

Introduction to the edition and translation

In our critical edition, we follow standard orthography with regard to gemina-
tion/degemination after or before semi-vowels and sandhi. Words in bold face refer
to corresponding words in the Samputodbhavatantra. Angle brackets < > enclose recon-
structed passages which are missing due to damage. Our reconstruction (about 60-70
aksaras on each side of the folio) is based on parallel passages found in Abhayakara-
gupta’s other works in Sanskrit and the Tibetan translation of the Amnayamarijari. In the
footnotes, raised arrow signs — ~ enclose Tibetan renderings corresponding to missing
words in the Sanskrit manuscript. Sanskrit words or passages preceded by an asterisk are
reconstructions based on Tibetan renderings.

Critical edition of the Amnayamanijari fragment®

(acala bhimih)

<yato ’syam prani>32 (r1ydhanaparamitaya yathapranidhanam phalasamrddher??
bodhipaksasatyapratityasamutpadalambano nirnimittaviharah svarasavahitvad acalas tas-
mad acala ||

27 Mahesh Raj Pant is currently preparing a critical edition of this text.

28 Tucci edited the root verses of the text, and J. Pandey edited the whole text including the prose commentary.
See Tucci 1956: 209-231 and Pandey 1997: 1-9.

29 Earlier, in 2003, Isaacson had suggested in personal communication that the fragment is most likely from
the Amnayamanjari.

30 The script in our manuscript is very close to that of the manuscript of the *Laksanatiki (which was written
around Abhayakaragupta’s time), among those Sanskrit manuscripts which were found in Tibet. See Yonezawa
2001.

31 Tib. D 1198, 32v7-34v4; P 2328, 36v3-38v3.

32 This passage belongs to the previous folio, which is missing, and is reconstructed based on Tib. (D 32v7; P
36v3): gang gi phyir dir smon (om. in P) lam.

33 °samrddber em.] “samrddhe MS.
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(sadhumati bhimih)

yato ’syam balaparamitaya <vineyasattvainam danapriyavadyatarthacaryasamana-
rthatalaksanair aksayai$ caturbhih samgrahavastubhih paripacakatvad dharmarthanirukti-
pratibhﬁnapratisamvi>34(,2)dbhir dharmakathikatvad®® bodhisattvah sadhus tasmat
sadhumati ||

(dharmameghai bhimih)
yato3® ’syam bodhisattvo dharmesv abhisicyate’” yauvarijyaya tasmad®® dharma-
megha® | miha secane ghai | namni* ghatvam | jAanaparamitaya*'’ksayabhih

pratisamvidbhir*? vineyavahanakaradharmadesakatvan mahameghavad anibhogena sar-
vadharmam abhivarsati tusitabhavanadikramena lokasya kus'a(rg)lasasyﬁbhivrddhyartham43
iti ca dharmamegha ||

(samantaprabha bhimibh)

yato ’syam savasanasesaklesajfieyavaranaprahanad** atyantikavisuddhyadarsadipafica-
4 yathikrpaprajiadvayadharmadhatvadhigamanispatti ~ yathadharma-
nairaitmyasamatam yathasattvacittacaritam yathajagatkrtyam samantatah pratiparamanu-
niravadhidhatutrayicittetarasarvavastuprabhasanam® ,.;) prabha tasmat samantaprabha ||

jiidnamayatvena

dharmakayadisvabhava*’ mahasuratasukhottamaparanamadheya ya mukhya prajhapara-
mita sarvaparamitaparikarita sarvakarajfiata dharmameghantabodhisattvabhuvam*® phala-

vastha buddhabhamir ekadasi ||

(Additional remarks on bhimis)
ity* ekadasa bhamayah || adhi®*mukticaryabhuva®® saha dvadasa | adikarmikabhuva

34 This passage is missing in MS due to physical damage and is reconstructed from Tib. (D 33r1-2; P 36v5-6):
T sbyin pa dang snyan (: stan in D) par smra ba dang don spyod pa dang don mthun pa’i mtshan nyid can bsdu ba’i
dngos po bzhi mi zad pa rnams kyis gdul bar bya ba’i sems can yongs su smin par byed (: byad in D) pa’i phyir | chos
dang don dang nges pa’i tshig dang spobs pa so so yang dag par rig pa rnams kyis™ chos ston pa po nyid kyi phyir. The
text °d dbarmairthaniruktipra® is partially legible in the MS.

35 dbdrma® em. | dbarma® MS. Cf. Saratama p. 4.25. See note 86 below.

36 yato em.] yate MS.

37 abbisicyate em.) abbisisyate MS.

38 tasmad MISPC | tatasmad MS*.

39 dbarmameghi em.] dbarmagho MS.

40 yydmni em.] namni MS.

41 Cf. Tib. reads Yiaanaparamitayam (D 3313; P 36v7: ye shes kyi pha rol tu phyin pa la).

4 ksayibhib pratisamvidbhir em.] ksaya pratib pratisamvidbhir MS. Cf. Tib. (D 3313; P 36v7-8): s0 so yang
dag par rig pa mi zad pa rnams kyis (P: kyi).

43 sasya° em.] “sasya® MS. Cf. Tib. reads *lokasya kusalasyabhivrddhyartham without sasya “crop” (D 33r4; P
37r1: jig rten gyi dge ba mngon par phel ba’i don duv). However a corresponding passage in Abhayakaragupta’s
Munimatilamkara reads *lokasya kusalasasyabhivrddhyartham which contains a word corresponding to *sasya
(D 25513; P 342v6: sprin chen po ltar jig rten pa’i dge ba’i lo tog mngon par "phel ba’i don du).

44 °Klesa® em.] *klesam® MS.

45 °3daréa° em.] °adaréana’ MS.

4 *piravadhi’ em.] “niravi® MS.

47 dbarma® em.) karma® MS (ka is canceled).

48 °bhuvam em. (= Tib) | bbuva MS.

9 ckadasi | iti (ekadasi ti in MS).

50 bhamayah | adhi*(bbimayo’ dbi® in MS).

51 phuva em.] “bhuva MS.

27



sairdham trayodasa®? || (

r5) atha va visesamargariipaya>> nirupamaya bhuva saha dvadasa |
buddhabhamer anantaryamargatmikaya jhanavatibhuva®* siardham trayodaseti yatha-
vineyasayam sutratantradisu vyavastha ||

asam ca bhiminam pratisvam® yathayogam uttarottarasu cittavasthasu kramenot-
pattyutkarsataratamadibhedena  divyacaksurdivyasrotraparacittajfianapirva ,q)nivasanu-
smrtirddhyabhijfadigunaratnarasayo®® labhyante | yesim savistaram pratipatter akaro
munimatalankarah ||>

(Gloss on the lines: etd eva ... parih)
[eta eva samakbyita muditadyas tu bhimayal |
dlayo bodhisattvinam indriyidisvaripinam ||
dlayah sarvabuddhanim skandhadinam visesatah |
buddhanam bodhisattvanam buddbatvavahikah parah || (Samputodbbavatantra, 1.ii)>8

sarvam cedam antarnayann iha — eta evetyadi®® | tur viese | anasravatvena lokot-
tara muditadayah | sasravaprthagjanabhamidvayam® etatkaranatvena sugamatvan®!
noktam || 4 sarvatas tadatmyena liyate sa(,;)<<mbadhyate yasmin sa alayah | pramu-
ditadisvariipa eva | anasravasraddhadindriyadisvarapinam anasravacaksuradisvaripinam
va ksitigarbhadinam | sarvabuddhanam ca vairocanadinam anava>%?ranartpadipafica-
skandhadarsadi® paficajianatmanam® | visesata iti phalabhamir amisim alayah | atha
vilaya asrayah | purvapurvabhamer uttaro<ttarabhumer hetutvat || tad eva prakasayann
ﬁ>(v2)ha65 — buddhanam ityadina | avahikah prapikah parah $resthih sravakadibhyah®® ||

(Differences between Paramitinaya and Mﬂnz‘mnaya)67

52 trayodasa conj.] trayaparicittajia MS. Tib. has an equivalent for #rayodasa (D 33v1; P 37x6: las dang po pa’i
sa dang lhan cig beu gsum rnams 50).

3 wisesamargaripaya conj.] visesamargapapama MS. (the first pa is canceled)

>4 ihanavati’ em.) jaanavanti° MS.

55 pratisvam conj.] pratisvayam MS.

56 rddpy® em.] *rddhy” MS.

57 Cf. Tib. (D 33v4; P 37v1-2): de rnams kyi lam gyi rnam pa rgyas pa dang beas par thub pa’i dgongs pa’i rgyan
duo.

58 These verses from Samputodbhavatantra are supplied by the present editors. For the text, see Skorupski
1996: 231. 'These verses from the Samputodbhava are almost parallel to the Vasantatilaki, 4.7-4.8.

59 evetyadi em.] evadi MS.

60 *prthag® em.] “prg” MS.

sugamatvan em.] sugamatva MS.

62 This passage is missing in the MS due to physical damage and is reconstructed based on Tib. (D 33v5-7; P
37v3-=5): kun te thams cad du de’i bdag nyid kyis — gang du gnas shing brel ba de ni kun gzhio || rab tu dga’ ba la
sogs pa’i rang bzhin kho na ni zag pa med pa’i dad pa la sogs pa’i dbang po la sogs rang bzhin nam | zag pa med pa’i
mig la sogs pa’i rang bzhin sa’i snying po la sogs pa rnams so || sangs rgyas thams cad kyang rnam par snang mdzad
la sogs pa rnams te | sgrib pa med pa’i™ gzugs la sogs pa phung po Inga dang me long Ita bu la sogs pa’i ye shes Inga’i
bdag nyid rnams so ||.

63 °4darsadic em.] “adarsanadic MS.

64 °Gtmanam (not clear in MS.)

65 This is missing in the MS due to physical damage and is reconstructed based on Tib. (D 33v7-34r1; P
37v6): snga ma snga ma’i sa ni — phyi ma phyi ma’i rgyu nyid kyis nav || @i nyid gsal bar byed de ™ |. Note that Tib.
does not have an equivalent of gha (in MS 4 belongs to the damaged part, and 44 is visible) which however
should not be omitted in light of the context.

66 Tib. reads *Sravakadibhimibhyah (nyan thos la sogs pa’i sa rnams las so).

67 For the parallel passages in the Abhayapaddbati and Ratnivali, see appendix B.
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nanv evam68 paramitanayasamanataiva syat || maivam | mahﬁsukharﬁpﬁyﬁ(’gvajradhara—
bhumer atraiva pratipadanat ||

nanv asav adaréadijiianarapaiva’® | tat ko visesah || asti visesah | tadrapyapratipadanam
eva | tad yatha vastutah $tinyataikarasanam’! balavaisaradyadinam sravaka,3)naye prati-
paditinam api éanyataya’? apratipadanat paramitinaye’ ca pratipidanan mahin viseso
giyate ||

nanu ca prathamadhyanalabhino ’pi cakravartina’
ubhayanairatmyaprativedhe | tatha hi pramododrekad eva prathama bhamih pramuditety
ucyate || satyam | na tv etat sahajasukham | ata e(,,4yva na mahasukham | na copayabhtatam

% iva sukham upadisyate | kim punar

adikarmikavasthayam | na hi sacicchidram chidram” ity evakasenapi simyam anubhavati ||

nantktam prajiaparamitdyam — yac canuttaram samyaksambodhisukham iti || uktam
etat | na tv asyopayo darsitah’® | upayabhitasahajamahasukhanupadesit | tasmat tad apy
anenaiva kramena boddhavyam | tatha coktam vairo(,sycanabhisambodhau — padya tvam
kulaputra svacittam candrakarenetyadi ||

tat kim paramitinayena na bodhih || naivam’’ | prajfidaparamitaya vina kutah’®
samyaksambodher gandho ’pi | param paryante 'py avasyam ekam upayam apeksata
ity ucyate | yathi nabhahsthasambuddharpitaprajiiabhisekam’® sakyanitho ’peksate
sma bodhidrumamilanisanno bodhilabhayardharatre®® | yatha cane(,)naiva bhagavata
tilottamayam dattam abhisekam vajragarbha ity alam ativistarena | viditopadesair evaisa
visesah parisphutam vijiidsyate ||

(Gloss on the lines: dvitrimsad ... tadanantaram)
[dvatrimsad bodbicittanam ya ihayanti pirnatim ||
indriyaskandhabhbitanim buddhatvam tadanantaram ||}
(Samputodbhavatantra 1.ii)%!

kadaita buddhatvam avahantity®? aha — dvatrimséad iti | nadyah | sasthasya trtiyaprakarane
vaksyamanotpannamandaladevatadhimoksat prakrtahankaram apaniya karmayogasahaja-
tathatanam anyata.,q of rhe sk ms)y<rena>

%8 nanv evam em.] nanv eyam MS. Cf. Tib. (D 34r1; P 37v7): o na de Ita na.

89 *ripaya em.] “riapa MS. The emendation is supported by parallels in the Abbayapaddhbati and Ratnivali.
7 panv asav adarsadi° | nanv asav adarsadi® MS (unclear). Cf. Tib. (D 37r2; P 37v78) : b na de yang me long
Ita bu la sogs pa’i ye shes kyi ngo bo kho na ste | des na khyad par ci zbe na |. This reading is supported by parallel
passages in the Abhayapaddbati and Ratnavali. See Appendix B.

"1 4nam ] Not clear in MS. Cf. Tib. (D 34r2-3; P 37v8-38r1): stong pa nyid dang ro geig pa’i stobs dang mi
Jjigs pa. This reading is supported by parallel passages in the Abbayapaddhati and Ratnavali.

72 Sanyatayd em.] Sinyataya MS.

& paramitanaye em.] parimitanaye MS. Cf. Tib.: pha rol tu phyin pa’i tshul la.

74 cakravartina em.] cakravarttino MS.

75 cchidram (standardized to chidram by the present editors) MSP] cchidramm MS*.

76 darsitah ]| This word is badly damaged in the MS (da ..i ..[h]) and is reconstructed based on the Tib. (D
34r6; P 38r5): @i’i thabs bstan pa ni ma yin fe.

77 naivam em.] naiva MS. Cf. Tib. (D 34r7; P 381t6-7): de Ita ma yin fe.

78 kutah em.] kuto MS.

7 nabbak® MSP® | nabha® MS .

80 *ritre em.] “matre MS.

81 This verse from the Samputodbhavatantra is supplied by the present editors. For the text, see Skorupski
1996: 231. This verse from the Samputodbbava is closely parallel to Vasantatilaka, 4.9, which has a slightly
different reading: dvdtrimsad bodhicittini yadayantiba pirnatam | tadi sasutabuddhinam buddbatvam nikatam
bhavet || [For yadayintiha, the edition reads yada yantiha in pada b]).

82 *avabantity MSP® ] “avahantity MS*.
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Translation

(acala bhimih)

Because [a bodhisattva] in this [eighth stage] — who meditates upon the [thirty-seven]
elements of Awakening, [the four noble] truths as well as dependent origination, and abides
in the state free from characterization (nirnimittavibarah) — becomes immovable, since
[for him the wished effects] arise spontaneously,3 for he accrues the result (phalasamrddheh)
in accordance with [his] vows (yaz‘bdpm;gia’/)dnam)g“ through his Perfection of Vows,3° [this
stage is] therefore [called] “Immovable (acala).” 8¢

(sadhumati bhimih)

Because a bodhisattva in this [ninth stage] becomes excellent (sadhu), for he expounds
teachings by means of the [four] thorough knowledges (pratisamwvid) of doctrine (dharma),
with regard to [scriptural] meaning (artha), about scriptural exegesis (nirukti) and about
eloquence (pratibhana), [attained] through the Perfection of Powers, in order to ripen be-
ings to be trained®’ through the four attracting conducts (samgrabavastu) which are gen-
erosity (dana), friendly language (priyavadyatd), altruism (arthacarya) and sympathy (samai-
narthatd), [this stage is] therefore [called] “Excellent (sddbumati).” %8

83 Cf. Dasabbamika, p.135.2: sarvabhogavigato ‘nabhogadbarmatipraptah.

84 The expression yathapranidhanam phalasamrddber corresponds to yathapranidhanaphalasamrddhi, which
is the 12th topic (i.e. acald bhiumi) of the twenty-two-fold cittotpida explained by Aryavimuktisena
and Haribhadra. See Abhisamaydilamkaravrtti, p. 19.8: tasya yathipranidbinam phalasamyddbeb; Abbisam-
aydlamkaravivrti, p. 12; and Alokd, p. 20.2-4.

85 On the relation between the ten bkumis and the ten paramitas, see Abhisamayalamkaraviorti, pp. 11-12.
Cf. Taniguchi 2002: 152-155 and Abbisamayilamkaravrtti, pp. 17-19.

86 This passage is most likely based on Ratnakarasanti’s Saratama (p. 4.24-25: yato syim sa eva svarasavabitvad
acalah tasmad acald) and Suddhamati (D 117¢7; P 135v1: gang gi phyir dir de nyid kyi rang gi ngang gis jug pa las
g.y0 ba med pa de’i phyir mi g.yo ba’ ||). Abhayakaragupta in his two Abhisamayalamkara commentaries explains
acald bhimi in similar expressions. See Munimata (D 249r7—v1; P 333v8-334r4: smon lam ji Ita bar *bras bu
phun sum tshogs pa’i phyir ro || mngon par shes pa mi zad par yang ste | mngon par shes pa rnams lhun gyis grub par
Jug pa’i phyir ro || sa mi g.yo ba yang ste gang gi phyir byang chub kyi phyogs dang bden pa dang rten cing *brel bar
‘byung ba la dmigs pa’i mtshan ma med par gnas pa rang gi ngang gis ‘byung ba nyid kyi phyir g.yo ba med de de’i
phyir mi g.yo bav ||) and Marma (ad AA 1.19-20, D 11v3—4; P 13v4-5: smon lam gyi pha rol tu phyin pa dang
Ihan cig pa dang mngon par shes pa dang lhan cig pa ni yid bzhin gyi nor bu dang dra ste | mos pa ji lta ba de’i *bras bu
spel ba’i phyir ro ||). Cf. also Ratnakirti’s Kirtikala (D 194v5-6; P 230r4: smon lam gyi pha rol tu phyin pa dang
beas pas yid bzhin gyi nor bu lta bu ste | ji ltar smon lam btab pa bzhin bras bu thob pas so ||) and AA 1.66-67.

87 The phrase vineyasattvananm ... paripacakatvad corresponds to vineyasasyaparipicana, which is the 13th
topic (i.e. sadbumati bhiimi) of the twenty-two-fold cittotpada. See Abhisamayalamkaravrtti, p. 19.11: tasya
vineyasasyaparipacanat; Abbisamaydlamkaravivrti, p. 12; and Aloka, p- 20.4-5.

88 This passage is most likely based on the Saratama (p. 4.25: yato sydm pratisamvidbhir dharmakathikatvid
bodhisattvah sadbus tasmat sadhumati) and Suddhamati (D 11717, P 135v1-2: gang gi phyir dir so so yang dag par
rig pa dag gis chos chen po ston pa nyid kyis byang chub sems dpa’ legs pa yin pa de’i phyir dir ni legs pa’i blo gros so ||).
Cf. also Munimata (D 252r7—v1; P 338v1-2: sa legs pa’i blo gros kyang ste | gang gi phyir dir byang chub sems dpa’
so so yang dag par rig pa rnams kyis chos thad pa po nyid kyi phyir legs pa ste | de’i phyir legs pa’i blo gros so || de ni
50 50 yang dag par rig pa bzhi rnams kyis chos smra ba po chen po’o ||). In his Marmakaumudi (on AA 1.19-20),
Abhayakaragupta explains the four samgrabavastus more precisely. See Marma (D 11v4-6; P 13v5-8): stobs kyi
pha rol tu phyin pa dang lhan cig par gyur pa dang sbyin pa dang | ngag snyan pa dang | don spyod pa dang | don
mthun pa’i mtshan nyid kyis bsdu ba'’i dngos po dang lhan cig par gyur pa ni nyi ma dang dra ste | gdul bar bya ba’i lo
tog smin par byed pa’i phyir ro || de la sbyin pa ni nang dang (om. in D) phyi rol gyi yo byad sbyin pa’o || snyan par
smra ba ni jig rten dang jig rten las das pa’i chos kyi sbyin pav || don spyod (P: dpyod) pa ni chos la (D: las) yang
dag par len du jjug par byed pa’ || don mthun pa ni gang gzhan la yang dag par len du beug pa de la bdag nyid rjes su
Jjug par byed ces pa ni sems can gyi bsdu ba’i dngos po’i thabs rnams so ||). See also Ratnakirti’s Kirtikali (D 194v6;
P 230r4-5: stobs kyi pha rol tu phyin pa dang beas pas nyi ma lta bu ste | gdul bya’i sa bon rnams yongs su smin par
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(dbarmamegha bhimih)

Because a bodhisattva in this [tenth stage] is anointed (abbisicyate < abhiy/sic) as crown
prince with regard to teachings/in the religious sense (dharmesu), for this reason [this stage
is called] “Sprinkler of Teachings/Religion” (dharmamegha). [Here, the word megha is con-
stituted as follows: the verbal root] \/mib [is used] in the sense of “to sprinkle” (secana
< /sic).8? [To this root] the primary affix -a (ghas), [which changes the grade of the pre-
ceding vowel,] is applied and the [trailing 4 is substituted with the consonant] g4 in order
to form the noun [megha].*®

[In this stage,] when expounding doctrines’! that attract trainees’ by [drawing on] his
[four kinds of ] infinite thorough knowledge [attained] through the Perfection of Knowl-
edge, [the bodhisattva] effortlessly pours forth all kinds of religious teaching (sarvadbarma),
like a huge cloud (mahameghavar), for the sake of raising the crop of virtue in the world,
through the step [of the twelve deeds of the great person] beginning with [the residence]
in Tusita heaven.”> For this reason too, [this stage is called] “the Cloud of teachings”
(dbarmamegha).” o4

(samantaprabha bhimih)

In this [eleventh stage,] thanks to the utter purity (dtyantikavisuddhya) [attained]
through the elimination of all obstructions related to defilements (4/esz) and objects of
knowledge (7ieya) including their latent tendencies (visana), [a light arises] comprised of
the five kinds of knowledge, the Mirror-like knowledge (adarsajiana) and the rest.”> Con-
forming with the perfect realization of the Dharma-sphere [in which] the Compassion
and Wisdom are not two (= dharmadhatusvabhivajiiana), with equality of selflessness with
regard to all things (= samatajiidna), with the mental activities of sentient beings (= prazy-
aveksanajfiana) and with the benefit of the world (= Artyanusthinajfiana), this light (prabha)
universally (samantatah) illuminates all things, both mental and others, in the infinite three-

byed pas so ||) and AA 1.68-69.

89 Dhatupitha, 1 (bhividayah), 1041: miha secane.

90 Cf. Astadbyayi, 8.2.32-33: dider dhator ghah | va drubamubasnubasnibam |.

91 lit. “Because [the bodhisattva in this stage] is a preacher of doctrines” (dbarmadesakatvat).

92 The expression vineyavahanakaradbarmadesakatvit corresponds to vineydvarjanakaradharmadesand, which
is the 14th topic (i.e. dbarmamegha bhimi) of the twenty-two-fold cittotpada. See Abhisamayalamkaravrtti (p.
19.17-18: tasya vineyavarjanakaradharmadaisikatvat); Abbisamayalamkaravivrti (p. 12); and Aloka (p. 20.5-6).

93 The phrase tusitabhavandadikramena seems to correspond to fusitabhavanavasidisattvirthasamdarsana,
which is the 22nd topic of the twenty-two-fold cittotpada (Abhisamayilamkaravivrti, p. 12). Note however
that according to Haribhadra, this 22nd topic corresponds to the stage of the Buddha, but not to the dhar-
mamegha bhimi.

94 Here Abhayakaragupta presents two alternative interpretations of dharmamegha: (1) the stage in which the
bodhisattva is consecrated, and (2) the stage in which the bodhisattva pours the rain of teachings. This passage
is most likely based on Ratnakarasanti’s Saratama (p. 4.26=27: yato syam bodhisattvo "bhisicyate yauvardjyiya
tasmad dbarmameghd) and Suddbamati (D 117r7—v1; P 135v2-3: gang gi phyir dir byang chub sems dpa’ chos kyi
rgyal tshab du dbang bskur ba de’i phyir ‘dir chos kyi sprin no ||). Cf. also Munimata (D 255r2—4; P 342v4-7: sa
chos kyi sprin yang ste | gang gi phyir sa dir byang chub sems dpa’ chos la rgyal tshab nyid du dbang bskur bar bya ba
de’i phyir chos kyi sprin no || mi ha bran pa la ste gha nya’o || ming la gha nyid do || sprin chen po ltar jig rten pa’i dge
ba’i lo tog mngon par ‘phel ba’i don du lhun gyis grub par chos thams cad kyi char pa ’bebs so zhes pas kyang chos kyi
sprin no ||), Marma (on AA 1.19-20, D 11v6; P 13v8-14r1: ye shes kyi pha rol tu phyin pa dang lhan cig pa ni dri
2a’i dbyangs jam zhing snyan pa dang dra ste | gdul bya dun pa’i chos ston pa’i phyir ro ||), and AA 1.70.

95 In the following explanation of the five kinds of knowledge, Abhayakaragupta explains only four of them.
While the first and fourth correspond respectively to dbarmadhatujiiana and krtyanusthanajiiina, the corre-
spondence of the other two to the rest is unclear.
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fold realm, without any limit (nim‘vadbidbdz‘utmyi),% down to each atom. Therefore, [this
stage is called] “Universal light” (samantaprabha).

[The stage of Universal light is] Perfection of Wisdom in the true sense (mukhya prajri-
paramita), which is by nature the [three] bodies [of the Buddha], namely the Dharma-
body, etc., and is also called the highest bliss of sensual pleasure (suratasukhottama); [it is]
the omniscience (sarvakarajriata) accompanied by all the Perfections; this Buddha-stage,
culmination (phalivastha) of the [ten] bodhisattva stages ending with the dharmameghi-
bhumi, the eleventh.

(Additional remarks on bhimis)

'Thus, the bodhisattva’s paths are eleven. [If counted] together with the Practice of the
Conviction stage (am’/.)infzukz‘imryd),97
(adikarmika),’® thirteen. Alternatively, [counting] the Unparalleled stage (nirupama) which
is by nature the Path of Excellence (visesamairga), there are twelve [stages], and with the
stage of Knowledge (j7dnavari) which is by nature the Path of non-obstruction (anantarya-
marga), preceding the Buddha-stage, [there are also] thirteen.”” In this way, [different]
systems [of stages are presented] in sutras, tantras, and the like in accordance with the
disposition (asaya) of trainees.

[The bodhisattva], as appropriate (yathayogam), individually (pratisvam), in the course
of [traversing] these stages, obtains — gradually, as his state of mind goes higher and higher
through the different [levels], i.e., the initial [level] (uzparti), higher [level] (utkarsatara)
and highest [level] (utkarsatama)'®® — the heaps of jewels which are good qualities such as
the [five kinds of | supernatural knowledge, i.e., divine vision, divine hearing, knowledge
of others’ minds, remembrance of previous lives, and supernatural power.!%! For a detailed

there are twelve [stages], and with the Novice stage

% On the expression niravadhidbatutrayi’, cf. Kramakaumudi, fol. 4v2-3: wyapi sa eva tathaiva
nirmanakdyasvaripo niravadbidhatutrayisu pratisatvam nirmitakayair vyipanat ; Nispannayogavali (p. 3.12) ni-
ravadhidhatutraye.

97 According to Abhayakaragupta, the adhimukticarya stage, which is before the first bhumi, is the Path of
penetration (nirvedhabhagiya), which corresponds to the first level of the three kinds of prasthanacitta. See
Amnayamanjart, D 31r1-v1; P 34r8—v8.

98 According to Abhayakaragupta, the Novice stage (ddikarmika) is the Path of liberation (moksabhagiya),
which consists of the three-fold pranidbicitta. See Amnayamanijari, D 31r1; P 34r7-8: gsum po (P: pa) di ni
las dang po pa’i sa tshogs kyi lam thar pa’i cha dang mthun pa’i dge ba'’i rtsa bar brjod par bya ste | thar pa’i cha ni
thob pa ste | de’i ched du phan pab || zbes byas nas so ||. Here Abhayakaragupta uses Ratnakarasanti’s etymologi-
cal explanation of moksabhagiya: moksasya bhigo bhajanam priptih tasmai hitini moksabhagiyani tad apy uktini
(Saratama, p. 107.3). Cf. Astidhyayi 5.1.5: tasmai hitam.

%9 According to Haribhadra, visesamarga is the level after bhavanamairga (see Abbisamaydlamkaravivrti, pp.
12, 20, 24 and Taniguchi 2002: 216 note 184). According to the present passage of Abhayakaragupta, dnan-
taryamarga is the level preceding Buddha’s stage (cf. also Abhisamayalamkiravivrti, pp. 95-96 and Taniguchi
2002: 267). For the nirupama and jAanavati stages, see Yogaratnamali on Hevajratantral.vii11, p. 122: kramat |
mudita vimald arcismati prabhakari sudurjayd abhimukhi dirarigama acald sadhumati dharmamegha samantab-
hadri [sic for "prabha] nirupama jrianavati ceti | trayodasi bhimis tu |. The Tibetan translation of the Yogarar-
namala lists twelve stages up to nirupama and then adds jAanavati. See P 4687, 23r7—v1: ... dpe med pa zhes
bya ba rims bzhin no || ye shes ldan zhes bya ba beu gsum pa rdo rje dzin pa’i sa ni shin tu mi gnas pa’i mya ngan las
das pa’i ngo bo nyid yin pas de ni ma brjod do ||. See also Ratnakarasanti’s Muktivali on Hevajratantra 1.vii.11
(p. 70), and Dharmasamgraha, nos 64-65.

100 These three levels (utpatti, utkarsatara, and utkarsatama) most likely correspond to Abhayakaragupta’s ex-
planation on the three levels of the prasthinacitta, i.e., the preparatory state (sbyor ba’i gnas skabs = adikarmika-
bhimi), the causal state (rgyu'i gnas skabs = the bodhisattva’s ten stages), and the resultant state (‘bras bu'i gnas
skabs = the Buddha-stage). See Amnayamarijari, D 38v1-2; P 34r8—2.

101 Tp his Amnayamanjari (D 30v6-31v7; P 34r5-3518) and Munimata (D 211r5-6; P 276r2-3), Abhaya-
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understanding (pratipatti) of these [qualities,] the Munimatalarikira is the source (akara)
[to be consulted].10?

(Gloss on the lines: etd eva ... parih)

These very stages, from the Joy stage onwards, are however proclaimed as the abode
(@laya) of bodhisattvas whose nature is sense-organs (indriya) and the like, and the abode
of all Buddhas who are the five aggregates and the like, in particular; [in all,] the superior
[path] that brings forth Buddhahood for Buddhas and bodhisattvas. (Samputodbhavatantra
Lii)

),103 [the Tantra] says: these very [stages]

And, incorporating all of this (antarnayann
(et eva) and so on. [The expression] however (#x) is used in the sense of distinguishing
(visesa) [the Buddha-stage from the bodhisattva’s stages]. [The stages] from the Joy stage
onwards (muditidayas) are supramundane because they are free from contamination (ds-
rava). The two stages'®* of ordinary persons (prthagjana), which are contaminated, are not
[explicitly] mentioned [in the Tantra] because, being the causal phase of those [supra-
mundane stages], they can easily be understood. The verbal prefix 4 [in the word alaya
conveys the meaning of | “fully” (sarvatah); [the locus in which a thing] abides (/zyate), i.e.,
connects (sambadhyate), by [full] assimilation (zddatmya) [is called] an abode (zilaya).ws
[This abode], by nature, consists of the Joy stage and so on. [ Those stages are the abode] for
[bodhisattvas], such as Ksitigarbha, who have the stainless capacity of faith (sraddbendriya)
and so on as their nature, or who have the stainless [sense faculties (indriya)] such as eyes as
their nature.!% [The stages from the Joy stage onwards are in particular the abode] for all
the Buddhas, i.e., Vairocana and other [four Buddhas], who possess the nature of the five
aggregates, such as matter (ripa) without obscuration, and of the five knowledges, such
as the Mirror-like knowledge. [The expression] in particular (visesazah) [indicates that]
the culminating stage (phalabhiimi) is the abode of those [five Buddhas]. 107 Alternatively,

karagupta divides the 37 bdodhipaksika-dharmas into four groups: (1) the four smrtyupasthinas, the four
samyakprahanas, and the four rddbipidas, (2) the five indriyas and the five balas, (3) the seven bodhyarigas, and
(4) the eight aryamairgas. He relates these four to the four paths: the first group corresponds to the moksabhagiya,
the second to the nirvedhabhigiya, the third to the darsanamarga, and the fourth to the bbdvanamarga. The
five kinds of abhijids are accomplished at the Buddha’s stage.

102 For a more detailed explanation on the Ten Stages, see Munimata, D 233v4-259:3; P 310r3-348v4. The
Tibetan rendering of this passage is not literal: “For a detailed characteristic (*dkara) of their path (Jam, prati-
patti) of those, [that is stated] in the Munimatalamkira.” (D 33v4; P 37v1-2: de rnams kyi lam gyi rnam pa
rgyas pa dang beas par thub pa’i dgongs pa’i rgyan duv). See also his Marma, D 61v7; P 70v3: sa rnams kyi (P:
kyis) rgyas pa ni thub pa’i dgongs pa’i rgyan las so ||.

103 The word “all of this” indicates the above-mentioned explanation on the bodhisattva’s stages (D
30v6-33v4), which is not explicitly stated in the Samputodbhavatantra. The Tibetan translation ren-
ders this passage as: Wi thams cad nang gi tshul du gsungs pa. The expression antarnayann appears in
Ratnakirti’s Sarvajiasiddbi, p. 1.9-11: tad ayam dcaryo 'pi sarvasarvajfiacaranarenusanatham yavadaikasam
jagad icchann api  tribhuvanacidamanibhitasaparikaraheyopiadeyatattvajiapurusapundarikaprasidhandd apy
apramanakajadavaidikasabdarasipramukhasakaladurmatipravadapratibativ ity antarnayann aha — heyopadey-
atattvasya sabhyupayasya vedakah | yah pramanam asiv isto na tu sarvasya vedakah || ityidi ||. Bihnemann
(1980:1) renders antarnayann as “einfithrend.”

104 i.e., adikarmikabhimi and adhimukticaryabbimi (= moksabhagiya and nirwed/yabbzigz’ya).

105 Cf. Kramakaumudi, fol. 9v4 (ad Pindikrama 44d): aliyante tadatmyendsminn ity dlayah.

106 Abhayakaragupta here presents two alternative interpretations of indriya: (1) indriya means the five capac-
ities (paricendriya) of the 37 bodhipaksikadbarmas, and (2) indriya means the six sense faculties corresponding
to bodhisattvas.

107 This passage suggests that Buddha’s abode is only the eleventh stage (i.e. samantaprabha bhimi) and not
other lower stages.
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the word dlaya means “foundation” (asraya) because each preceding stage constitutes the
cause of the stage that follows. [The Samputodbhavatantra] clarifies the same subject by
saying: for Buddhas (6uddhanam), etc.®® The [path] that brings forth (zvahikah) means
that which leads to (prapikah). It is superior (para), i.e. the best (srestha), compared to [the
path followed by] Listeners (sravaka) and the like.

(Dijﬁrences between Paramitanaya and Manz‘mnaya)

[Objection:] But then isn't this exactly the same as the [non-tantric] Way of Perfections
(paramitinaya)?

[Answer:] Not at all. For it is only in this [Way of Mantra (mantranaya)] that the
Vajradhara-stage, which is by nature the Great Bliss (mahasukha), is expounded.

[Objection:] [The Vajradhara-stage] is nothing but the [five kinds of | knowledge, i.e.
the Mirror-like knowledge, etc., [which are also taught in the Way of Perfections]. What
then is the difference?

[Answer:] There is a difference, [and only the Way of Mantra explicitly] teaches the
identity/correspondence (zddripya) [between the Vajradhara-stage and the five gnoses].
[The difference between the Way of Mantra and the Way of Perfections is] just as much
as thus: one proclaims a significant difference [between the Way of Listeners and the Way
of Perfections] because a) in the Way of Listeners [Buddha’s ten] powers (éa/a) and [four]
self-confidences (vaisaradya) etc. are taught and they are in fact the same as voidness (s772y-
ataikarasa), but the voidness [itself] is not taught; b) in the Way of Perfections [the void-
ness] is [explicitly] taught.!%”

[Objection:] It is taught that even a practitioner who has [just] attained the first
level of contemplation (prathamadhyana) enjoys bliss like that of the Universal monarch
(cakravartin).110 And it goes without saying [that he enjoys an even greater bliss] when he
penetrates both kinds of selflessness (i.e. pudgala- and dharmanairatmya), for the first stage
is called the Joy stage for the very reason that the joy is very strong (pramododreka) [in this
stage].1!1

[Answer:] True. However, that [joy] is not the Innate bliss (sabajasukhba). Precisely for
this reason, it is not the Great bliss (mahbdsukha). Furthermore, [that joy] does not constitute

108 To avoid a confusion of mixing bodhisattvas’ stages up with Buddha's stage which might be derived from
misunderstanding of the verse, Abhayakaragupta takes the expression wisesazas “in particular” as indicating
only culminating stage, in order to separate the Buddha’s stage from bodhisattvas’ stages. Alternatively, to avoid
the same problem, he understands @/aya in the sense of foundation (asraya), so that bodhisattvas’ stages are
understood as foundations for bodhisattvas as well as for Buddhas. Among these two alternative interpretation,
the latter interpretation can be found at the beginning of his explanation on &bamis in his Amndayamasijari that
states: the higher cittotpida, i.e., prasthanacitta, is ultimate, supramudane, and undefiled, and it should be
regarded as consisting of the eleven stages, i.e., from pramuditi up to samantaprabha, because [each previous]
stage becomes a foundation for the qualities in each higher stage: (D 31v1-2; P 34v8-3512: de las gong ma’i
sems bskyed pa rnams ni don dam pa dang ig rten las das pa dang zag pa med pa rnams te | gong nas gong du yon
tan gyi rten du gyur pa nyid kyi phyir na rab tu dga’ ba dang dri ma med pa dang od byed pa dang od ‘phro ba dang
sbyang dka’ ba dang mngon du gyur pa dang ring du song ba dang mi g.yo ba dang legs pa’i blo gros dang chos kyi
sprin dang | kun tu od ces pas beu geig po rnams su bla bar byav |)).

109 e. The magnitude of the difference is as great as the difference between the Listeners’ Way and the way of
Perfections.

110 cf, Abbidharmakosabhasya on VIIL12: prathamadhyinotpattau tisro vedanih | sukbam trivijfidnakdiyikam
saumanasyam manobhimikam.

11 Cf. Munimata, D 233:6-7; P 309v2—4: gang gi phyir dir dang por rang gzhan gyi don sgrub par byed pa’i jig
rten las das pa’i lam thob pa las byang chub sems dpa’ rab tu dga’ ba de’i phyir di rab tu dga’ ba ste dang po || gzhan
yang rab tu dga’ ba nyid ces bya ba ni sems tshim pa dang | yid bde ba nyid dang | rangs pa yid la byed pa®
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the means (#pdya) [of meditational realization] on the Novice stage, just as'!? one does not

consider the eye (chidra) of the needle as the same thing as the [whole of | space just because
it is a hole (chidra).

[Objection:] Does the Prajiiaparamiti not say: “the supreme bliss of perfect awakening
(anuttaram samyaksambodhbisukham)” ?113

[Answer:] Yes, it does say this; but the means for its [realization] is not revealed, as
there is no instruction [in the Prajridpiramiti] on the innate great bliss that constitutes the
means [of the tantric path]. Therefore, that [which is taught in the Prajidpiramiti], too,
should be understood precisely through this process [of the Way of Mantra], and similarly
it is taught in the Vairocanabhisambodhi: “Observe, Son of a good family, [your] mind in
the form of a lunar disk!” 114

[Objection:] Then, is there no Awakening by means of the Way of Perfections?

[Answer:] That is not correct. Without the Perfection of Wisdom, from where [can
there be] even a whiff of Perfect Awakening? But in the end, too, necessarily, one [has to]
depend on a specific means — just like Sakyanitha, seated at the foot of the Bodhi tree,
relied upon the Insight initiation (prajidbhiseka) conferred by the Buddhas in the sky at
the midnight in order to attain his Awakening. It is also like [the bodhisattva] Vajragarbha
[relying on] the initiation of Tilottama!'> given by this very Blessed One (bbagavat, i.c.
Sakyamuni); now enough with the details. Only those who know the [traditionally im-
parted] instructions (upadesa) will understand this distinct feature [of the Way of Mantra]
with complete clarity.

(Gloss on the lines: dvitrimsad ... tadanantaram)

'Those who, in the [bodhisattva’s stages], complete the thirty-two-fold Mind of Awak-
ening thereupon [realize] that [their] sense-organs, aggregates, and elements are Bud-
dha. 116 (Samputodbhavatantra, 1ii)

When do these [stages] bring forth Buddhahood? [The Samputodbhavatantra] says:
thirty-two (dvatrimsat). [This refers to the body’s thirty-two] channels of vital energy

12 it. “for” (hi).

113 See Astasihasrika (included in Alokd, p. 327.17-18: yac canuttaram samyaksambodbisukham).

114 Tt is remarkable that Abhayakaragupta misattributes this quotation from the Sarvatathigatatattvasamgraha
to the Mahavairocandabhisambodhi. This is most likely influenced by Kamalanatha’s passage which has exactly
the same wording: fatha coktam vairocanibbisambodhau | pasya tvam kulaputra svacittam cakrakarenety adi | (see
appendix B). The corresponding passage in the Sarvatathigatatattvasamgraba (p. 25, §21) is not expressed as
an instruction by Buddhas, but expressed as a reply by Sarvarthasiddha bodhisattva: gjAdatam me, bhagavantas
tathagatah, svahrdi candramandalakaram pasyami.

115 Tn Indian mythology, Tilottama appears as a beautiful divine maiden originally fashioned by Visvakar-
man. In Hevajratantra 11.v.42, she is attracted by Hevajra in order to give consecration (which is identified as
the prajadjnanabhiseka) to Vajragarbha: mandalam vartayitva tu jvalamalakaralinam | abbisekam vajragarbhasya
datum krsya tilottama || (The reading in pada d: 4rsya tilottama [instead of krsyam tilottamam which is Snell-
grove’s emendation based on the Tibetan translation] is an emendation suggested by Nihom. The manuscripts
AB read krsna tilottama; C reads akrsna tilottamam.) “Having executed the mandala terrific with a garland of
flames, to give confirming lustration to Vajragarbha, Tilottama is she to be attracted.” (Translation by Nihom)
Regarding Tilottama, see Nihom 1995.

116 Tnstead of indriyaskandbabbitinam in the Samputodbbavatantra, the parallel verse in the Vasantatilaka reads
tada sasutabuddbanam. 1f we can interpret the compound indriyaskandhabbitanim as indiryabhitanam and
skandhabhitindm, i.e., bodhisattvas and Buddhas (see verse above: bodbisattvinam indriyidisvarapinim and
sarvabuddbiandam skandhadinam), the reading of the Samputodbhavatantra will semantically correspond to the
Vasantatilaka.
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(nadi). After eliminating the ordinary self-conception (prakrtaharikara) through the ad-
hesion (adhimoksa) to the deities of the mentally emanated mandala (utpannamandala),
which will be explained in the third section of the sixth chapter [of the Samputodbhava-
tantra],V [the practitioner,] by [choosing] either outer ritual (karman), yoga, or innate
Reality (*sabajatat/.zata‘),118(end of the skt ms) meditates upon the Mind of Awakening (bodhi-
citta) — which has as its nature the Means (#paya) and Wisdom (praj7ia) and in which the
conventional and ultimate [truths] are not separated — by means of the six-part (*sadariga)
[yoga] in accordance with the master’s instruction (*guripadesa). [Through this practice, ]
the channels are filled with the Mind of Awakening on the conventional level. Thereupon
(*tadanantaram), at once, (*nirantara) — having filled [the channels] — [there arises] the
culminating state (*phaldvasthi) which is the Vajradhara[-stage] whose sense-organs and
the like have the nature of the Mind of Awakening in the ultimate sense (*paramartha-
bodhicitta).

Appendix A: Tibetan translation

The following text is the Tibetan translation of the Amnayamanjari (D 1198, 32v7-34v4;
P 2328, 36v3-38v3) that corresponds to the Sanskrit text fragment edited above. Raised
arrow signs —  enclose Tibetan renderings corresponding to missing words in the Skt
Ms. Words in bold face refer to corresponding words in the Samputodbhavatantra. Verses
trom the Samputodbhavatantra are supplied by the present editors.

(acala bbhimih: D 32v7-33r1; P 36v3-4)

~gang gi phyir 'dir smon'!” lam gyi pha rol tu phyin pas smon 1am™ (eginning of the Sk
wms) ji Ita ba bzhin ’bras bu ’grub pa’i phyir byang chub kyi phyogs dang bden pa dang rten
cing (p3s,) brel bar ’byung ba la dmigs pa'i mtshan ma med pa’i gnas pa rang gi ngang gis
‘byung ba nyid kyi phyir mi g.yo ba ste | de’i phyir mi g.yo ba®o ||

(sadhumati bhumih: D 33r1-3; P 36v4-6)

gang gi phyir ‘dir stobs kyi pha rol tu phyin pas ~sbyin pa dang snyan!?® par smra ba
dang don spyod pa dang don mthun pa’i mtshan nyid can bsdu ba’i dngos po bzhi mi zad
pa rnams kyis gdul bar bya ba’i sems can yongs su smin par byed!?! pa’i phyir | chos dang
don dang nges pa’i tshig dang spobs pa so so yang dag par rig pa rnams kyis ™ chos ston pa
po nyid kyi phyir byang chub sems dpa’ legs pa ste de’i phyir legs pa’i blo gros so ||

(dharmamegha bhiamih: D 33r3—4; P 36v6-37r1)

gang gi phyir dir byang chub sems dpa’ chos rnams la rgyal tshab kyi ched du dbang
bskur te de’i phyir chos kyi sprin te | miha bran pa lao || gha nya ste ming la gha nyid do ||
ye shes kyi pha rol tu phyin pa la so so yang dag par rig pa mi zad pa rnams kyi gdul bya dun

17 See Samputodbhavatantra, V1iii, D 114r3-4: rtsa chen sum cu rtsa gnyis kyi || "khor lor yang ni dkyil "khor
brjod || byang chub sems ni rin po che || dkyil *khor de nyid dkyil "khor nyid ||.

18 The expression sabajatathata is rather uncommon. In a later passage of the Amnayamarijari, Abhayakara-
gupta uses a similar expression *sabajatattva, lhan cig skyes pa’i de kho na nyid: D 34v5—6; P 38v5-6: Ui tsam kho
nas rdo rje dzin pa mchog ma yin gyi on kyang lhan cig skyes pa’i de kho na nyid rtogs pa’i ched du phyag rgya la bltos
(D: Jtos) par bya ste |.

119 20n D] P om.
120 snyan P] stan D.

121 pyed P) byad D.
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par byed pa’i chos ston pa po nyid kyi phyir sprin chen po bzhin du rtsol ba med par chos
thams cad mngon par char du ’babs'?? te dga’ Idan gyi gnas la sogs pa’i rim pas (P37r) 118
rten gyi dge ba mngon par phel ba'i don du'o zhes pas kyang chos kyi sprin no ||

(samantaprabha bhimih: D 33r4—v4; P 37r1-37v2)
gang gi phyir bag chags dang bcas pa'i nyon mongs pa dang shes bya’i sgrib pa ma lus
par spongs pa’i phyir shin tu rnam par dag pas'?
rang bzhin nyid kyis na ji Itar snying rje dang shes rab gnyis su med par chos kyi dbyings
rtogs!?* pa Itar dang chos la bdag med par mnyam pa ji lta ba bzhin dang sems can gyi
sems kyi spyod pa ji Ita ba bzhin dang ’gro ba’i bya ba ji Ita ba bzhin du kun nas rdul phra
rab so so bar mu mtshams med pa khams gsum pa’i sems dang cig shos kyi dngos po rab
tu snang bas'? 'od can te | de’i phyir kun tuod ||
chos kyi sku la sogs pa’i rang bzhin shin tu dga’ ba chen po’i bde ba dam pa zhes pa’i
ming gzhan can gang shes rab kyi pha rol tu phyin pa dngos pha rol tu phyin pa thams cad
kyis yongs su bskor ba | rnam pa thams cad mkhyen pa nyid | chos kyi sprin gyi mthar thug
pa’i byang chub (p3s,)sems dpa’i sa rnams kyi 'bras bu’i gnas skabs'? beu geig pa sangs

rgyas kyi sao ||

me long Ita bu la sogs pa ye shes Inga’i

(Additional remarks on bhiamis: D 33v1—4; P 37r5—v2)

de Itar sa beu geig rnams te | mos pa spyod pa’i sa dang lhan cig beu gnyis dang las dang
po pa’i sa dang lhan cig beu gsum rnams so || yang na khyad par gyi ngo bo dpe med pa’i
sa dang lhan cig beu gnyis te | sangs rgyas kyi sa’i bar chad med pa’i lam gyi bdag nyid ye
shes dang ldan pa’i sa dang lhan cig beu gsum mo zhes pa ji ltar rigs par gdul bya’i bsam pa
ji Ita bar mdo dang rgyud la sogs pa rnams su rnam par bzhag'?” pao || sa ‘di rnams la so
so rang gis ji ltar rigs par phyi ma phyi ma’i sems kyi gnas skabs rnams su rim pas skye ba’i
phul du byung ba mchog dang rab mchog la sogs pa’i dbye bas lha’i mig dang lha'i rna ba
dang gzhan gyi sems (p37,)shes pa dang sngon gyi gnas rjes su dran pa dang | rdzu "phrul
gyi mngon par shes pa la sogs pa’i yon tan rin po che’i phung po rnams ’thob bo || de rnams

kyi lam gyi rnam pa rgyas pa dang bcas par thub pa’i dgongs pa’i rgyan'?® dub ||

(Gloss on the lines: etd eva ... parah: D 33v4—34r1; P 37v2-7)
[de nyid yang dag bshad pa ni ||
dga’ ba la sogs pa rnams te ||
dbang po la sogs rang bzhin gyi ||
byang chub sems dpa’ rnams kyi gnas ||
phung po la sogs khyad par gyi ||
sangs rgyas thams cad kyi ni gnas ||
sangs rgyas byang chub sems dpa’ yi ||
sangs rgyas nyid ni mchog tu ’bab ||] (Samputodbhavatantra, 1ii)'*

122 *pabs D] ‘bebs P.

123 chin tu rnam par dag pas em.] shin tu ba’i rnam par dag pas DP.

124 rtogs P] rtog D.

125 pgs conj.] 4a’i DP.

126 szabs D] bskabs P.

127 bzhag P gzhag D.

128 rgyan D] rgyun P.

129 These verses are supplied by the present editor. For the Tibetan text, see Skorupski 1996: 231.
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di thams cad nang gi tshul du gsungs pa | 'di rnams kho na zhes pa la sogs pa ste | ni
ni khyad par lao || zag pa med pa nyid kyis na ’jig rten las ‘das pa rab tu dga’ bala sogs pa
rnams so || zag pa dang beas pa ni so s0'i skye bo'il®? sa gnyis te | ‘di rnams kyi rgyu nyid
kyis go sla ba nyid kyi phyir ma gsungs pas so ||

kun te thams cad du de’i bdag nyid kyis ~gang du gnas shing ’brel ba de ni kun gzhi®o ||
rab tu dga’ bala sogs pa’i rang bzhin kho na ni zag pa med pa’i dad pa la sogs pa’'i dbang po
la sogs rang bzhin nam | zag pa med pa’i mig la sogs pa’i rang bzhin sa’i snying po la sogs
pa rnams so || sangs rgyas thams cad kyang rnam par snang mdzad la sogs pa rnams te |
sgrib pa med pa’i™ gzugs la sogs pa phung po Inga dang me long Ita bu la sogs pa’i ye shes
Inga’i bdag nyid rnams so || khyad par gyi zhes pa ’bras bu'i sa ste | di rnams kyi gzhi'o ||
yang na gzhi ni rten te | snga ma snga ma’i sa ni ~ phyi ma phyi ma’i rgyu nyid kyis na’o ||
di nyid gsal (p34, bar byed de™ | sangs rgyas rnams kyi zhes pa la sogs pas so || ’byung byed

ni ’thob byed do || mchog ni dam pa ste nyan thos la sogs pa’i sa rnams las so ||

(Differences between Piramitinaya and Mantranaya: D 34r1-34v2; P 37v7-38v2)

‘o na de Ita na pha rol tu phyin pa’i tshul dang mtshungs pa nyid kho nar ’gyur ro zhe
na | de ltar ma yin te | bde ba chen po’i ngo bo rdo rje ‘dzin pai sa 'di kho nar rtogs par byed
pa’i phyir ro ||

0 na de yang me long lta bu la sogs pa’i ye shes kyi ngo bo kho na ste | des na khyad
par ci zhe na | khyad par yod de de’i ngo bo nyid du sgrub par byed pa kho nao || dper na
dngos por na'*! stong pa nyid dang (p3s,) ro geig pa’i stobs dang mi jigs pa nyan thos kyi
tshul la sgrub pa rnams kyi yang | stong pa nyid du ma sgrubs pa’i phyir dang | pha rol tu
phyin pa’i tshul la bsgrubs pa’i phyir khyad par chen po brjod pa bzhin no ||

‘0 na bsam gtan dang po thob pa rnams kyang ’khor los sgyur ba rnams bzhin du bde
bar nye bar bstan na | bdag med pa nyid gnyis ka rab tu rtogs pa na lta ci smos | de ltar ni
rab tu dga’ ba lhag pa nyid las sa dang po rab tu dga’ bao zhes brjod par bya bas so zhe na |
bden te | di lhan cig skyes pa’i bde ba ni ma yin te | de nyid kyi phyir bde ba chen po ma
yin zhing | las dang po pa’i gnas skabs su thabs su gyur pa yang ma yin te | khab kyi bu ga
ni bu ga'o zhes pa kho nas nam mkha’ dang yang mnyam par gyur pa ma yin pas so ||

‘0 na shes rab kyi pha rol tu phyin par gang yang bla na med pa yang dag par rdzogs
p2i byang chub kyi bde ba zhes gsungs so zhe na | 'di gsungs mod | 'di’i thabs bstan pa ni
ma yin te | thabs su gyur pa lhan cig skyes pa'i bde ba chen po nye bar ma bstan pa’i phyir
ro || de’i phyir de yang rim pa 'di kho nas rtogs par byao || de skad du yang rnam par snang
mdzad mngon par byang chub par gsungs pa | rigs kyi bu khyod kyis rang gi sems zla ba’i
rnam par ltos shig ces pa la sogs pao ||

de ci pha rol tu phyin pa’i tshul gyis byang chub pa med dam zhe na | de Ita ma yin
te | shes rab kyi pha rol tu phyin pa med par bla na med pa yang dag par rdzogs pa’i byang
(p34v)chub kyi dri yang ga la yod | mchog tu mthar thug pa na yang nges par thabs di la
bltos so zhes brjod par bya ste | dper na nam mkhar bzhugs pa’i rdzogs pa'i sangs rgyas
rnams kyis gnang ba’i shes rab kyi dbang la shakya’i mgon po byang chub kyi shing drung

du bzhugs pa byang chub thob pa’i ched du mtshan byed na bltos3? pa bzhin dang | (P38v)

130 4o’i em.] b0’ D; bos P.
131 2 D] nang P.
132 pitos P Itos D.
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134 135 la

ji ltar yang becom 1dan 'das!®3 'di kho nas rdo rje snying po la!* thig le mchog ma
dbang bskur byin pa bzhin no zhes shin tu rgyas pas mchog ste | man ngag rig pa rnams
kyis khyad par 'di yongs su gsal bar rnam par shes par ‘gyur ro ||

(Gloss on the lines: dvatrimsad ... tadanantaram: D 34v2-5; P 38v2-5)

[byang sems sum cu rtsa gnyis kyis ||

gang tshe dir ni gang gyur pa ||

dbang po phung po 'byung ba yi ||

sangs rgyas de yi de ma thag ||] (Samputodbbavatantra, 1ii)'36
nam gyi tshe ‘di rnams sangs rgyas nyid du byung bar byed ce na gsungs pa | sum cu rtsa
gnyis zhes pa ste | rtsa rnams ni drug pa’i rab tu byed pa gsum par ‘chad par ’gyur ba’i rdzogs
pa’i dkyil ’khor gyi lhar mos pa las tha mal pa’i nga rgyal bsal nas las dang rnal 'byor dang
lhan cig skyes pa'i de bzhin nyid rnams las gang yang rung bas(eng of rhe skt ms) bla ma’i
man ngag ji Ita ba bzhin du yan lag drug rnams kyis shes rab dang thabs kyi rang bzhin
kun rdzob dang don dam pa dbyer med pa’i byang chub kyi sems bsgom pa las gang gi tshe
kun rdzob pa’i byang chub kyi sems kyis rtsa rnams gang bar gyur cing |de gang ba’i rjes
thogs te bar ma chad pa de’i tshe kho na ’bras bu’i gnas skabs don dam pa’i byang chub kyi

sems kyi rang bzhin dbang po la sogs pa rnams rdo rje 'dzin pao ||~

Appendix B: Parallel passages in the Abbayapaddhati and Ratnavali

'The following texts are passages from Abhayakaragupta’s Abhayapaddhati on Buddhakapala
XIIT and Kamalanatha’s Raznavali on Hevajratantra 1.viii that discuss the differences be-
tween the Paramitanaya and Mantranaya; and they include many sentences parallel to the
Amnayamanjari. We used these passages as witnesses for our critical edition of the Amnaya-
maijari. In the following texts, we follow standard orthography as mentioned in our intro-
duction above. Passages parallel to the Amnayamanjari are marked in italics.

o Parallel passage from the Abhayapaddhati (Ms A 26r7—v3; Ms B 65r1-v2)

ata eva mahasukharipdaya vajradharabhimer'®’

h138 ‘

atraiva pratipidandt paramitanayad asya
visesa
nanv asiv advayajidanaripaiva | tat ko sya visesah || asti visesah | tadrapyapratipidanam
eva | yathd vastutah s’zlnyamiéamsdndmlw balavaisaradyadinam sravakanaye pratipaditanam
api Sinyatdya apratipd soe,)danat paramitinaye ca pratipadandan mahan viseso giyatemo I
nanu ca prathamadhyanalibhino pi cakravartina iva sukham upadisyate | kim punar ubha-
yanairatmyaprativedhe**! | tatha hi pramododrekad eva prathama bhamih pramuditocyate ||
satyam | na tv etat sahajam sukbam | ata eva na mabisukbam | na copayabhitam adikarmiki-

vasthayam | na bi sicicchidram chidram ity evikasendapi saimyam anubhavati ||

133 a5 em.] om. DP.

134 /4 P] dang D.

135 1ya D] la P.

136 These verses are supplied by the present editor. For the Tibetan text, see Skorupski 1996: 231.
137 The letters (dhara) are missing due to damage of the right edge in A.

138 asya visesah A] avisesah B.

139 The letters (nyataika) are missing due to damage of the right edge in A.
140 giyate A] giya B.

141 ubhaya® A] uya® B.
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naniktam prajidaparamitayim yac canuttaram samyaksambodhisukham iti || uktam etat |

na tv asyopayo darsitah | upayabbitasahajasukhinupadesat | tasmit tad apy anenaiva kramena
boddhavyam ||

tat kim paramitanayena na bodhih || (pesy) naivam | prajiapiramitaya vina kuto

142

‘nuttardyah samyaksambodher'** gandho pi | param paryante py avasyam etam updayam

apeksata ity ucyata ity alam ativistarena | viditopadesair evaisa visesah parisphutam vijiidsyate ||

e Parallel passage from Kamalanatha’s Ratndvali (Ms A, 10v1-7; Ms B, 17r9-18r4)

nanv evam paramitanayasamanataiva syat || nasty etat'® | mabdasukbariapaya

vajra(gy7y)dharabbimer atraiva pratipadanat I

nanv asav adarsadijiianaripaiva tat ko visesah || asti visesah | tadrapyapratipadanam eva |
tad yatha vastutah fﬂnyaz‘aikamsdndm““ balavaisaradyadinam sravakanaye pratipaditanam
api Simyatiya apratipidanat paramitanaye ca pratipadanin mahan viseso giyate ||

evam api na buddhabhamer vajradharabhumir anya syat || satyam | bodhisatvabhamer
apy ananyatvat kim punar buddhabhamel, ||

nanv ihaiva paficakarabhisambodhad dhetuvajradharasyotpattih | mahasukhabhi-

sambodhat phalavajradharasya herukabhyudayapatale'® darsiteti | ata eva buddha-
bhumir hetubhata vajradharabhamih phalabhatety upadisanti hetuvajradhare ’pi
mahasukham asty eva | aparipirnata tu paficikarabhisambodhav api | sapi'*® hi
mahasukhibhisambodhiparinispattav eval*’ parinispadyate | phalavajradharotpattav iti |
saiva ca vastutah paficakarabhisambodhih | saiva ceha nairitmyamandale darsita | ke-
valam atrativopadesagamyam!® mahasukham, na capy evam dhagity amukhibhavatiti |
ata eva madhyo ’yam kramah | astasye tu parisphutam tad iti adhimatro ’sav upadisy-
ate | ata eva ca tantriantaresu candradikramena paficakarabhisambodhav uktayam api
na mahasukharapatopadisyate | evamvidhesv eva tu yogayoginitantresu mahasukhamayi
vajradharabhamih parisphuta | tadanusarato 'nyatrapi pratiyate ||

nanupadisyate sahajasckam antarena bhagavadajfiaiva || sahajasekas tu evamvidhesv eva
tantresu ||

nanu ca prathamadhyanalibhino pi cakravartina iva sukham upadisyate | kim punar ub-
hayanairatmyaprativedhe | tathi hi pramododrekid eva prathama bhimib pramuditocyate ||

99 mabasukbam | na copayabhitam
150

satyam | na tv etat sahajam su(gsy kham | ata eva na
adikarmikavasthayim | na bi sicichidram chidram ity evakasendapi™° samyam anubbavati ||
naniktam prajhiaparamitiyam yac canuttaram samyaksambodhisukham iti || uktam
etat | na tv asyopdyo darsitah | upayabbitasahajamahasukhanupadesat | tasmat tad apy ane-
naiva kramena boddhavyam | tatha coktam vairocanabbisambodbau — pasya tvam kulaputra
svacittam cakrikdrenetyadi ||
tat kim paramitinayena na bodhih || naivam | prajiaparamitaya vind kuto 'nuttara-

samyalasambodber15 1 gandho 'pi | param paryante py avasyam etam upayam apeksata ity ucyate |

142 °podher B] “bodbor A.

143 nasty etat A] ndsyetat B.
144 0

145
146
147

nam A *nam B.

i.e., Hevajratantra 1l.v.

sapi B] sami A.

*nispanndv eva A] “nispatticaiva B.
148 ° Jesagamyam conj.] °desagamyam AB.
149 114 conj.] om. AB.

150 ity evikasendpi A) ity ekasenapi B.

151 2yuttara” B) ‘nuttara A.
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ity alam vistarena'>?| viditopadesair evaisa visesah parisphutam vijiidsyate ||
hetuvajradharam antarena phalavajradharotpattih ity aha | alizyadi' |
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A Definition of Mahayoga

Sources from the Dunhuang manuscripts

Sam vAN ScHAIK

1. Introduction

The categories that we use to talk about groups of texts are always problematic. We tend
to adopt a category from traditional sources, and make our own sense of it, using it for
convenience because we need a way to refer to a group of thematically or historically asso-
ciated texts. This is understandable and perhaps necessary as a working practice. But our
use of these terms is called into question when such categories are themselves submitted to
historical analysis. Sometimes such analysis reveals that the category came into being so
late that its use is anachronistic, or that it has been used with such a variety of significations
that our way of employing it is almost entirely arbitrary. Then it may seem as if we have
no choice but to continue using the category in a way that is historically inaccurate or to
abandon it entirely.

The category of Mahayoga — “the great yoga” — has come to be problematic in just this
way. Mahayoga has not yet been treated to a full historical analysis as a doxographical cat-
egory, yet it continues to appear in current scholarly discourse as if it were self-explanatory
and unproblematic. Mahayoga (Tib. rnal byor chen po) does have a particular meaning in
the received Tibetan tradition, especially within the Nyingma school, where it signifies a
group of eighteen tantras, a set of meditative and ritual practices, and a philosophical view
associated with these.! Yet the interpretation of Mahayoga has not been stable over the
1,200 years of the Tibetan tradition; nor is any uniformity in its use to be found in the
Indic commentarial tradition.

'Therefore I would argue that it is time that the category of Mahayoga was treated to
a thorough historical analysis, even though it is not my intention in this article to under-
take such an awesome task in full. Here I will take just one phase in the development of
Mahayoga in the Indo-Tibetan tradition by looking at the meanings of Mahayoga in the
Tibetan Dunhuang manuscripts, mostly dating from the tenth century AD. I hope to show
that the category of Mahayoga is defined coherently enough in these manuscripts to justify
our continuing to use it in this context at least, without anachronism. At the same time,
understanding the way in which the Dunhuang texts define Mahayoga may augment our
reading of the tantras and sddhanas themselves.

My main intention is to introduce a group of texts from the Dunhuang manuscripts
that can be brought into relationship with each other using the definitions of Mahayoga
found within the manuscripts themselves. I will show connections between these sources
and how they imply an attempt to form a coherent concept of Mahayoga, without glossing
over the differences between them. Thus my aim here is mainly synchronic. I hope at least
to show the state of the developing Tibetan tradition of Mahayoga exegesis, as it stood in
the tenth century.

! A classic Tibetan presentation of Mahayoga in English translation can be found in Dudjom 1991 (Volume
I, Part 4).
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2. The Sources
A Summary of the View of Mahayoga According to Scripture

'The Summary is the most important text for this study. It is substantially the longest and
most detailed definition of Mahayoga provided in any of the Dunhuang manuscripts. It is
found in a single manuscript, IOL Tib J 436, which is poorly written and physically dam-
aged, and the text is probably missing its opening lines.? The Summary treats Mahayoga

under four headings: (i) view, (ii) sazaya, (iii) union and liberation, and (iv) meditation.’

Doxographical texts

Two further manuscripts (IOL Tib ] 644 and Pelliot tibétain 656) offer definitions of
Mahayoga in the context of doxographical treatments of Buddhist scripture that are an-
tecedents to the nine-vehicle system of the Nyingma. Here we find brief but well-
developed treatments of not only Mahayoga, but Anuyoga and Atiyoga as well. Notably,
none of the manuscripts refer to these higher yogas as “vehicles” (zbeg pa) per se. In both
manuscripts the treatments of Mahayoga are interestingly in close concordance with the
definitions oftered in the Summary. In particular, Pelliot tibétain 656, entitled Zhe Seven
Great Scriptural Systems (Spyi’i lung chen po bdun) presents an almost identical definition of
Mahayoga view, practices and vows, and may be from the same authorial source.

'The works of Gnyan dPal dbyangs

Of primary importance here is 7he Questions and Answers on Vajrasattva (Rdo rje sems dpa’i
zhus lan), a treatise by Gnyan dPal dbyangs comprising a wide-ranging collection of fifty-
one questions and answers on meditative and ritual practice, encompassing both philo-
sophical and practical issues. These questions and answers are intended as a clarification of
Mahayoga. In contrast to the doxographical texts, Mahayoga is here called “the supreme
system,” and no higher class of tantra is mentioned.*

The Questions and Answers on Vajrasattva appears in three Dunhuang manuscripts (IOL
Tib J 470, Pelliot tibétain 819 and 837) as well as the Tibetan canonical collections, and
will shortly appear in translation and critical edition elsewhere, so is not included here.’

2 Though the text is apparently incomplete, the word that begins the treatise as we have it, “... meditation”
(bsgom pa) suggests that all we are missing is a list of the topics covered in the treatise, i.e. view, samaya, union,
liberation and meditation.

3 The Summary is not the only text contained in the manuscript IOL Tib J 436, though it is the first text. It
is followed by five others. The titles of the six texts in the manuscript are as follows.

() Ma ha yo ga’i lung du bsdus pa

(ii) Man ngag he ru ka la bstod pa (a stotra to Heruka)

(iii) Byang chub sems pa rdo rje la bstod pa (a stotra to Vajrasattva)

(iv) Lha rnams la rdo rje gar gis mchod pa (a treatise on the vajra dance performed as an offering)

(v) Dpal chen shri be ru ka la bstod pa (another stotra to Heruka)

(vi) Dam tshig nyams la bskang ba’i thol bshags (a confession prayer for infringements of the tantric samaya)
The nature of the texts, and the very rough and ready quality of the paper and handwriting comprising this
manuscript suggest that it was the property of an individual who used it for teaching and ritual purposes. For
a complete catalogue entry, see Dalton and van Schaik 2006. A translation and transcription of the Summary
appears below in Section 5.

4 Note that Mahayoga, Anuyoga and (implicitly) Atiyoga are also briefly discussed in Pelliot tibétain 841.

> A full translation and critical edition of 7be Questions and Answers on Vajrasattva appears in Takahashi
forthcoming.
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Another treatise by Gnyan dPal dbyangs, the Lamp for the Mind, also treats Mahayoga
explicitly, and though it is preserved only in the Tibetan canon (and not in the Dunhuang
manuscripts) I will refer to it here as well.

The works of Madhusadhu

Another important text, though less well-known than 7he Questions and Answers on Vajra-
sattva, is an unnamed commentary associated with a master known as Madhusadhu. This
appears in alengthy scroll (IOL Tib J 454), and in a condensed form in a shorter manuscript
fragment, IOL Tib J 508. While only the latter presents itself as a Mahayoga treatise, the
strong thematic connections between these two texts justifies the inclusion of the longer
manuscript in this group as well. I have presented a translation and edition of both texts

elsewhere, and here I will draw on these texts where appropriate.®

The works of Padmasambhava

The only early text convincingly attributed to Padmasambhava is a commentary on the
Upaiyapasa which survives in a Dunhuang manuscript copy (IOL Tib ] 321) as well as in
the Tibetan canon. The canonical version is unattributed but the Dunhuang manuscript
contains a colophon which states that Padmasambhava was the author of the commentary.
The term Mahayoga occurs both in the main text and in the interlinear notes.” The Updya-
pasa itself is known to the later Nyingma tradition as one of the eighteen Mahayoga texts,
and is also cited in the longer Madhusadhu treatise. In addition there is an important work
on Mahayoga that is attributed to Padmasambhava in the Tibetan canon, The Garland of
Views (well-known through Samten Karmay’s edition and translation). Though though
this attribution is later and perhaps less certain, the text does contain much that is similar
to the Dunhuang Mahayoga texts, and even if not by Padmasambhava at least seems to
belong to the early period.

'The works of Gnubs chen Sangs rgyas ye shes

While they are not represented among the Dunhuang manuscripts, we should not neglect
the two major works of Gnubs chen Sangs rgyas ye shes. His Lamp for the Eyes of Contem-
plation and Armour Against Darkness, dating from the late ninth to early tenth centuries, are
classic works of Tibet’s ‘dark age’ and contain much that is thematically linked to the Dun-
huang manuscripts. Both works offer definitions of Mahayoga, which we must consider as
vital context for the definitions in the Dunhuang manuscripts.®

¢ Another important and lengthy tantric treatise is found in the manuscript Pelliot tibétain 337. Although
the term Mahayoga does appear once in the treatise (panel 3, 1.17), the doxographical system here is that of
exoteric (nang) and esoteric (phyi) yoga. The treatise quotes from the Sarvabuddhasamayoga and Gubyasamaija
tantras, as well as the Sarvatathagata-tattvasamgraba tantra (panel 4, 11.4-5). ‘The treatise does not share many
of the features that characterize the explicitly Mahayoga literature, and may represent a slightly earlier stage
of tantric exegesis.

7 The main text in chapter 38 (IOL Tib J 321: 78r.5-6) states that to understand the meaning of mahdmudri,
one should start with the four activities, and goes on to say that this is taught in many Mahayoga tantras (ma
hayo ga’i tan tra du ma las bshad do). 'The interlinear note to 1v.3 mentions “the tantra [class] of Mahayoga” (ma
ha yo ga'i rgyud). My thanks to Robert Mayer and Cathy Cantwell for their help with locating these passages.

Despite the existence of a critical edition of the Tibetan text and more than one translation in progress,
no translation or edition of the Lamp for the Eyes of Contemplation has yet been published. There are however
two studies of the text’s general framework: van Schaik and Dalton 2003 and Meinert 2003. Regarding the
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Tantric notes

There are notes on tantric theory and practice scattered throughout the Dunhuang manu-
scripts. Two such collections of notes, brief treatises and practice texts are relevant to our
investigation here. The first, which I will refer to as Zantric Notes I, is a large concertina
now split into three parts. The first folios are Pelliot tibétain 36, followed by a substantial
segment in IOL Tib J 419, followed by Pelliot tibétain 42 (when the manuscript is turned
over to read the verso, this order is reversed, of course). All in all, the complete manuscript
contains about twenty texts of various kinds.” Among these texts is a series of questions
and answers (IOL Tib J 419.6, Pelliot tibétain 42.1). These are similar in subject matter and
tone to Zhe Questions and Answers on Vajrasattva. There is also a long treatise dealing with
various matters relating to tantric meditation practices (Pelliot tibétain 42.II-VI). There is
a descriptive treatment of the rituals of union and liberation (Pelliot tibétain 42.VIII-IX
and IOL Tib J 419.7), and a more detailed ritual manual for the liberation practice (IOL
Tib J 419/12).

The second of these manuscripts, which I will refer to as Tantric Notes II, is a compact
concertina, in a fluent but hastily written handwriting with several mistakes and correc-
tions. Like the manuscript above, it is now split between the Stein and Pelliot collections,
the beginning and end appearing in IOL Tib J 583 and the middle in Pelliot tibétain 288.1°
'The manuscript contains a series of sidhanas, prayers and notes. Among these is a treatise
on “the six boiled-down essentials” (IOL Tib J 583/4), which are: (i) view, (ii) samaya, (iii)
recitation practice, (iv) purification through burning, (v) aspirational prayer, (vi) sidbana.!

Manuals for tantric practice

There are a great number of meditation and ritual manuals found in the Dunhuang collec-
tion, including sadhanas (sgrub thabs), vidhi (cho ga) and other descriptions of ritual tech-
niques. I will draw on some examples of these in the Dunhuang manuscripts where they
seem particularly apposite to the way Mahayoga is being defined in the Summary.

Armour Against Darkness, Jacob Dalton’s Ph.D. dissertation on the Sutra Gathering All Intentions (Dalton 2002,
as yet unpublished) draws extensively on this work.
¥ Macdonald and Imaeda (1978-9) divided one long text on aspects of tantric practice into five parts (their
parts II to VI). Due to the widespread use of their division of the manuscript, I will use it (represented by
Roman numerals) when discussing texts in Pelliot tibétain 42. When discussing text in IOL Tib ] 419, I will
use the divisions found in Dalton and van Schaik 2006.
10 The structure of this manuscript is as follows:
(i) Fragmentary notes
(ii) Sadhana for Avalokitesvara
(iif) Prayers to the five buddhas
(iv) 'The six boiled-down essentials (&skol mo rnam drug)
(v) Prayer to Vajrasattva
(vi) Notes on the view of Mahayoga
(vii) Invitation prayer to the bodhisattvas of the vajra, ratna and dharma families
(viii) Invitation prayer to Vajrasattva
(ix) Treatise given “by the yogin to his students”
As with IOL Tib J 436, the miscellaneous nature of this material, and the poor quality of the handwriting
and spelling suggest that this was a personal collection of materials for teaching and ritual purposes. For a
complete catalogue entry, see Dalton and van Schaik 2006.
1 Due to a lacuna in the manuscript, (i) is incomplete while (ii), (iii) and (iv) are missing. Fortunately,
another explanation of these “six boiled-down essentials” has survived in Pelliot tibétain 280/2, which is also
fragmentary but contains full treatments of (ii), (iii) and (iv).
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An exception among the sadhanas is the long ritual manual in Pelliot tibétain 245,
which appears to appears to follow the ritual sequence of the Guhyagarbha. It contains a
ritual for the “Mahayoga mandala of the gathering” (rnal byor chen po’i tshogs kyi dkyil khor),
and refers elsewhere to “the eternal Mahayoga” (rnal byor g.yung drung chen po).

Tibetan Chan texts

It has been known for some time that several of the Tibetan Chan texts in the Dunhaung
manuscript collections refer to the practices of Chan as “the great yoga” (rnal *byor chen
o), the same Tibetan term that translates the Sanskrit mabdyoga.lz However, there is no
indication in any of these manuscripts that “great yoga” refers to the tantric class of the
same name. Thus it may be used simply to refer to an exceptional yoga.

Kenneth Eastman argued that “the great yoga” in Chan texts does indeed refer to the
tantric class of Mahayoga, but that it was used in these texts by “members of a Ch’an lin-
eage who were attempting to disguise their teachings with the name of Mahayoga.”*3 'This
explanation seems unlikely, since there is no sign of any attempt to disguise the nature of
these texts, which name many Chinese Chan masters, frequently use the Tibetan equiva-
lent for the term “Chan” (ésam gtan) and which are even in places refered to as Chan texts
(bsam gtan gi yi ge).14 In general, it seems that “the great yoga” appears in these texts merely
as a synonym for Chan practice.

On the other hand, there is evidence of integration between Chan and Mahayoga lin-
eages, and even syncretism between Chan and Mahayoga meditation practices at Dun-
huang. A group of manuscripts written in the same hand suggest that the Chan tech-
niques of examining the mind (sems /a /ta) were taught in the context of the “suchness
concentration” in Mahayoga sadhanas.’® In addition to this, one of our Mahayoga manu-
scripts defines the view in the following striking way: “according to the scriptures of Chan,
Sutra and Mantra, the view is non-fixation (dmyigs su myed pa).”lé

'Thus the question of the significance of the term “great yoga” in the Tibetan Chan
manuscripts remains open. In the notes toward a definition of Mahayoga below I will
return to certain parallels with Tibetan Chan; but as none of these texts contain any explicit
references to tantric meditation practices, we do not need to consider them among our
primary sources for a definition of Mahayoga.

Dating

An important point here is the dating of the manuscripts that we are using as sources for
the definition of Mahayoga. It was once thought that the Tibetan manuscripts in the
Dunhuang collections must date to the period of Tibetan occupation; that is, between
the conquest of Dunhuang in 786 and the fall of Tibetan power there in 848. It is now
recognized that many of the Tibetan manuscripts can be dated to later than this. Indeed

12 For example, IOL Tib J 705, 709/9, 710/1; Pelliot tibétain 116, 818.

13 Eastman 1983: 58.

14 See for example 709/9, also discussed in the section on the samaya vows, below.

> For a detailed examination of the manuscripts in question, see van Schaik and Dalton 2004. See also
Meinert 2006 for a detailed analysis of one of these manuscripts, and an argument for links with Atiyoga
rather than Mahayoga.

16 TOL Tib J 508/4 r19.3-5: lta ba ni bsam gtan dang / mdo sde dang sngags gyi gzhung zhes dmyigs su
myed de.
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some of the Tibetan manuscripts were written only a few years before the closing of the
cave at the beginning of the eleventh century.!”

Many of the later manuscripts contain tantric material. Indeed, few if any manuscripts
containing tantric texts have been dated to the earlier, imperial period. Some of the manu-
scripts that we will look at below have been firmly dated to the tenth century, and without
contrary evidence, we may take it as a working hypothesis that all of these manuscripts
postdate the Tibetan rule of Dunhuang, and indeed may well be as late as the end of the
tenth century.

A separate issue, however, is the date of the textual content of the manuscripts. There
is little to indicate that any major translation of Indian tantric sources occured between the
fall of the Tibetan empire in the mid-ninth century and the activity of the “new” translators
from the late tenth century onward. The Dunhuang materials contain little or no sign of
developments in the manipulation of internal energies (and the corresponding set of four
empowerments) that characterize the Indic movements of the mid-ninth century onward,
such as the eighteenth chapter of the Gubyasamaja and the works of the Arya school. Thus
the Tibetan tantric manuscripts from Dunhuang, while generally written in the tenth cen-
tury, seem to represent lineages that came to Tibet between the mid-eighth and mid-ninth
centuries. The primary reason for this is probably simply that after the fall of the Tibetan
imperial dynasty there was not the necessary will or resources to carry out the project of
sending Tibetan translators to India to find new lineages and translate new texts. It was
just this combination of will and resources in the kings of Western Tibet and other local
princes that restarted the Tibetan translation project in the late tenth century — too late
to leave a trace in the Dunhuang manuscripts.'®

As for the interest in Mahayoga at Dunhuang itself, we can only speculate on who
was practising Mahayoga. However, there are some indications that that was a relatively
wealthy audience for these texts. We have, for example, the beatifully produced manscripts
of the Guhyasamaja and the commentary on the Updyapasa attributed to Padmasambhava.
There is also a ritual item featuring Vajrasattva as the chief of the five buddha families,
expensively decorated with the rare pigments of lapis lazuli and vermilion!® (see Figure 1).

Furthermore, we have evidence that relatively highly placed Chinese officials from the
regime that replaced the Tibetan occupation were deeply involved with Tibetan Mahayoga.
In one of the copies of The Questions and Answers on Vajrasattva (IOL Tib ] 470) the name
of the scribe is Phu shi meng hwe’i ‘gyog. 'The first part of this clearly Chinese name is
an official rank, fu shi Elff, the name for the third highest ranking official in a district
called a zhen $8, comprising 50 households. This same scribe probably also wrote out the
longer Madhusadhu treatise mentioned above.?® This certainly suggests that the presence
of Mahiyoga at Dunhuang was at least in part sustained by patronage from wealthy Chi-
nese officials.

17 See Takeuchi forthcoming. Important tantric manuscripts dated to the late tenth century include Pelliot
tibétain 44, Pelliot tibétain 849 and Or.8210/S.95.

18 One of the best discussions of this movement is in Davidson 2005, chapters 4 and 5.

1 This item is IOL Tib J 1364. Analysis of this item with Raman Spectroscopy has shown that it contains
the precious pigments lapis lazuli and vermilion, rare among portable painting from Dunhuang. See Chudo
2005: 61. The author states that “the evidence of very precious lapis lazuli on the icon may serve to illustrate
the iconographic importance of Vajrasattva in the 8-10th century with the spread of esoteric Buddhism in
Dunhuang.” For my reasons for associating this image specifically with Mahayoga, see Section 3(i) of this
article.

20 This rank, as it appears in another Tibetan Dunhuang document (Pelliot tibétain 1124), is discussed in
Sakajiri 1995: 70. For further discussion of this scribe, see van Schaik forthcoming(a), where I argue that the
same scribe is responsible for IOL Tib J 454.
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Figure 1: Vajrasattva with Five-Buddha Crown. IOL Tib J 1364.

(Reproduced by kind permission of © The British Library)

3. The View

(i) THE SINGLE MODE (#shul gcig)

The view (/ta ba) is a catch-all term for philosophical or doctrinal content.?! Among the
Dunhuang texts we find two ways of defining the Mahayoga view. The first is found in
the Summary and the doxographical texts, and clearly works to set Mahayoga apart from
other tantric classes, especially the other ‘inner yogas’ of Anu and Ati. The second way
of defining Mahayoga is more inclusive, emphasing a nonconceptual formulation of the
view, the spontaneous presence of enlightenment, and the identity of the buddhas and
one’s own mind. I will discuss these two kinds of definition separately and then look at
their relationship to each other.

'The Summary defines the view of Mahayoga with the words “seeing the five families
in a single mode” (rigs Inga tshul geig du Ita). 'This is repeated, more or less exactly, in the
definitions of the view in the two doxographical texts. The Seven Great Scriptural Systems
says:

In Mahayoga secret mantra the view is that the five families are seen in a single mode.
Moreover, the five great elements are the female deity, and the objects formed from

them are the male deity. Because they abide pervasively in everything, everything is
seen as nirvana without self or other.??

While in the other doxographical text, we have:

In the deity system of Mahayoga the five families are seen in a single mode.?

21 While /za ba is used in Tibetan translation for Skt. darsana or dysti, in the Tibetan exegetical tradition it
generally has the specific signification of the philosophical or gnoseological insight that characterizes a partic-
ular system of thought and practice. Thus in the Dunhuang doxographies and later Rnying ma exegesis there
is a different ‘view’ associated with each of the Buddhist vehicles.

22 Pelliot tibétain 656 1.24: gsang sngags ma ha yo ga Ita ba ni / rigs Inga tshul gcig du Ita / de yang 'byung
ba chen po Inga ni yum / de las gzug [25] su gyur pa ni yab / thams cad la khyab par gnas pas / bdag dang
gzhan myed ngan las 'das pa lta bao /

» JOL Tib J 644 1v.5: ma ha yo ga’i lha rgyud ni / rigs Inga tshul gcig par Ita /
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'This was clearly a popular formulation of the difference between Mahayoga and other,
earlier tantric systems.>* So what might it mean? The “five families” are the five buddha
tamilies, a mandala formulation that is implicit in the Sarvatathigatatattvasamgraha and
appears in fully developed form in tantras such as the Guhyasamdija and Gubyagarbha. In-
deed, in the opening passages of the early-period Tibetan translation of the Gubyasamaja
all forms of buddhas and bodhisattvas are absorbed into the body of Mahavairocana. Then
at the beginning of the next section of the tantra we have the following statement:

'Then the zathagata Aksobhya, the tathagata Vairocana, the farhigata Ratnaketu, the
tathigata Amitabha and the fathigata Amoghavajra resided together in the heart of
the tathagata Bodhicittavajra.?>

The remainder of the first chapter consists of the transcendent buddha re-emanating the
five buddha-families and their consorts. Both of the passages quoted above can be found in
the somewhat fragmentary first pages of the Dunhuang manuscript of the Guhyasamaja.
This manuscript contains interlinear notation throughout; the note to the second of the
two quotations reads: “then the buddhas of the five families resided in the body of Vajra-
sattva”.26 This identification of the supreme buddha who embodies all five families as Vajra-
sattva is significant, for we see it again and again in the Dunhuang manuscripts, in an
apparent smoothing-over of the different names for the transcendent deity found in the
Guhyasamaja and elsewhere. For example, our manuscript of notes of Mahayoga, IOL Tib
J 583, also contains the following prayer to Vajrasattva:

The five families are a single mode, inseparable by nature,
But due to the need for training, the five families teach individually;
The omniscient Bodies are without limits;

To the inseparable wisdom Body I pay homage.

Although the aggregate of wisdom is like space,
Body, Speech and Mind are the great embodiment.
Please come from the place

Where all emanations originate, O Vajrasattva.27

Here, by implication Vajrasattva is the embodiment of the five buddhas. 7he Questions and
Answers on Vajrasattva seems to presuppose the eminence of this deity in its very title, and
this is made explicit in the first two questions and answers in the text. The answer to the
second question states:

24 Note however that the “single mode” is not discussed by Gnubs Sangs rgyas ye shes in his treatment of
Mahayoga in the Lamp for the Eyes of Contemplation. It is also absent from Gnyan dPal dbyang’s works on
Mahayoga. Possibly it derives from a distinct lineage of Mahayoga exegesis.

% Tn.409: 55.6: / de nas de bzhin gshegs pa rdo rje mi bskyod pa dang / de bzhin gshegs [7] pa rin chen
dpal dang / de bzhin gshegs pa tshe dpag tu med pa dang / de bzhin gshegs pa rdo rje gdon mi za bar grub pa
dang / de bzhin gshegs pa rnam par snang mdzad rnams [56.1] de bzhin gshegs pa byang chub kyi sems rdo
rje’i thugs la bzhugs so /

Most of this passage, with no significant variation, is found in IOL Tib J 481: 1v.5 and IOL Tib J 438: 1r.1

% JOL Tib J 481 1v.5 (mchan ‘grel): de nas rigs Inga’i sangs rgyas rdo rje sems pai skur bzhugs so //

*”TOL Tib ] 583 v9.3: // rigs Inga tshul [4] gcig rang bzhin dbyer myed yang // [5] btul pa’i dbang gyis rigs
Inga so sor [v10.1] bstan // thams cad mkhyen pa’i sku [2] ni mtha’ dag myed // dbyer myed ye shes [3] sku
la phyag 'tshal lo // ye shes phung po mkha [4] ‘dra yang sku sku gsung thugs ni bdag [5] nyld che // <spu>
sprul pa kun gyis [v11.1] byung gnas nas rdo rje sem pa gshegs [2] su gsol //
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He is identical to the matchless realization of nonproduction of all conquerors of the
three times;
He is the nature of them all, the mind of the ocean of sugitas.

Because he is the genuine basis for all the marks

Of Body, Speech and Mind, he is taught as the supreme one.?®

We also find ample evidence for the primary role of Vajrasattva in the Dunhuang sadhana
material. Indeed, it is a striking fact that the majority of the sddhanas which might be
categorized as Mahayoga based on the criteria of the Summary (discussed in the next sec-
tion) involve self-visualization as Vajrasattva.?’ In one of these sddhanas, Vajrasattva is
visualised as appearing from a vajra in which the five spokes represent the buddhas of the
five families, and he wears a crown with the buddhas of the five families.3° Furthermore,
in the sadhanas which focus on the practice of “union” (on which, see below), the male
practitioner is visualized as Vajrasattva, often with the deities of the five families visualized
internally at different points of his body. These are clear instances from the ritual texts of
the meaning of the “single mode”. To give one final, visual, example, we also have a paint-
ing of Vajrasattva on a ritual item which I mentioned in the previous section (see Figure 1).
On this item, Vajrasattva is clearly wearing the crown of the five buddha families, a visual
implication of his role as the embodiment of all five families.3!

'The assignment of this role to Vajrasattva can be seen in the later Tibetan tradition
as well, and not only within the Nyingma school. The Sakya patriarch Bsod nams rtse
mo (1142-1182) is credited with the statement that Vajrasattva should be considered the
principal deity because of his ability to cause any of the buddha families to manifest.3? This
is essentially the same point made in the Summary, though Vajrasattva is not mentioned
explicitly there. In the later tradition, the role of Vajrasattva seems to have been somewhat
weakened as the deity became primarily associated with the purification practice of the
tantric preliminaries (sngon ’gra).33

'The five families that are contained within the “single mode” are of course the standard
five buddhas and their consorts. In the Summary and other sources, the female deities
are said to represent the “five great elements” ("byung ba chen po), while the male deities

28 From the critical edition in Takahashi forthcoming: [Q2] / rdo rje sems dpa’ ni dus gsum gyi de bzhin
gshegs pa thams cad kyi thugs rdo rje/ lags la/ sku gsung thugs kyi bdag po lags so zhes bya ba’i don ci Ita bu
lags// dus gsum rgyal bas skye med rtogs par mnyam / / kun gyi rang bzhin bde bshegs rgya mtsho’i thugs
// sku gsung thugs kyi mtshan ma ci snyed pa'i// dngos gzhi nyid du gyur pas bdag por bshad/

% Such sadhanas include IOL Tib J 331/2, 464/1, 552, 553, 554, 716/1, 754/8; Pelliot tibétain 245.

39 This is in IOL Tib J 552 4r.6-5r.4.

31 This item is IOL Tib ] 1364.

32 For a discussion of Vajrasattva’s role as principal deity, and this statement in particular, see Snellgrove
1987:220-223.

3 Note that the purification practice from the tantric prelimaries employs the imagery of the descent (‘5abs)
of the flow of bodhicitta, and in some cases, for example the preliminaries of the Klong chen snying thig Vajra-
sattva is visualized in union with a consort, making explicit the connection with the practice of union (many
translations are available; probably the most easily acquired is the commentary by Dpal sprul o rgyan ’jigs med
chos kyi dbang po: Patrul Rinpoche 1998). Note also the so-called “hundred syllable mantra” of Vajrasattva,
which is always associated with the purification practice, appears on the verso of the final folio of the Great
Perfection text IOL Tib J 647, with the instruction that it is to be recited before the precepts (/ung) of the
main text can be received (see van Schaik 2004b: 175-176). The hundred-syllable mantra also appears on the
final folio of IOL Tib J 581, which may possibly be included among our Mahiayoga material, as it contains
imagery from the sadhanas of union, especially in the final line: “[the goddesses] play by offering the secret
nonduality” (3v.2: gnyis myed gsang ba’i mchod pas rol ).
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represent the forms made up from those elements. This statement is characteristic of the
Gubyagarb/m.34

Before we move on I would like to note, without drawing any conclusions, that the
“single mode” (#shul gcig) is also a common term in Tibetan Chan literature. In the Tibetan
Chan manuscripts (also from the Dunhuang collections), the “single mode” (yi xing —17 in
Chinese) signifies the method of simultaneous (cig car) realization through non-concept-
ualization (i rfogs) or non-fixation (i dmigs). The idea that there could be a single mode
for realization was contentious within Chan, and was one of the distinguishing features of
the split between the so-called northern and southern schools.>> We see both positions
represented in the Tibetan Dunhuang manuscripts.3®

(i1) NON-FIXATION, SAMENESS AND THE BUDDHA AS ONE’S OWN MIND

The second common way of formulating the Mahayoga view can be seen in the following
quotation from Zantric Notes II:

'The view of Mahiayoga: Phenomena are neither existents nor non-existents. Having
. . . « . » « . . » .
renounced purity and impurity, “not renouncing” and “not obtaining” are one in space.
Whoever understands the true state of Vajrasattva becomes him. Since one’s own
mind is the path to liberation, nothing will come of seeking it anywhere else.3”

This passage (apart from the last sentence, which I will come back to shortly) is a version of
the view strongly based in the prajridparamita texts, though without recourse to the specific
arguments of the Madhyamaka literature. Turning to a canonical source from the same
period, we see a very similar definition of the view of Mahayoga given by Gnyan dPal
dbyangs in his Lamp for the Mind:

'The meaning of the view of Mahayoga is this:

If it is sought in existence that is a superimposition;
If it is sought in nonexistence that is a depreciation;
If it is sought in both existence and nonexistence,
It would become indeterminate.

Since it is not connected with any other [state]
It will never be found.

All debate regarding the extremes is thus

Free from these three and free from all biased extremes,
Which are the manifestations of one’s own deluded intellect.
Consequently, this is the ultimate view.*®

3 See for example the description of the generation of the mandala in chapter 6 of this tantra.

3 See the discussion of ting nge dzin tshul geig in van Schaik and Dalton 2004: 67. See also the translation
of the Text on the Single Mode of Non-fixation (Dmyigs su myed pa tshul geig pa’i gzhung) in Faber 1985. On the
controversy related to this term in Chinese Chan see Faure 1997: 67-69.

36 For example, IOL Tib J 710/1 contains a detailed critique of the idea that a single mode is suitable for
all, and IOL Tib ] 709/4 argues for a multiplicity of methods contained in the so-called single mode. Other
treatises, especially those from named Chinese masters, often lean more toward the single mode approach; see
for example the treatise of ‘Gal na yas in IOL Tib J 709/8.

% TOL Tib J 508/8 v5.2-v6.1: / rnal "byor chen po i Ita ba la // dngos po dngos po myed pa’i chos // dag
cing ma dag rnams spang nas ma spangs ma blangs dbylngs su gcig // rdo rje sems dpa’i ngang nyid la gang
shig shes pa der "gro 'o // bdag sems thar pa’i lam las ni gzhan las btsal bar myi ’byung o /

38 Thugs kyi sgron ma, 377r: rnal ’byor chen po lta ba’i don // yod las btsal na sgros btags te // med las btsal
na skur btab "gyur // yod med gnyis las btsal byas na // de ni lung du ma bstan ’gyur // de la gzhan yang "brel
med pas // nam yang rnyed par mi 'gyur te // mtha’ la rtsod kun de Ita bas // gsum bral phyogs gcig mtha’
bral ba // rang blo ’khrul pa snang ba yin //
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'This kind of prajraparamiti-based discourse is seen in much of tantric literature. In many
sources it is expressed as “non-fixation” (myi dmyigs), a term that occurs across the spectrum
of sutra and tantra, and therefore attractive to exegetes seeking to associate the tantras with
the philosophical position of the sutras.>® A striking instance of this appears in one passage
from the Mahayoga Notes: “According to the scriptures of Chan, Satra and Mantra, the
view is non-fixation.” Is there any basis for this highly syncretic statement? The longer
Madhusadhu treatise does offer a definition of non-fixation (myi dmyigs):

Non-fixation means that the dharmakaya, or the space of reality, pervades all phe-
nomena, and in wherever is pervaded by that space is nondual with the wisdom of
awareness. [Thus] not to fixate on substances and characteristics is to be pervaded by
the dharmakaya.*!

Indeed, along with its occurence in the tantras and satras, non-fixation is also found
throughout the Tibetan Chan texts. The statement that the view of non-fixation is found
throughout “the scriptures of Chan, Satra and Mantra” may just reflect an awareness that
this term was used in a variety of traditions, but we should also keep in mind the syncretic
tendencies of Tibetan Chan.*?

Another important way of expressing the view of Mahayoga in the Dunhuang manu-
scripts is in terms of “oneness” ( grig fu) or “sameness” (mnyam nyid). For an example let
us look again at Tantric Notes II:

What does it mean to “cut through phenomena” Whatever exists, it is all based on
the five great [elements]. Even the great [elements] themselves do not exist. Thus,
everything — proof and refutation, self and other, virtue and sin, purity and dirt and
so on — is shown to be nothing whatsoever. Everything is non-dual. This is known

as samenes:.43

The concept of sameness is described as one of the ways of formulating the Mahayoga view

by Gnubs chen Sangs rgyas ye shes in his Lamp for the Eyes of Contemplation:

According to some spiritual guides (the masters Padmasambhava and Madhusadhu)
the view of Mahayoga is sameness. They (the arguments, scriptural sources and eso-
teric instructions on sameness) say that there is sameness in ultimate, in conventional,
in the nonduality of the truths, that the five great elements are the same as the five
tathagatas, and that the eight consciousnesses are the same as the five wisdoms. I will

3 Tt is particularly common in the Prajiaparamita sitras. In the tantras, see for example Gubyagarbha chapter
5 (Tb.417:168.2): jigs pas dmigs med shes par gyis/. While the Mahivyutpatti (4461) gives the Sanskrit equiva-
lents anupalabdhi and anupalabdhibetuh, in the current context the original Sanskrit term may be *niralambana
or *andalambana.

“TOL Tib ] 508/4 r19.3-5: Ita ba ni bsam gtan dang/ mdo sde dang sngags gyi gzhung zhes dmyigs su myed
de.

“ TOL Tib J 454 1.195: myi dmylgs [196] zhes pa ni / chos kyi sku ste / chos kyi dbyings kyim chos can
thams cad la khyab pa dang / dbyings kyis gar khyab par rig [197] pa’i ye shes kyis gnyis myed pa / dngos pa
dang mtshan mar myi dmyigs pa chos kyi skus kyab khyab bo /

2 On syncretism at Dunhuang see van Schaik and Dalton 2004 and Meinert 2007.

TOL Tib ] 508/9 v12.3-5: / de la chos gyi la gcad pa gang zhes na / ci snyed du srid pa de dag thams shad
/ ched po Inga las brten zhing/ (Pelliot tibétain 288 v1.1-5) ched po nyid kyang myed te / de bzhin du thams
shad / sun phyung dang / bdag dang gzhen zhes 'am / dge sdig dang / gtsang smyes zhes bya ba la bstsogs
ste / gang yang myed par mngon te /

[v2.1] thams shad gnyis su myed na / mnyam pa nyid [2] ces bya o /
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not go into the arguments for these at length as it would only increase the number of
44
words.

In fact, Gnubs chen does continue with a detailed account of each kind of sameness. Other
accounts of the Mahayoga view are offered by Gnubs chen, with the names of those who
taught them given in the interlinear notes: the non-duality of buddhas and sentient be-
ings, attributed to Dga’ rab rdo rje; all phenomena as buddhahood in reflexive wisdom
— bodbicitta, attributed to Padmakara; the union of insight (shes rab) and means (thabs),
attributed to Buddhaguhya; the great embodiment (bdag nyid chen po), attributed to Ska
ba dpal ba rtsegs; nonduality, attributed to Gnyan dPal dbyangs; sameness, attributed to
Padmasambhava and Madhusadhu; that all phenomena are the vase of bodbicitta filled with
the vajra water, attributed to Nagarjuna and Candrakirti’s Gubyasamdja exegesis.*®

In any case, we can confirm that the view of sameness was associated with the otherwise
mysterious master Madhusadhu. In the Dunhuang treatise associated with Madhusadhu,
we find the following definition of sameness:

Sameness means not being distinct from the dharmakaya. The manifestation of the
dharmakaya is the sambhogakaya, which does not move away from the dharmakaya
without characteristics. Although the different kinds of characteristics of the sam-
bhogakiya come forth and manifest, they are empty in their very manifestation. They
[do not] move away from being without characteristics. This nonduality is called

sameness.46

'The term sameness appears with particular frequency in the Gubyagarbha, a text which seems
to have influenced the work of Madhusadhu, as I have shown elsewhere.*

Now we can return to the last sentence in the quotation that began this section: “One’s
own mind is the path to liberation and there is no striving for anything else.” This is very
similar indeed to another passage from the Madhusadhu text:

Your own mind is primordial purity and buddhahood, and to comprehend that mind
is primordial purity and buddhahood is to be accomplished as a buddha, to see the
face of a buddha, and to hold a buddha in your hand. Therefore, it is sufficient to
realise mind’s reality. It is not necessary to seek buddhahood anywhere other than in
the mind.*®

# STMG: 210.5-211.1: dge bshes (slob dpon padma dang ma du sa du’i bzhed) kha cig ni maha yo ga’i Ita
ba ni mnyam pa nyid du bzhed de / de (mnyam p2’i gtan tshigs pa lung man ngag gsum) yang don dam par
mnyam pa dang / kun rdzob du mnyam pa dang / bden pa gnyis su med par mnyam pa dang / chen po Inga
de bzhin gshegs pa Ingar mnyam pa dang rnam par shes pa brgyad ye shes Ingar mnyam pa dang Ingar gsungs
na / de dag gi gtan tshigs rgyas par ni yi ge mangs te 'gro bas ma bgod do /

# STMG: 191-216. Note that the reference to the Arya school of Guhyasamaja exegesis here is the only
example that I have seen of an awareness of this tradition and its contents before the later diffusion of Tibetan
Buddhism (phyi dar).

*JOL Tib J 454 1.197: mnyam nyid zhes [198] pa ni / chos kyi sku las myi gzhan pa / chos kyi sku nyid
snang ba’i long spyod rdzogs pa’i sku ste / chos kyi sku mtshan myed pa / [199] la ma g.yos bzhin / longs
spyod rdzogs pa’i sku mtshan ma’l rnam par yang ’byung zhing snang la / snang bzhin du stong ste / [200]
mtshan myed pa las g.yos te / gnyis su myed pa ni mnyam pa nyid ces bya ste /

*7 See for example Guhyagarbha chapter 5 (Tb.417:168.5): mnyam par bzhag pas btul nas su |.

“ TOL Tib J 454 11.88-92: yang na rang gyl sems ye nas rnam par dag cing sangs rgyas pa yin dang / sems ye
nas rnam par dag cing sangs rgyas pa yin pa’i don rtogs pa ni sangs rgyas su grub pa ’am / sangs rgyas kyi zhal
mthong ba ’am / sangs rgyas lag tu 'ongs zin pa yin pas / sems kyi chos nyid rtogs pa kho nas chog / sems la
gzhan du sangs rgyas btsal myi dgos / sangs rgyas sems las btsal na /
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'The same emphasis on the practitioner’s own mind is found in 7he Questions and Answers on
Vajrasattva. The shorter Madhusadhu text (IOL Tib J 508) combines the statement that
one’s own mind is the buddha with the concept of sameness:

You won't find the Buddha-bhagavan in any of the ten directions or the three times.
Look in your own mind and you will find him. If the nature of your own mind is
realized without mistake, all inner and outer phenomena have the significance of the
two aspects of sameness. This occurs through realizing the meaning of abiding in

buddhahood.*’

'Thus we have numerous sources among the Dunhuang manuscripts, explicitly identifying
themselves in the category of Mahayoga, which define the view according to the related
ideas of sameness / nonduality and the presence of the buddha in the realization of one’s
own mind. These ways of expressing the view, found in the Dpal dbyangs and Madhusadhu
works and in various of the Dunhuang manuscripts, is essentially identical to that found
in the early Great Perfection texts.

I have argued elsewhere that the early function of the Great Perfection was primarily a
mode (#shul) of deity yoga practice, or an expression of a view to be held while undertaking
these practices.’® It fitted into the scheme of development (bskyed), perfection (rdzogs) and
great perfection (rdzogs chen) found in Padmasambhava’s Garland of Views and elsewhere.
It is clear from Dpal dbyangs’ Questions and Answers on Vajrasattva that all three were
to be applied within the context of Mahayoga. In this text, which is explicitly set out
as an explication of Mahayoga, we have much discussion of the practice of deity yoga in
the context of freedom from effort. The different modes of engaging in deity-yoga are
explained as follows:

When, as in the example of a king appointing a minister,
The accomplishments are granted from above, this is the exoteric mode.

When the kingdom is ruled having been oftered by the people,

This is the mode of the unsurpassable, self-arisen great perfection.’!

So the sense that the mode of effortlessness should be included within Atiyoga rather
than Mahayoga is not found in the Questions and Answers on Vajrasattva.>

On the other hand, the doxographical texts, which do distinguish Mahayoga from
Anuyoga and Atiyoga, define the view of Mahayoga primarily in terms of the “single mode”
and not nonduality or sameness. It is possible that the doxographical texts belong to a later
stratum,; later, that is, than 7he Questions and Answers on Vajrasattva and the Madhusadhu
works (in which there is no mention of classes of tantra higher than Mahayoga), perhaps

* TOL Tib J 508: sangs rgyas bcom / Idan ‘das phyogs beu dus gsum gang nas kyang rnyed par myl ’gyur gi
/ rang gl sem / btsal dang rnyed par 'gyur te / sems kyi rang bzhin phyin 'chi ma log par rtogsna / phyl nang
/ gl chos thams cad kyi rang bzhIn yang mnyam ba nyid rnam gnyls kyi don kyls / : / sangs rgyas par gnas
pa’l don rtogs pas ‘gyur ro /

%0 See van Schaik 2004b.

5! From the edition in Takahashi forthcoming: [Q9] /rnal byor pas dngos grub thob pa’i khyad par ci ltar mchis/ |
dper na rgyal pos blon po bskos pa ltar] | grub pa gong nas byin pa phyi’i tshul | | ’bangs kyis rgyal srid phul nas dbang
sgyur ltar | | rang byung rdzogs chen bla na myed pa’i tshul /

52 The term Atiyoga does appear in the interlinear notes to IOL Tib J 470, one of the versions of the Questions
and Answers on Vajrasattva, but this copy, and its notes, are almost certainly much later than the text itself,
possibly as late as the end of the tenth century.
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as late as the second half of the tenth century. Clearly, due to its similarity to the doxo-
graphical texts, the Summary would also belong to the later stratum. It is in this putative
later stratum the themes of nonduality, nonconceptualization and spontaneous presence
become the province of Anuyoga and Atiyoga.>® At the same time the “single mode” be-
comes the characteristic feature of the Mahayoga view, filling the space left in Mahayoga
by the migration of the themes of nonduality and sameness to Anuyoga and Atiyoga.
More research on the period following these tenth century Dunhuang texts may reveal
further connections with later exegetical styles among the Nyingmapas. Of particular rel-
evance here are the two traditions of Guhyagarbha exegesis known as the Zur tradition and
the Rong-Klong tradition.>* The Zur tradition of Mahayoga, developed by Zur po che
Sikya ’byung gnas and his lineage, considered the definition of distinct views for each of
the vehicles of yoga to exclude the possibility of applying the approach of Atiyoga, or any-
thing like that approach, to Mahayoga. In effect, this meant that an unqualified account of
the path as nondual, nonconceptual and spontaneously present was not appropriate to the
exegesis of Mahayoga. In this the Zur tradition seems to have followed the lead of Gnubs
Sangs rgyas ye shes; their approach fits well with the later stratum of Mahayoga exegisis
in the Dunhuang manuscripts — represented by the Summary and the doxographical texts.
On the other hand, the method of exegesis represented by Rong zom pa and Klong chen
pa adopted of the distinction between the views of the yogic vehicles, but considered it
appropriate to apply the view of Atiyoga to Mahayoga exegesis. In this regard the Rong-
Klong tradition is closer to the earlier stratum of Mahayoga exegesis, as seen in the works

of Gnyan dPal dbyangs and the Madhusadhu treatises.>

The three concentrations

In a brief section on meditation, the Summary defines Mahiayoga meditation in the context
of three concentrations (ting nge dzin, Skt. samadhi). 'The Seven Great Scriptural Systems
also puts it succinctly:

Developing the three aspects in stages is meditation.>®

These three are well represented in the Dunhuang sidhana material, as well as in the later
Nyingma tradition.>” They are:

53 Note that Anuyoga, as it is defined in the Dunhuang texts (IOL Tib J 656 and Pelliot tibétain 644), is
similar to Atiyoga in having no meditative or ritual content. According to IOL Tib J 656 (1.30) the practice
of Anuyoga is union and liberation (séyor sgro/) but this is also said of Mahayoga in the same text. Both
of the emergent categories of Anuyoga and Atiyoga clearly show their basis as modes (zs4u/) of the view in
the practice of Mahayoga, concordant with the modes of development, perfection and great perfection in Zhe
Rosary of Views.

>* There have been no published studies on the Zur and Rong-Klong traditions of exegesis, but see Garson
2004.

5 The Zur tradition of exegesis presents itself as preserving the Indic exegetical tradition of Vilasavajra,
Buddhaguhya and Vimalamitra. The Rong-Klong tradition, on the other hand, is linked to the Gubyagarbha
commentary of Saryasimhaprabha. It is certainly true that the latter commentary uses the vocabulary later
to be characterised as Atiyoga, and is similar in its approach to the Mahayoga works of Gnyan dPal dbyangs
and Madhusadhu. However, a deeper analysis of the historical development of the Guhyagarbha exegetical
tradition is required before such general observations can be warranted.

3 Pelliot tibétain 656 1.26: rnams gsum rims kyis bskyed de bsgom bao /

%7 For a translation and edition of a nineteenth-century treatise in which the three concentrations are discussed
(by Jam mgon kong sprul blo ’gros mtha’ yas), see Jamgon Kongtriil 2004.
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(i) the concentration on suchness (de bzhin nyid)
(ii) the concentration on total illumination (kun fu snang ba)
(iii) the concentration on the cause (rgyx)

These three concentrations are a schematic for the stages in meditation, based on earlier
systems, especially the five enlightenments (abhisambodhi) of the Tattvasamgraha.>® Dis-
cussions of the three concentrations feature in several manuscripts, with considerable con-
sistency in the way they are described.’® The most extensive treatment is probably that
tound in IOL Tib ] 437/2, a short treatise devoted to the subject, from which the follow-

ing summary of the three is primarily drawn.

(i) THE CONCENTRATION ON SUCHNESS

The author of IOL Tib J 437 states that conceptualization is the cause of samsira, and
therefore one needs to meditate nonconceptually as an antidote to conceptualization. He
goes on to offer a syllable-by-syllable definition of the Tibetan term for “suchness” (de zhin
nyid). Note that this Tibetan etymology (which we also see in the longer Madhusadhu

treatise) implies a well-developed Tibetan tradition of tantric exegesis at this time.

Regarding the definition of meditation: De means to remain in the state of the totally
pure space of reality, unborn even from the very beginning and unceasing even at the
end. Bzhin means clarity without center or periphery due to the wisdom of reflexive
awareness within that unborn state. Nyid means realization.®

The meditation on suchness is situated in the context of the space of reality (chos kyi
dbyings, Skt. dharmadhitu) which is defined as “pure from the beginning” (ye nas rnam par
dag pa). The true nature of phenomena is said to be natural authenticity (rang bzhin kyi
rnal ma) and unborn bodhicitta (skyes pa myed pa’i byang chub kyi sems). The meditator is
instructed not to think of anything at all (¢ /a yang myi sems), not to abide anywhere (i
gnas) or to be attached to anything (myi c/.uzgs).(’1

In these meditation instructions on the suchness concentration we can see many aspects
of the discourses on the view of Mahayoga discussed in the previous section. The suchness
concentration places this kind of discourse on nonduality and nonconceptualization at the
beginning of any Mahiayoga meditation practice, so that the visualizations emerge from
the state of nonconceptualization.

It should be added that a number of Dunhuang sidhanas insert a preliminary visual-
ization before the concentration on suchness. This involves the visualization of syllables
(usually three) at the main physical centres, which emit light and purify the meditator’s
conceptual mind.%? This is then followed by the non-conceptual meditation on suchness.

Three concentrations, though not the same as these, are discussed in the Sarvatathagatatattvasamgraba (see
Weinberger 2003: 64-65).

%8 See Garson 2004: 35-36, 51-55 and the first chapter of Weinberger 2003.

%% See IOL Tib J 437, 552, 553, 554, 716; Or.8210/5.95/7; Pelliot tibétain 42 (26-29), 283, 634.

S0 TOL Tib J 437 2v/151.3: sgom pa’i nges tshig ni / de zhes bya ba ni / gte thog ma nyid nas kyang ma skyes
/ mtha’ mar yang ma [4] 'gegs // chos kyi dbyings rnam par dag pa’i ngang la gnas pa la bya // bzhin zhes
bya ba ni / de ltar ma skyes pa’i ngang [5] las rang rig pa’i ye shes kyis mtha’ dbus myed par gsal la bya / nyi
ces bya ba ni / rtogs pa’o //

1 TOL Tib J 437 2v/151.3.7-9.

62 See IOL Tib J 716 R1.1-12; Pelliot tibétain 626 1a; Pelliot tibétain 634 1r. See also the sadhana IOL Tib
J 331/1, which is devoted to this practice alone, and is attributed to Mafjusrimitra.
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'The author of IOL Tib J 437/2 includes two citations from tantras in his discussion of
the suchness meditation. The first is rather long, but as it is one of the few citations from
the Guhyagarbha in the Dunhuang manuscripts, it is worth quoting here in full:

Emabo! This teaching, secret from the beginning,
Has been spoken by all the perfect buddhas.

All birth comes from the unborn,
Birth itself is unborn.

Ema! 'This amazing and marvellous teaching

Has been spoken by all the perfect buddhas.

All cessation comes from the unceasing,
Cessation itself is unceasing.

Ema! This amazing and marvellous teaching,

Has been spoken by all the perfect buddhas.
All abides in the unabiding,

Abiding itself is unabiding.

Ema! This amazing and marvellous teaching,

Has been spoken by all the perfect buddhas.

All fixation comes from nonfixation,
Fixation itself is nonfixation.

Ema! This amazing and marvellous teaching,

Has been spoken by all the perfect buddhas.

All movement comes from the unmoving,
Movement itself is unmoving.®3

'These verses are identical to those that appear at the end of chapter two of the Guhyagarbha,
where they are spoken on the subject of generating oneself as the wisdom mind of primor-
dial buddhahood.®* However, the name of the tantra is not mentioned here. The author

of IOL Tib J 437/2 also cites the following verse from the Guhyasamaja:
The lack of essence is the essence of meditation;
To practise meditation is not meditation.

If you meditate on essence and the lack of essence,
Meditation is without fixation.®®

83 TOL Tib J 437 15v/31.2: ¢ ma o ye nas gsang ba’i chos / rdzogs pa’i sangs rgyas kun kyis gsungs // skye pa
myed las thams [3] cad skyes / skyes pa nyid na skye pa myed // e ma ngo tshar rmad <rmad> kyi chos //
rdzogs pai sangs rgyas kun kyis gsungs / [4] 'gags myed las thams cad 'gag // ’gag pa nyid na <thams cad>
‘gag +pa myed+ / e ma ngo tshar rmad kyi chos // [5] rdzogs pa’i sangs rgyas kun kyi gsungs // gnas pa
myed na thams cad gnas / gnas pa nyid la gnas pa myed / [6]e ma ngo tshar rmad kyi chos // rdzogs pa’i sangs
rgyas kun kyis gsangs // dmyigs pa myed las thams cad [7] dmyigs // dmyigs pa nyid na dmyigs pa myed / e
ma ngo tshar rmad kyi chos // rdzogs pa’i sangs rgyas kun kyis [8] gsangs // ’gro la myed las thams cad "gro
/ ’gro ‘ong nyid na ’gro 'ong myed / ces brjod nas /

64 See Tb.417: 158. The only consistent deviation from the canonical version is the repeated phrase 7dzogs
pa’i sangs rgyas kun kyis gsungs, as the last syllable is gsang in the canonical versions. Thus “This amazing and
marvellous teaching / Is the secret of all the perfect buddhas.”

% TOL Tib J 437 3v.2: rgyud nyid las dam pa’i don du bsgom pa ni // [3] dngos po myed par bsgom pa’i
dngos // bsgom par bya ba bsgom ma yin // dngos dang dngos myed bsgom pas na / bsgom pa [4] dmyigs
su myed pa o // zhes 'byung ste /

These lines also appear in a similar context in Pelliot tibétain 42 v2.2-3. The version of this verses found in
these two manuscripts is similar, though not identical, to the Dunhuang manuscript version (IOL Tib J 438
8v.4) and the Rnying ma rgyud bum version (Tb.409: 767.1-2).
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'This verse, which appears in several other manuscripts as well, seems to have been popular
in tantric exegesis at Dunhuang.®® These two citations give us a clear view of the tantric
sources used for the explication of the first of the three concentrations. Most explanations
of the three concentrations seem to be wholly based on such tantric sources. However
certain Dunhuang texts seem to draw on Chan terminology in their descriptions of the
suchness concentration.®’” Two commentaries, Pelliot tibétain 626 and 634 (both on the
same root text and written in the same hand) associate the suchness concentration with the
Chan practice of “viewing the mind” (ses /a /ta).%® In this practice the mind is examined
for features like shapes and colours, and consequently found to exist nowhere.
Techniques of introspective analysis are not unique to Chan Buddhism, but it is striking
that they are found in the writings of the Northern Chan schools in conjunction with the
phrase “viewing the mind” (Ch. %an xin % [») and also in the Dunhuang Chan manuscripts,
including the fragments attributed to the Chan master Heshang Moheyan.®’ Furthermore,
in IOL Tib ] 626 and 634 the mental state resulting from the suchness concentration is
described as non-thought (i bsam), non-conceptualization (mi rtog), and not engaging
the mind (yid la mi byed pa), three important terms in Tibetan Chan, including the texts
attributed to Moheyan.”® Yet despite the striking concordances found in these two manu-
scripts, and the more general shared meditation practice of not thinking (i sems / bsam)
no such obvious syncretism is found in other treatments of the suchness concentration.

(ii) THE CONCENTRATION ON TOTAL ILLUMINATION

According to IOL Tib J 437/2, the purpose of this concentration is to purify concepts,
to be comfortable in the arising of the illusory manifestations, and to be able to visualize
the mandala and the palace with ease. The actual meditation instructions are given in series
of poetic similes:

Like the emptiness of the sky, appearance shines forth as appearance, and emptiness
shines forth as emptiness. It is wisdom like a moon-disc [reflected] in water, and
it pervades deep space without center or limits. Thus it is known as concentration on
total illumination. It is also called concentration on emptiness, the clear bliss of method, the
opening for forms, or the seed of the arising forms. Meditate without wavering from the
state of the great compassion, like the surface of an empty sky, or the reflected forms of
the sun, moon, planets, and stars vividly appearing on a clear lake, or a mirror without
nature or characteristics, or a lake at dawn.”?

% The verse appears in descriptions of the concentration on suchness in IOL Tib J 552 (1v) and 553 (1v), and
in a longer citation from the tantra in Pelliot tibétain 42 (38).

671 have previously discussed this material in an article co-authored with Jacob Dalton. See van Schaik and
Dalton 2004.

% PT626 f. 2v.6, PT634 f. 1v.1 (mchan grel).

% See IOL Tib J 468 2r.4-5; STMG 146.6-147.2; PT823, recto f. 1.4 (translated in Gomez, 1983:109,
119, 126). On kan xin see Meinert 2006: 251-262.

7 See 1983:152 n. 43.

"1 TOL Tib J 437 4v/5r.1: kun snang gyi ting nge ‘dzin sgom ba’i thabs ni//nam ka’i stong bzhin du snang
snang bzhin du [2] stong la stong bzhin du gsal//ye shes chu zl2'i dkyil ’khor dang ‘dra bar//mkha’ gting dbus
mtha’ [3] myed par khyab pas // kun tu snang ba’i ting nge ‘dzin zhes bya / thabs gyi [4] bde sel zhes kyang
bya//gzugs gi go byed zhes kyang bya / gzugs 'byung ba'i drgyu zhes kyang bya ste/ nam ga bstod pa’i ngos
blta [5] bu’am/ mtsho dangs pi nang na nyi zla gza skar gi gzugs gnyan gsal par snang yang/ rang bzhin dang
mtshon ma myed [6] pa rgya long kha bsdus ‘dra bu am/ nam nangs pi mtsho ‘dra bur bsnyin rje chen po’i
ngang las ma g.yos par bsgom mo /
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The main themes that emerge here are openness and light. As the various names for
this stage of meditation suggest, this is a preparation for the appearance of the forms of
the deities. Another important aspect of the concentration on suchness, appearing here
and in most other treatments, is the generation of compassion. In some sadhanas, specific
contemplation of the suffering of sentient beings is recommended.”? This emphasis on
compassion as an integral part of meditation places the practice in the general context of
sutric Mahayana. The same can be said for the first concentration, which in its emphasis
on the lack of birth and cessation draws heavily on the discussion of emptiness in pra-
Jhdparamita literature. Thus it is clearly a function of the first two concentrations to locate
the sadhana in the context of Mahayana satric discourse, emphasising a continuity between
the latter and tantric meditation techniques.

Additionally, the combination of compassion with the idea of total pervasion prefigures
the definitions of the “basis” ( gzA7) in later great perfection (rdzogs chen) literature. One
Dunhuang sddhana explains in more detail how compassion pervades all sentient beings
because it arises from the wisdom body (jridnasattva); intriguingly, this sadhana is said to
be based on “the tantras of secret mantra and the sttras of the great perfection.””3

Finally, in discussing the concentration on total illumination, the author of IOL Tib ]
437/2 adds another tantra citation:

Everything has the characteristic of the sky,
Yet the sky has no characteristics.

Through the sky-like yoga,

All objects are clarified as equal.74

Once again the tantra is not identified, but we do find the same quote elsewhere in the
Dunhuang Mahayoga manuscripts, in IOL Tib J 454 and 508, where it is attributed to the
Srz‘pamma‘dya, a tantra which is often included in list of the Eighteen Mahayoga tantras.
The lines do indeed appear in the Sriparamadya, where they are attributed to “the pra-

jhaparamiti.”™

(iii) THE CONCENTRATION ON THE CAUSE

'The last of the three concentrations represents the inception of formalized visualization
practice. The relationship between this concentration and the last is eloquently explained

by the author of IOL Tib J 437:

From the empty sky, as described above, come phenomena which are in essence with-
out birth or cessation. The sky, too, can become anything — clouds, wind, thunder
and lightning, and so on. Due to the cause of rain falling on the ground, everything
— like plants and forests — is made to spread and ripen. Similarly, from the state of

7 For example, IOL Tib ] 716 R1.12-24.

73 Pelliot tibétain 353 1r: gsang ba sngags tan tra rdzogs chen pa chen po’i mdo.

™ TOL Tib J 437 4v/5r.8: de yang ci mngon zhes na / drgyud nyid las thams chad nam ka ’i mtshan nyid
bste / [9] nam ka la yang mtshan nyid myed / nam ka dra bu rnal bsbyor pas // / don kun mnyam pa nyid
du gsal /

7 Sriparamadya (Tib. Dpal mchog dang po) Tb.477.7-478.1. Here “the Prajfiaparamita” may be a reference
to the Prajadparamiti-nayasataparicisatika, an early tantra (or perhaps a “proto-tantra”) which does not contain
these lines in its canonical version, but does have them in the Dunhuang version (see IOL Tib J 97 53v=54r).
For further discussion see the relevant entries in Dalton and van Schaik 2006.
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unborn and unceasing phenomena, the emanated unceasing phenomena take on any
aspect and emanate.”®

The general meaning of “cause” is made quite clear here. More specifically, the cause is
embodied in the visualization of a seed syllable (sa bon gi yi ge), the basis for the visualization
of the deity.77 In IOL Tib J 437, the white syllable 4 is visualized. In certain sadhanas,
the syllable o7 is used instead. In some sidhanas the syllable rests on a moon disc; in the
lengthy sadhana in IOL Tib J 716, even the visualization of the moon disc is a gradual
process, in which the moon begins as the new moon on the first day of the lunar month,
and gradually passes through the days of the month to become full.”8

Generally the whole visualization begins from this seed syllable. As it says in IOL Tib

] 437:

'The inconceivable three-pointed 2 emanates as all of the thousand worlds,
and everything becomes like the sky.”’

'This use of the letter 4 to symbolize the primordial sky-like state from which all pure
appearances come into being became a standard feature of great perfection texts. In brief,
there is a degree of consistency within the Dunhuang manuscripts regarding the treatment
of the three concentrations, and there is also a consistency with the later Nyingma tradi-
tion. 50

In the Summary, where the three concentrations are referred to simply as “the three
aspects of Mahayoga”, they are the last topic to be discussed, after the section on union
and liberation. This is slightly anachronistic, in that the sidhana manuscripts show us that
the three concentrations are often practised immediately before the sexual practices that
are indicated by the term “union.” The categorization of such visualization practices as
the “development stage” (&skyed rim) seems to be implicitly present here, in that the three
concentrations are explicitly said to be “developed” (4skyed) and often the phrase “in stages”
(rim gyis) is also used.

5. Union and liberation

Union (sbyor ba) and liberation (sgro/ ba / bsgral ba) are usually found together, and often
discussed as a pair, in tantric literature. Together, they are also the subject of five of the
samaya vows (see below). Union and liberation embody the most transgressive of tantric
practices — the ritualized practice of sexual intercourse and of violence. These were, of

7 TOL Tib J 437 6v/ 7r.1: drgyu bsgom pa ni / gong ma lta bu nam ka stong ba las [2] chos skye 'gag myed
pa’i ngo bor yin ste / nam ka la yang bsprin dang / khu rlabs dang / 'brug dang glog las [3] bstsogs bste / cir
yang ‘gyur pas / sa gzhi yang char pi drgyu phab pas / rtsi shing dang / nag gstsal la [4] bstsogs pa tams cad /
rgyas shing bsmyin par byed pa dang 'dra bar // chos bskye ’gag myed pi ngang las / [5] 'gag pa myed pi chos
’phrul rnam pa cing yang ‘gyur zhing /! / bspros bste /

77 For an instance of the specific term “seed syllable” in the context of the three samadhis, see Pelliot tibétain
42 (28.4).

8 TOL Tib J 716 R1.12-24.

7 TOL Tib J 437 7v/8t.5: a gru gsum bsam gyis myi khyab [6] par stong gi ’jigs rten thams cad du spros /
thams cad nam ki rang bzhin ’gyur nas /

8 By contrast, Gnubs chen’s treatment of Mahayoga barely touches on the three concentrations, perhaps
because he considered them outside of the purview of his discussion of the view of Mahayoga.
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course, the aspects of tantric ritual practice in the early period of transmission that so trou-
bled the kings of Western Tibet in the late tenth and eleventh centuries.3! Others have
already discussed the presence of rituals for union and liberation in the Dunhuang manu-
scripts as evidence for their practice during this period.®?

In the Summary, union and liberation are explicitly identified as Mahayoga practices;
however some sources on Mahiyoga do not seem to engage with the practices of union
and liberation at all.3* These include 7te Questions and Answers on Vajrasattva and the two
Madhusadhu treatises. Kammie Takahashi has suggested, that this may be because Zhe
Questions and Answers on Vajrasattva is earlier than the Dunhuang sidhanas; however, she
concludes that it probably represents an alternative exegetical tradition contemporary with
the sadhanas. 1 would agree that we seem to be dealing with alternative styles of exege-
sis, and note in addition that we might see these two exegetical tendencies a precursor to
the Nyingma distinction between the “path of means” (#babs lam) and the “path of liber-
ation” (grol lam). "These are presented as two ways of approaching the perfection stage in
Mahayoga. The first relies on psycho-physical practices, while the second on presentations

of the view.%*

(1) Un1iON

As mentioned above, in many of the Dunhuang sadhanas meditation practice involving
sexual intercourse follows the gradual development of the visualization. Such practices
were categorized as the “perfection stage” (rdzogs rim), following on from the “development
stage” (bskyed rim).8% The section on union is the most detailed part of the Summary, which
is interesting considering that the later Nyingma tradition tended to categorise Mahayoga
as the vehicle of the development stage, with Anuyoga being the vehicle of the perfection
stage.

'The Summary defines Mahayoga union as “the union of the vajra and the lotus.” This is
of course a symbolic reference to the male and female sexual organs.’® The Summary goes
on to list three kinds of union: (i) the union in the single ornament, (ii) the union of the

81 On these events see Wangchuk 2002, and the earlier studies cited therein.

82 See Dalton 2004, Meinert 2006, and Dalton forthcoming. Note that union and liberation are not discussed
in the Lamp for the Eyes of Concentration, which may be simply due to Gnubs chen’s treatment of Mahayoga
according to its view alone.

8 Tt should be noted here that IOL Tib J 644 defines union and liberation in the context of Mahayoga,
Anuyoga and Atiyoga; however, in the latter two contexts union and liberation are given a metaphorical read-
ing. See also IOL Tib J 647 (3v.5-4r.2), which gives an Atiyoga reading to union and liberation, and Pelliot
tibétain 841 (1r.1-2) which mentions union and liberation in the context of Anuyoga (though the main treat-
ment of the topic is in the context of Mahayoga).

84 See for example Klong chen pa’s presentation of these two in his Dispelling Darkness in the Ten Directions,
pp-113-127. The path of liberation ( gro/ /am) here should not be confused with the violent rituals of liberation
(sgrol ba).

% There is no explicit discussion of these two key terms in the Dunhuang manuscripts, though in the Summary
and elsewhere Mahayoga meditation is characterized in terms of the gradual ‘development’ of the visualized
deity, and IOL Tib J 656 characterizes Anuyoga as meditating on development via the mode of perfection.
(1.29-30: bskyed de rdzogs pa’i tshul du bsgom bav). Note also that the stages of development and perfection,
along with a “great perfection” stage, are listed in the Garland of Views of Padmasambhava. See Karmay
1988:155, 164. Similarly, the Sutra Gathering All Intentions (probably dating to the latter half of the ninth
century) characterizes these three modes as development, perfection and total perfection (yongs su rdzogs pa).
See Armour of Darkness vol.1, 509-511.

8 This may also be an implicit reference to the fourfold classification of union found in IOL Tib J 754(b)/3.
Here union is divided into (i) the union of the senses with their objects, (ii) the union of knowledge with
means, (iii) the union of wisdom with space, and (iv) the union of the vajra with the lotus.

64



five families in a single mode, (iii) indiscriminate union. There is no further elaboration on
these in the Summary, but fortunately they are defined in the Seven Great Scriptural Systems,
as follows:

The single ornament is the vow to [remain as] a pair. The frve families in a single mode is
the accomplishment of one principal deity, four principal female deities and a single
location. Indiscriminate is the greatest path of the three realms. In this case, if one is
engaging in union with all women in accordance with the ritual manuals, one should
avoid criticism by using vajra speech.’”

Here the distinction seems to be between different contexts for the practice of union, either
(i) in a monogamous pair, (ii) with one male and four female practitioners or (iii) as a
wandering male engaging in union with all kinds of women. Interestingly the text here is
aware of the social transgression entailed by the third style of union, and recommends a kind
of indirect language to avoid censure.!® The Summary goes on to define union according
to several further sets of categories. These initially seem rather bewildering, but on closer
inspection, all of them can be mapped onto the structure of the Mahayoga sidhanas found
in the Dunhuang manuscripts.® In these sidhanas, the structure of the practice has these
general stages, subsequent to the three concentrations:

1. Visualization of male and female practitioners as deities (usually as Vajrasattva and
Samantabhadri). This is often referred to in the sadhanas as the mabamudri (the
other three mudras are not usually invoked). The non-differentiation of practitioner
and deity is one feature that distinguishes Mahayoga from the lower tantric methods,
according to the doxographical text IOL Tib J 644. Here, the relationship between
deity and practitioner is said to be that between a buddha and a sentient being in the
ordinary Mahayana, that between a slave and a master in the Kriya, that between a
lord and a servant in Upaya, that between a brother and sister in Yoga, and without
distinction in Mahayoga. This lack of distinction is also said to characterize Anuyoga

and Atiyoga.”

IOL Tib J 754(b)/ 3, 1.45: sbyor ba rnam pa bzhi la// dbang po yul la sbyor ba dang/ shes rab thabs la
abyor ba dang// ye shes [46] dbyIngs la sbyor ba dang// rdo tje pad mo la sbyor bao//

It is evident from the discussion that follows this classification that only the last of these four refers to the
performance of the practice of sexual union itself.

87 Pelliot tibétain 656 1.45: gsang sngags ma ha yo ga'i sbyor ba ni / rdo rje dang pad mo sbyor ba ste de yang
gsum mo / rgyan gcig par sbyor ba dang [46] rigs Inga tshul gcig par sgyor ba dang / phyal bar sbyor ba'o / de
la rgyan gcig pa ni gnyis su dam beas pao / [47] rigs Inga tshul geig pa ni / gtso bo geig dang / gtso mo bzhi
dang / yul gcig sgrub pao / phyal ba ni khams [48] gsum dag kyi lam mchog / na / bud myed ci snyed yod
pa rnams / thams cad cho ga bzhin sbyor na / rdo rje gsung kyis [49] myi smad do zhes byung ba’o /

8 For a discussion of coded language in the tantras, see Davidson 2002:257-269. A promiscuous lifestyle
played a part in the legends of some of Tibet’s “crazy yogins” (smyon pa), such as 'Brug pa kun legs, whose
exploits have been translated in Stein 1972 and Dowman 1980.

% Tt is much more common to divide these practices according to the four limbs of sddhana: propitiation
(&snyen pa), approaching propitiation (nye bar bsnyen pa), accomplishment (ésgrub pa) and great accomplish-
ment (bsgrub pa chen po). These four also appear in the Dunhuang manuscripts, including IOL Tib J 332/1
(translation in Dalton 2004: 11). They are also found in many canonical sources, including the Gubyasamaija
(Tb.409: 187.4-5). There also seems to be a certain amount of correspondence here with explanations of the
stages of empowerment (abhiseka) as described in some Indic treatises; see for example the translation of Su-
jayasrigupta’s Abhisekanirukti in Onians 2001: 342-347.

% TOL Tib J 644 1r-1v.
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2. Visualization of one or more deities and/or syllables inside the male’s and female’s
own bodies. Sometimes these are the standard five deities of the mandala, but other
variants often occur.”! Sometimes an external mandala is visualized as well.%?

3. Visualization of the internal flow or “descent” ("babs) of bodhbicitta. In some sadhanas
the reference to the act of intercourse is more or less explicit, in others, the process
seems to be described through visualization alone.”>

4. Visualization of the emanation of light from the dodbicitta, as an offering to the
buddhas and as an empowerment for the benefit of all sentient beings.

5. Consuming the samaya substances. The Summary glosses this as “experiencing the
savour of bodhicitta” or “receiving and eating”. 'This may be a reference to two alterna-
tive practices: on the one hand, the physical experience of the profound sensations of
the descent of the bodhicitta energy, and on the other hand, the ingestion of the five
nectars, including the sexual fluids.** This would account for a number of sadhanas in
which there is no mention of ingesting anything.”> Where there is explicit reference
to consuming the samaya substance, it is usually first offered to the buddhas.”®

6. Contemplating the ultimate meaning of the bodbicitta or samaya. In some sadhanas
there is a dissolution back into the nonconceptual state, and the language used here
echoes the descriptions of the concentration on suchness.”” At this point there is of-
ten also a reference to the samaya vows. Rather than spelling out the vows, most sad-
hanas just mention that the practitioners are bound by them, and the consequences
of transgressing them. We will look at the definition of the Mahayoga samaya vows
in the next section.

'Thus the various categories in the Summary map onto these sadhana stages as follows:

%1 The standard five deities are seen in Pelliot tibetain 42 (28); an example of a different system is seen in IOL
TibJ 716 (11.46-70).

%2 The external mandala appears in the sadhanas in IOL Tib J 331/2 and 554, for instance.

% The deliberately allusive language of these sadhanas make such judgements necessarily tentative. Those
sadhanas with apparent reference to intercourse include IOL Tib J 331/2, 464; Pelliot tibétain 42 and 841
(on these see Dalton 2004). Sidhanas which describe the movement of bodbicitta through visualization alone
include IOL Tib J 716. Other sidhanas, IOL Tib J 552, 553 and 554, refer to the “play” (ro/) of the father
and mother, but otherwise give instructions purely in terms of visualization.

% On the five nectars, see Wedemeyer 2007: 401-403.

% These include IOL Tib J 552, 553, 554 and 716.

% For example, Pelliot tibétain 841 (2v.2—4), 332/e (1v.1-4) and 36 (v1.4—-v2.1). These references from Dalton
2004: 16 n.40.

%7 For example, IOL Tib J 552 has “the supreme samaya is the sublime expanse itself” (6v.2: dam tsig mchog
rab dbyings dam pa nyid to /). IOL Tib J 437 has “the great perfection, the great embodiment, the essential
nectar, this sublime, supreme medicine beyond birth and death.” (13v/14r.1: rdzogs chen bdag nyid chen po
thugs kyi beud // skye shi myed pa’i sman mchog [2] dam pa 'di /). Note here the reference to the “great
perfection” (rdzogs chen) which is also found in the Gubyagarbha in the same context. Here “great perfection”
seems to indicate the culmination of the phase of perfection, while prefiguring some of the themes of later
Great Perfection texts. I have discussed these Guhyagarbha passages and their continuity with later Great
Perfection texts in van Schaik 2004a: 167-169.
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’ H 4 types of union | Conquering the 4 Maras | 5 space mistresses 4 secret consorts

1 || Union Conquering Mara the | The vajra and lotus The Lady of Mudra
aggregates space mistresses
Subsequent union
Total union Conquering Mara the | The jewel space mistress The Lady of Intoxication
afflictions
4|| Universal union | Conquering Mara the | The karma space mistress
god
5 Conquering Mara the The Lady of Eating
lord of death
6 The airborne space mistress | The Lady who Prolongs Life

The fact that none of these four lists covers the whole content of the sidhanas suggests
that the author of the Summary did not have a single system available in the contemporary
exegetical tradition.”®

(ii) L1BERATION

'The Summary gives a very brief treatment of liberation, dividing it into liberation of the
self and liberation of others. As with the section on union, we find an almost identical
treatment in the Seven Great Scriptural Systems, which is as follows:

Liberation comprises (i) liberation of oneself and (ii) the liberation of others. Of
these, there are two measures of the liberation of oneself: (i) approaching the deity
and (ii) the tantric guru. Approaching the deity is when the practitioner levitates up to
tour finger-widths. Zhe tantric guru is one who is learned. Having gathered numerous
sages who are learned in this way, [one who is endowed with] the ten fields is brought
and their conceptual stream is liberated. This is liberation of others.”

In this twofold system, the “liberation of oneself” is devoid of the violent connotations of
“liberation”, and refers only to tantric deity practice on the one hand, and tantric learning on
the other.!% However, these qualities seem to be introduced here mainly as a requirement
for the “liberation of others”, that is, the violent ritual practice of symbolic or genuine

%8 Note that in IOL Tib ] 331/1, a sidhana attributed to Maijuérimitra, we have a tenfold division of a
perfection stage practice, as follows:

(i) the way of entering the sadhana, (ii) the place, (iii) developing the deities, (iv) the bless-

ings, (v) empowerment by the jiidnasattva, (vi) offering, (vii) the ritual of propitiation, (viii)

dissolution of the mandala, (ix) protecting the body and (x) the continuous samddhi.

IOL Tib ] 331/1 2v.1: //bsgrub pa la ’jug pal tshul dang/ gnas dang/ lhar bskyed pa dang/

byln kyIs brlab pa dang/ ye shes sems dpas dbang bskur ba dang/ mchod pa dang/ bsnyen

pa’l co ga dang/ dkyll ’khor bsdu ba dang/ lus srung ba dang/ rgyun kyl tIng nge ‘dzIn bstan

pao//
My schematic six-part distinction roughly corresponds to parts iii to viii of this scheme. Parts i and ii are
the preliminary steps of finding a master, receiving empowerment and finding a suitable site to practice (on
which see section 9 below). Parts ix and x are post-meditation practices which aim to maintain the meditative
realization through recitation of mantras and the correct state of mind.

% Pelliot tibétain 656 1.49: sgrol ba ni bdag bsgrol ba dang gzhan bsgrol bao / de la bdag bsgrol ba tshad
rnams pa nyis [50] te / lha nye ba dang rgyud bla ma'o / de la lha nye ba ni bsgrub pa po de sor bzhi yan cad
’phags pao / rgyud bla ma ni mkha [51] pa'o / de Ita bu skyes bu mkhas pa mang zhig ‘dus nas / zhing bcu la
bstsags te bdag du / rtog pa’i rgyud [52] sbyor ba ni gzhan bsgrol bao /

19 Note that the discussion of liberation in IOL Tib J 754 (b), which imposes a a classification of four types
of liberation, does not mention the liberation of others at all (11.561F).
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sacrifice. Both the Summary and the Seven Great Scriptural Systems, though dealing with
this ritual in the briefest of terms, suggest that it is only to be carried out by a group of
well-qualified tantric practitioners. This is also emphasised in Pelliot tibétain 42, which
states that liberation is not to be performed by ordinary people (phal ba).*!

Regarding the subject who is to be liberated, the Summary states that the victim must
possess the so-called “ten fields”. These are the “ten fields for liberation” (bsgral ba’i zhing
beu), a list of ten sins which make a being suitable for liberation (that is, for killing). Such
lists are fairly common in later sgro/ ba and phur baliterature, as well in as some Indic tantras
and treatises, though the contents and arrangement of the list differ quite widely.1%? T have
not seen a definition of the ten fields in the Dunhuang manuscripts, though the liberation
rite discussed immediately below does contain five suitable objects for liberation.!9

Compared to the practices which fall under the heading of “union” discussed above,
there are very few explicit ritual manuals for liberation. One manuscript which does discuss
the liberation ritual in detail is Zantric Notes 1. The liberation ritual is described in brief and
extensive versions. The brief version (Pelliot tibétain 42.1X) has been discussed by Carmen
Meinert, while the more extensive version (IOL Tib J 419/12) will be the subject of a
detailed study by Jacob Dalton, so I will only summarize it here.!%4

'The ritual of liberation begins with a preliminary list of five reasons for performing the
ritual: the subject of liberation must have (i) denigrated the Mahayana, (ii) offended a No-
ble One, (iii) come to a mandala without the samaya, (iv) hold a false view or (v) have caused
a cessation in the Mahayana dharma. It is made clear that liberation must be practised on
the basis of great compassion. The extensive version of the ritual then goes into some detail
on the preparation of the ritual space. There follows a description of the visualization, a
mandala of deities and various seed syllables. 'The act of liberation is carried out with a
weapon and the recitation of a mantra. The victim’s liberated consciousness becomes an
offering to the assembled deities of the mandala, and the visualization is dissolved. In the
extensive version there is a discussion of the signs that indicate the outcome of the ritual.'%
In both versions of this ritual it is suggested that the practice of union is to follow.

'The Vajrakilaya (phur ba) material is also relevant in this context. These rituals are con-
textualized in much the same way as the liberation ritual in 7antric Notes I, that is, in the
context of compassion.1®® However, it should be noted that the practices explicitly pre-

101 Pelliot tibétain 42.1: 24.4-25.3. Translation in Meinert 2006: 117.
102 A detailed discussion of seven fields for liberation appears in Chapter 12 of the Phur ba beu gnyis tantra
(Tb.414: 907.6-913.7). Thanks to Robert Mayer for this information. An early version of the ten fields is
found in the following list in Vilasavajra’s Exposition of the Samaya (576a.1-2):

dkon mchog slob dpon sku dgra gnyis // dam nyams log dang ’khus pa dang // ‘du bar 'ongs dang yongs la
gnod // dam dgra ngan pa’i ngang tshul can // ngan song gsum dang beu po ni // rnal byor kun gyis dang
du blang /

On the ten fields in the later Tibetan tradition see Cantwell 1997:108-109. For one version of the ten
categories in the later Tibetan phur ba tradition see Boord 2002: 224.
1% See Meinert 2006: 199-120.
104 See Dalton forthcoming, which will include a translation and transcription of this ritual, as well as the
other Dunhuang manuscript source for a liberation ritual, Pelliot tibétain 840/1.
105 The ritual begins on Pelliot tibétain 42, 68.4-72.4, and concludes on IOL Tib J 419 3r.1-4. In his forth-
coming book, Jacob Dalton argues that this ritual manual implies the presence of a real human victim, and not
a symbolic object, as is specified in the later tradition.
1% The most important Vajrakilaya sadhanas are IOL Tib J 754(b)/2, discussed in Mayer 1994, Pelliot tibétain
349, discussed in Mayer 2004, and IOL Tib J 331/3, discussed in Mayer and Cantwell 2008. Furthermore,
an exhaustive review of the Dunhuang Vajrakilaya material is the subject of a forthcoming book by Cantwell
and Mayer.
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sented as liberation in the Dunhuang manuscripts, discussed above, are not Vajrakilaya
rituals. Equally, in the Dunhuang Vajrakilaya rituals the term ‘liberation’ does not play a
central role. This is in contrast to the later Tibetan tradition, in which liberation rituals
came to be synonymous with the figure Vajrakilaya, and Vajrakilaya came to represent the
personification of the liberation act. Thus it appears that the Dunhuang manuscripts rep-
resent a stage at which these were two separate ritual lineages with similar content, which
merged in the subsequent Tibetan tradition.

Finally, there are many related sadhanas and ritual manuals concerning wrathful deities
to be found in the manuscripts that are not specifically concerned with liberation. One
genre describes mandalas with the deity Heruka at the centre surrounded by arrays of
wrathful female deities. These deities include the well-known sequence of Gauri, Cauri,
Pramoha and so on, and animal-headed goddesses such as Kankamukha, Kakamukha and
Hulumukha. In one manuscript (IOL Tib J 716), this wrathful mandala immediately fol-
lows the sadhana of union, suggesting the union/liberation pair. In another version (IOL
Tib J 332) the mandala is clearly derived from chapter 17 of the Guhyagarbha. Behind
these mandalas there is the myth of the liberation of the demon Rudra by Heruka, which
is recounted in one of the texts in Zantric Notes I (IOL Tib J 419.5). 'This story, which
appears in chapter 15 of the Gubyagarbha, is the mythical prototype of the act of ritual

liberation.197

6. Samaya Vows

'The Summary defines the samaya vows of Mahayoga as a group of twenty-eight comprising
three root vows and twenty-five branch vows. These will be known to anyone familiar with
the later Nyingma tradition, where this arrangement of the vows has remained the same
to the present day within the vehicle of Mahayoga. I have discussed these vows, and other
related vow systems found in Dunhuang, in a recent article where I traced the development
of this system of samaya vows from the Guhyagarbha’s chapter 19, through Vilasavajra’s
Exposition of the Samaya, and finally to the system of the Dunhuang manuscripts, which
has remained unchanged to the present day.1%

'The Summary characterizes the samaya vows as “transmitted precepts” (/ung). While
the meaning of /ung is not made clear in the Summary, we find the following passage in
Pelliot tibétain 337, after a discussion of the samaya vows: “Ihe samaya are the transmitted
precepts of the vajra master, passed down from one person to another.”*%? The sense of /ung
here seems to be an oral explanatory tradition which accompanies the teaching of scriptural

SOuI‘CCS.llO

197 See again Cantwell 1997, Meinert 2006 and Jacob Dalton forthcoming.

108 See van Schaik forthcoming(b).

199 Pelliot tibétain 337: panel 4, 1.22: slobs dpon gyl lung gelg du brgyud cIng bshad pa yIn

110 Note that early great perfection texts were often characterised as /ung (see van Schaik 2004b). The esoteric
instructions (man ngag) seem to differ only marginally in signification from the transmitted precepts. They
may perhaps indicate a more personal, oral instruction. The Lza ba'’i yang dag pa’i sgron me (1.9-16) of Gnyan
dPal dbyangs mentions both, without however helping us to distinguish them:

If you focus the mind on the great way of awareness,

That is, non-conceptualization, the nature of ultimate truth,

Using awareness you will confirm the transmitted precepts and esoteric instructions.
'This is known as confidence in the correct nature of phenomena.

rnam pa mi rtog don dam rang bzhin gyi /
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In addition to the Summary itself, we find other references to the twenty-eight samaya
vows in the Dunhuang manuscripts. They are mentioned, though not listed, in the Seven
Great Scriptural Systems:

There are twenty-eight samaya, grouped into three: the samaya of view, the samaya of
practice, and the samaya of accomplishment.!!

'The same twenty-eight vows are clearly intended in the following lines on samaya from
“the six boiled-down essentials” in Tantric Notes II:

What are the samaya? 'They have the nature of moral discipline and vows. They
are the root samaya of body, speech and mind, and the samaya to be practiced, and
so on. Having received these as transmitted precepts, they must be protected and
practised.!1?

The three root vows are discussed in some detail in three different manuscripts, suggesting
that these three vows were sometimes transmitted independently of the twenty-five branch

vows.!13 The three root vows are:

() The vow of the body: to venerate the guru.
(ii) The vow of speech: to continually practice the mantras and mudras of the deity.
(iii) The vow of mind: to keep the restricted teachings of the tantras secret.

'The twenty-five branch vows are arranged in five groups of five:

(i) The five to be accepted, which are the five nectars: faeces, urine, semen, blood and
human flesh
(ii) The five not to be rejected, which are the five defilements of desire, hatred, ignorance,
pride and jealousy
(iii) The five to be practised, which are the five rituals of liberation and union
(iv) The five to be known, which are the pure natures of the components, elements, sense
objects, sacraments and propensities
(v) The five to be accomplished, which are the buddha’s body, speech, mind, qualities

and activities

The Summary and the Seven Great Scriptural Systems complicates things further by placing
these vows into another threefold classification:

(i) the samaya of the view, comprising root vow iii and branch vow iv.

(ii) the samaya of practice, comprising root vow i and branch vows ii and iii.

(iii) the samaya of accomplishment, comprising root vow ii and branch vow v 114

rig pa’i tshul chen sems kyis dmigs ba na /
lung dang man ngag rig pas thag gcod te /
chos kyi rang bzhin yang dag yid ches bya /

11 Pelliot tibétain 656 1.26: dam tshigs ni nyi shu rtsa brgyad do / [27] de yang Ita ba’i dam tshig dang / spyod
pai dam tshig dang / bsgrubs pa’i dam tshig gsum du ‘dus so /

12 Pelliot tibétain 280 13r.2: dam tshlg gang [3] zhe na // tshul khrlms dang sdom ba’l rang bzhIn // sku
gsung thugs kyl [4] dam tsIg gl rtsa ba gsum dang // spyod pa’l dam tshlg la stsogs ste // [5] lung bnos nas
// bsrung dang / spyod pa o /

3 The manuscripts are IOL Tib J 718, Or.8210/5.9223 and Pelliot tibétain 269. The latter pair are two
versions of the same text.

114 Note that the first set of branch vows has been omitted in Summary, which I take to be a scribal error, given
the references to twenty-eight vows here and elsewhere.
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As mentioned earlier, the samaya vows are frequently invoked in the Dunhuang sadhanas at
the conclusion of the practice of union, in which the consumption of the samaya substances
entails commitment to the samaya vows. 11> The result of not maintaining the samaya vows
is described in several places in graphic terms. The following description is typical:

If the samaya deteriorate, then while you live your complexion will deteriorate, your
mind will become unclear, you will be subject to many illnesses and your wishes will
go unfulfilled. Innumerable spirits and demons will wound you like an animal. When
you die, your senses will become clouded, your tongue will stick [to your palate], you
will smell unpleasant, and you will die vomiting blood. You will be escorted [from
this life] by innumerable malicious demons.!1¢

Perhaps surprisingly, a discussion of the samaya is also found in a Tibetan Chan text from
Dunhuang, IOL Tib J 709/9. This text is interesting in several regards. It is titled “Chan
document” and begins with the statement “the neck seal of the emperor Khri srong lde
btsan appears below.”’1” Though no such seal appears, it seems that the previous presence
of such a seal associated with this text is intended here, suggesting that it was authorized
by the emperor.!® In addition, this is one of the Tibetan Chan texts that refers to its
teachings as “the great yoga”, that is, Mahayoga.

In the middle of this text we find the question, “how does one receive the samaya?'*’
In the answer, we may detect a similarity to the first root vow of the Mahayoga samaya,

which enjoins the veneration of the guru:

'Those who have first made offerings to many buddhas and purified their minds should
rely on the master-buddha, and not rely on any other.!2°

'The following sentence enjoins the trainee to avoid any conventional practices based on
intellectual analysis, which may be loosely linked to the theme of practice in the second of
the Mahayoga root samaya. The remainder of the text is just a further elaboration of this
point, so there is no correspondance to the third Mahayoga root samaya of secrecy. Clearly
more research into this text and the whole genre of Tibetan Chan is required before we
can state anything with certainty about these terminological resemblences with the tantric

Mahayoga texts.

115 This is stated quite explicitly in IOL Tib J 552 (6v) and 554 (3v).
116 JOL Tib J 718 v4.1: / dam tshlg [2] 'dI gsum ma nyams na ni lus ngag yid gsum / [3] rdo rje rang bzhIn
du gyur te // tshe 'di la yang / bsam [4] ba ’grub pa dang/ chl ba’i dus byung na yang / sems [v5.1] gsal ba
dang / nyon mongs pa pa’i nad kyl pa myl brlungs [2] pa dr]l ma zhIm ba dang / man ngag myI brjed cing
// sun mar yang lha [3] rnams pa byon no // dam tshlg nyams pa na / [4] tshe ‘dI la yang mdog nyams pa
dang / sems myi [v6.1] gsal ba dang // nad mang ba dang / bsam pa [2] myl ’grub pa dang / rI dags sman ma
dang dra ste // [3] dre srI na yang bsam gyls myi khyab pas [v7.1] glags gcod do // ‘chl ba’l dus su yang / [2]
dbang po myi gsal ba dang // Ice stibs pa dang // [3] dr] ma myI zhibs pa dang / khrag skyug nas snying [4]
gas te chl 'o // sun mar yang 'dre gnon [v8.1] bsam gyls myl khyab par ong // dI [2] gsum nyams na dmyal
ba chen por ’gyur ro //
17 1OL Tib J 709/10, 36r.1: // bsam gtan gl yI ge // Iha btsan po khri srong lde brtsan gl mgur gI phyag
rgya 'og nas byung ba’/
18 On the “neck seal” (mgur gi phyag rgya) see Stein 1983, which contains a discussion of IOL Tib J 506,
wherein the “neck seal” is mentioned.
9 1OL Tib J 709/10, 38r.2: dam tshlg jI Itar blang zhe na /

It is possible that this question marks the beginning of a new text.
120 1OL Tib J 709/10, 38r.2: sngon sangs rgyas mang po la / mchod bkur ba dang // bsam pa yongs [3] su
dag pa'l rnams kyis // slobs dpon sangs rgyas la rten gyl // gzhan la myl brten par byao //
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7. Results

The result of Mahayoga practiceis not a subject we find treated in much detail among the
Dunhuang manuscripts. The long Madhusadhu treatise discusses the result of practice
mainly in terms of the three buddha bodies (44ya). The treatise stresses the oneness of the
realized yogin and the buddhas.!?! Perhaps more interesting is the discussion of vidyidbara
levels in one of the doxographical texts (IOL Tib J 644). 'This text identifies four kinds of
vidyadhara in the context of Mahayoga, a distinction that has continued in the Tibetan
Nyingma tradition through to the present day.

'The four vidyadhara in the Dunhuang text are are (i) the deity vidyadbara (lha’i rigs
dzin), (ii) the medicine vidyadhara (sman kyi rigs dzin), (iii) the fully-ripened vidyidhara
(rnam par smyin pa’i rigs dzin) and (iv) the mahamudri vidyadhara (phyag rgya chen po’i rigs
dzin). These four are not identical to those of the later tradition, but there is a clear con-
tinuity. In the later tradition the four are usually (i) the fully ripened vidyidhara (rnam
par smim pa’i rig dzin), (ii) the life-enhancing vidyadhara (tshe dbang gi rig dzin), (iii) the
mahamudri vidyidhara (phyag rgya chen po’i rig dzin) and (iv) the spontaneously accom-
plished vidyadhara (lhun gyi grub pa’i rig dzin).}?? There is probably a connection between
the medicine wvidyadhara and the lifespan-enhancing vidyidhara. 'The spontaneously ac-
complished wvidyidhara does appear in IOL Tib J 644, but in the context of Kriya, not
Mahayoga.!?3

8. Scriptures

'The Summary does not discuss the source texts for Mahayoga, but it does mention “the
eighteen tantras.” We do have a few other references to a group of Mahayoga tantras in
the Dunhuang manuscripts, and there is an interesting difference here, in that some of
our sources use the Tibetan translation of the Sanskrit word zantra (rgyud) while others
transliterate it (fan #ra). It is likely that the transliterated form was later abandoned in
favour of the translated form, but this distinction is not entirely useful for dating, since the
transliterated form was still in unofficial use at the end of the tenth century, as demonstrated
by the list of tantras in Pelliot tibétain 849.124 In some sources it seems that rgyud was
used to refer to the general category of tantra, while zan #ra was used for specific titles. The
shorter Madhusadhu treatise refers to “the tantras (Zan tra) of Mahayoga, the esoteric tantra
class (rgyud) of method.”'?> Similarly, Padmasambhava’s commentary on the Updyapasa
mentions “many tantras (Zan tra) of Mahayoga,” while the interlinear notes mention the

121 This discussion comprises the last third of the manuscript, from 1.132 to the end. See van Schaik forth-
coming for a complete translation and transcription.

122 See for example Dudjom 1991: 11.132.

123 For a full translation of this manuscript see Dalton 2005.

124 The transliterated form does not appear in the Mahdavyutpatti. On the list of tantras in Pelliot tibétain 849
see Hackin 1924 and Kapstein 2006. Note that all of the sources in the long Madhusadhu treatise are fan fra
rather than rgyud.

125 TOL Tib J 508 r32: /rnal "byor chen po nang pa thabs kyl rgyud kyi tan tra las kun kyl nang nas bsdus pa’i
lus tshad/ dpal rdo rje sems ’pa la phyag ’tshal lo/

In Padmasambhava’s Garland of Views, “the esoteric yoga tantras of method” (rnal byor nang pa thabs kyi
rgyud) signifies the esoteric aspect of the Yogatantra category, which includes the subcategories of (i) devel-
opment, (ii) perfection and (iii) great perfection (see Karmay 1988:155, 165). In the later Tibetan tradition
a similar phrase, “the vehicle of the esoteric tantras of method” (nang pa thabs kyi rgyud kyi theg pa), was used
by some exegetes with reference to all three of the higher yoga classes (Mahayoga, Anuyoga and Atiyoga) and
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tantra class (7gyud) of Mahayoga as a gloss on the phrase “scriptures of definitive meaning.”
An early source mentioning a group of eighteen scriptures is a text by Jiidnamitra which
is mentioned in the Ldan dkar ma. As Dan Martin has pointed out, only two tantras are
mentioned there by name: the Sarvabuddbasamaiyoga and the Gubyasamaja.?® For more
names, we can turn to two Dunhuang treatises for help: the long Madhusadhu treatise and
Padmasambhava’s commentary on the Updyapasa.'?” Both treatises quote from numerous
tantras, and there is a close match between these titles and the list of eighteen Mahayoga
tantras enumerated by Longchenpa (1308-1364) in his Zhunderous Melody of Brahmi, one
of the earliest such lists.

Interestingly, there is relatively little overlap with the list of tantras in the famous scroll
Pelliot tibétain 849, which dates to the very end of the tenth or beginning of the eleventh
century. It seems plausible that the list in Pelliot tibétain 849 reflects later developments in
India which were not fully assimilated in Tibet until the later diffusion (pAyi dar) of tantric
Buddhism.!?® An interesting link between this scroll and the later diffusion which has not
previously been noticed is the presence in the Pelliot tibétain 849 list of an O /i pad ti tan
tra. 'This title is strikingly similar to the Olapati, one of the Sakya school’s nine cycles of the
path (Jam skor) attributed to the mahasiddha Caryavajra or Kanha, and is said to be based
on the Cakrasamvaratantra.*?®

Returning now to Longchenpa’s list, we find that more than half of his eighteen texts
appear to some extent in the Dunhuang manuscripts. The following table shows which of
these tantras are present, cited, or at least mentioned in the Dunhuang manuscripts:

1 Glang chen rab "bog Cited (IOL Tib J 321).

2 Glang po chur jug Cited (IOL Tib J 321).

3 Sangs rgyas mnyam sbyor Cited (IOL Tib J 454, Pelliot tibétain 337, 849)

4 Ribo brisegs pa Cited (IOL Tib J 321, 454)

5 Padma dbang chen Not found, but IOL Tib J 454 cites a Dbang chen bsdus pa’i tan tra.

6 Zla gsang thig le Partiagloy present (Pelliot tibétain 281) and mentioned (Pelliot tibétain
849).

7 rTse mo dus pa Possibly to be identified with the Rtse gcig bsdus pa cited in IOL Tib J 321.

8  gCig las ‘phros pa Cited (IOL Tib J 454)

gSang ba dus pa Present (IOL Tib ] 438) and extensively cited (IOL Tib J 437, 454, 508,

Pelliot tibétain 337).1

10 sGron me bar ba Not found.

11 &Dud resi samaya bum sde  Not found.!*?

by others with exclusive reference to the Mahayoga tantras, more in concordance with the earlier tradition
represented here. See Dudjom 1991:1.357 and Garson 2004: 98, 141-142.

126 Martin 1987: 179.

127 On the citations from the longer Madhusadhu treatise (IOL Tib J 454), see van Schaik forthcoming(a).
Thanks to Robert Mayer and Cathy Cantwell for sharing their list of the citations from IOL Tib J 321, which
are to be discussed in their forthcoming monograph on this manuscript.

128 On Pelliot tibétain 849 and the full list of tantras therein, see Hackin 1924 and Kapstein 2006.

129 The Olapati has been identified by Davidson with the canonical text Tbe Four Stages (Rim pa bzhi pa) T.1451
(Davidson 2005: 200-201).

130 This tantra is also cited in ke Lamp of the Eyes of Contemplation (26.6fF and 206.2fF). 1 am currently
preparing a critical edition of Pelliot tibétain 281.

131 This tantra is also cited in Zhe Lamp of the Eyes of Contemplation (194.6fF).

132 There is a reference to a 4Dud r#si rgyud in The Lamp of the Eyes of Contemplation (52.1ff and 209.1fF) and
quoted in IOL Tib J 437 (14v.6-1r.6) Note also the reference to a Bdud rtsi mchog gi lung at the beginning
of in IOL Tib J 552.
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12 dPal mchog dang po Cited (IOL Tib J 321, 454).

13 dPal phreng dkar po Cited (IOL Tib J 321).

14 Ma mo rgyud lung Not found.'®

15 Bidyotamala bum sde  Mentioned (Pelliot tibétain 44).

16 Thabs zhags Present (IOL Tib J 321) and cited (IOL Tib J 454, 508).

17 Dam tshig bkod pa Not found, but note that a Rdo rje bkod pa is cited in IOL Tib J 321.

18  gSang ba sgyu phrul  Passages cited without attribution, mentioned in Pelliot tibétain 332B,
849.13

As this list shows, some of these tantras are actually present in the Dunhuang manuscript
collection. The Gubyasamaja (Gsang ba dus pa), Upayapasa (Thabs kyi zhags pa) and *Candra-
guhyatilaka (Zla gsang thig le) are all present (though the latter only partially). We should
also mention here the Majusrinamasamgiti, which is present in the Dunhuang manu-
scripts, and has sometimes been considered a Mahayoga tantra.!3* Investigations into these
manuscript versions have shown that they are generally closer to the versions in the Rnying
ma rgyud *bum than the versions in the Bka’ gyur.136

In any case, there have always been a number of traditions in the enumeration of the
eighteen tantras. In Tibet an alternative list of eighteen tantras was transmitted in the
Zur tradition, though it is only known from an eighteenth-century source. Since this list
is notable for its close correspondence to the Mahiyoga section of the Rnying ma rgyud
‘bum, and includes of a group of five tantras with ‘play’ (ro/ pa) in the titles which are
not attested in the Dunhuang manuscripts, it appears to be later than Klong chen pa’s
list.137 Even if identifying the exact content of the “eighteen tantras” mentioned in the
Summary is impossible, we we can at least see a significant continuity between the tantras
that were being cited and made the subject of exegesis in the context of Mahayoga in the
tenth century, and the later Nyingma lists of eighteen Mahayoga tantras.

9. Contexts

We have now explored quite thoroughly the various elements of tantric practice which are
classified as Mahayoga in the Summary and other sources. In pointing out, as I have done
here, that which is considered specific to Mahayoga, I do not want to suggest any that
Mahayoga practices existed in some kind of conceptual isolation. They were closely linked
on the one hand to earlier manifestations of tantric practice, and on the other hand to the
emerging developments found under the headings of Anuyoga and Atiyoga.

(i) THE RITUAL CONTEXT OF MAHAYOGA

'The Mahayoga practices we have been looking at here are clearly situated in the same
framework as earlier forms of tantric ritual. For example, the necessity for tantric em-
powerment and the importance of the master-disciple relationship is indicated in some
sadhanas which spell out the necessary stages prior to the actual practice of sddhana. In
IOL Tib J 565/1 for instance, the following sequence is set out:

133 But see the sadhana of Ma mo chen mo at IOL Tib J 716/3.

134 There are also numerous citations of the Guhyagarbha and various Mayajala tantras in the Lamp for the Eyes
of Contemplation.

135 See Davidson 1981.

136 Davidson 1981 and Martin 1987.

37 On the Zur tradition’s list of eighteen tantras, see Garson 2004: 257-264.
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(1) Receive the empowerment (dbang) from a master (slobs dpon) who has the empow-
erment of the Guhyasamaja.
(ii) Carry out the activities pleasing to the guru.
(iii) Generate great compassion for all sentient beings.
(iv) Find a quiet place to practice.

We find similar sequences elsewhere, such as in IOL Tib J 331/1 and Or.8210/5.95/7.
These two manuscripts do not mention any specific empowerment; in the first the prac-
titioner is instructed to request the empowerment “by the drop” and this is glossed in the
interlinear notes as “the trio of outer, inner and secret.”3® The second refers to the stages
(rim pa) of empowerment. Another, more complex, discussion of the stages of empow-
erment appears in Pelliot tibétain 42.VI, and this is preceded by a brief discussion of the
requisites of a genuine tantric master (rdo rje’i slobs dpon).'>® We may infer that the necessity
for the guru and the empowerment is assumed in those sidhanas which do not specifically
mention it.

Mahayoga sidhana practice at Dunhuang is often further contextualized by the more
general ritual activities of aspirational prayer, offering and confession. Some sadhana col-
lections containing Mahiayoga elements (according to the criteria of the Summary) begin
with aspirational prayers and/ or gtor ma offerings.!*? Equally, many sadhanas conclude
with the activities of offering and confession, either as part of the ritual of union or liber-
ation, or in a separate text written after the sadhana.'*! These contextualizing prayers and
practices bind the Mahayoga sidhanas to the aspirations of Mahayana Buddhism. At the
same time, they bind the practitioners of the sidhanas into Buddhist communities (whether
lay or monastic) through the communal activities of prayer recitation, confession and of-

fering.
(ii) MAHAYOGA, ANUYOGA AND ATIYOGA

In the later Tibetan tradition, Mahayoga is considered a ‘vehicle’ (¢beg pa) in a system
of nine vehicles. It is surpassed in this system by Anuyoga, the penultimate vehicle, and
Atiyoga, the ultimate. In establishing the meanings of Mahayoga from the Dunhuang
manuscripts, we should be careful not to read this later system back onto them. As we saw
earlier, some of the Mahayoga texts from Dunhuang treat Mahayoga as they highest form
of yoga, the “supreme system” in the words of Zhe Questions and Answers of Vajrasattva.
As I mentioned earlier this may represent an earlier stratum in the manuscripts, based on
developments in the late eighth and ninth centuries.

In other texts, we see a development in which Mahayoga is understood in the context
of the doxographical category of three inner yogas, of which it is the lowest. This probably
represents a later stratum, dating to the tenth century. Yet even these Dunhuang doxo-
graphical texts, which seem to be standardizing the distinctions between the inner tantric
frameworks of Mahayoga, Anuyoga and Atiyoga, do not designate these three ‘vehicles’
per se. Rather they continue to present Anuyoga and Atiyoga in terms of modes (#shu/) of
Mahayoga practice, without any meditative content of their own. Thus in IOL Tib J 656

138 JOL Tib ] 331/1, 1a.2: thigs pas dbang bskur gsol btab nas/ (interlinear note: phyl dang nang dang gsang
gsum gyls/)

139 Pelliot tibétain 42.V is folio 51.1-4, which V1 is folios 51.5-61.4.

140 For example, IOL Tib J 419, Or.8210/5.95.

1 For an example of the latter, see IOL Tib J 332.
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Anuyoga is characterized as a meditation on the development of the visualization via the
mode of perfection. 142

‘Thus Mahayoga, Anuyoga and Atiyoga seem to have developed in parallel, if not in total
identification with the three modes of esoteric yoga set out in Padmasambhava’s Garland of
Views and elsewhere: development (&skyed), perfection (rdzogs) and great perfection (rdzogs
chen). It is evident in Garland of Views that these modes apply to the same basic practices.!*3
Similarly, in Armour Against Darkness, Gnubs chen Sangs rgyas ye shes’ commentary on the
Sutra Gathering all Intentions, the author treats the yogas of Maha, Anu and Ati as ‘systems’
(lugs) representing ‘modes’ of practice, and not as ‘vehicles’. Rather they are specifically
characterized as the lower, middle and higher divisions of a single vehicle.1** While Gnubs
chen does write of a vehicle of Atiyoga in his Lamp for the Eyes of Contemplation, his use of
the term ‘vehicle’ is rather haphazard in this text, and it is clear that Mahayoga, Anuyoga
and Atiyoga are fully conceptualized as three distinct vehicles here either.!* In fact, as
far as I am aware there is no reliable source before the eleventh century for the classic
presentation of the nine vehicles as vehicles. Though such a source may yet come to light,
we can at least say that Anuyoga and Atiyoga were not widely considered to be independent
vehicles before the eleventh century. 140

12 JOL Tib J 656:29-30: bskyed de rdzogs pa’i tshul du bsgom bao.

It is interesting to note that Anuyoga seems to have developed independence even later than Atiyoga.
It is absent from Vilasavajra’s commentary on the Gubyagarbha’s chapter thirteen, on the stages of tantric
practice (Q.4718: 186b), and it is similarly absent from the treatment of the levels of empowerment in
Saryasimhaprabha’s Guhyagarbha commentary (Q.4719: 224a—224b). In Pelliot tibétain 644 it is the same
as Atiyoga in having no specific meditative or ritual content, while according to IOL Tib J 656 the practice of
Anuyoga is the same as Mahayoga: union and liberation (séyor sgro/). Moreover it seems that Anuyoga was
not given any specific scriptural content until much later than was the case with Atiyoga. While Gnubs chen
Sangs rgyas ye shes seems to have been instrumental in defining a group of texts as Atiyoga scripture in his
Lamp for the Eyes of Contemplation, no specifically Anuyoga texts are mentioned there. The Suzra Gathering all
Intentions, which was to become one of the central Anuyoga scriptures was well known to Gnubs chen, who
wrote an extensive commentary on the text, but in the Lamp for the Eyes of Contemplation, he uses it solely as a
source for his Atiyoga chapter, suggesting that it, like the other sources in that chapter, should be considered
an Atiyoga text.

143 For the relevant section of the Garland of Views, see Karmay 1988: 155, 164.

14 See Armour of Darkness: 1.509: mi mthun par ‘dul bai theg pa l@ang gdul bya rab kyi rab ’bring tha ma
gsum gyis lha rim par bsgom pa la rtsal chen rdzogs pa dang/ skad cig mas (rdzogs dang) bsgom pa bdal ba
chos nyid kyi sa pa dang/ bskyed rdzogs dang bral (yongs su) rdzogs pa spyi chibs kyi sa pao/

The root text Sutra Gathering all Intentions characterizes the three modes not as Maha-, Anu- and Atiyoga
but as development (bskyed pa), perfection (rdzogs pa) and total perfection (yongs su rdzogs pa). In this it is
similar to the Garland of Views. See Armour of Darkness: 1.509-511.

5 Lamp for the Eyes of Contemplation 291.4: shin tu rnal ’byor gyi theg pa

In his summary of the differences between Mahayoga, Anuyoga and Atiyoga (pp.490-491), Gnubs chen

does not specifically apply the term ‘vehicle’ to these three yogas. However, he does not characterize them as
‘modes’ either. In general the Lamp for the Eyes of Contemplation seems to stand midway between the under-
standing of Mahayoga, Anuyoga and Atiyoga as modes of esoteric yoga, and the understanding of them as
independent vehicles.
146 There is one ostensibly early source that does define Maha-, Anu- and Atiyoga as vehicles per se in the
manner of the later Nyingma tradition. This is the Esoteric Instructions on the Stages of the View, attributed to
the eighth-century translator Ska ba Dpal brtsegs. However, there are many reasons for doubting the authorial
attribution and early date of this text. Karmay has discussed Bu ston’s questioning of the authorship (Karmay
1988:149), and elsewhere I have noted the text’s absence from Gnubs chen’s Lamp for the Eyes of Contemplation,
despite the inclusion of other works by Dpal brtsegs (van Schaik 2004b: 188). Furthermore, Matthew Kapstein
has noted that this text contains developments in doctrinal matters that bear comparison with works produced
in the early second millennium Bka’ ma lineages, notably the Definition of the Vehicles of Kah thog dam pa bde
gshegs (personal communication).
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As I argued at the beginning of this paper, we must be careful to avoid reading the
doxographies of a later period onto the earlier appearances of these terms. I have already
suggested that Mahayoga, as it appears in the ninth and tenth century texts we have been
examining here, cannot be considered in isolation from the discourses of Atiyoga, or the
Great Perfection. The earliest strata of Atiyoga, or Great Perfection, literature is charac-
terized by a reformulation of Mahayoga meditative practice in terms of nonconceptuality,
nonduality and the spontaneous presence of the enlightened state. Before the eleventh cen-
tury Atiyoga is not generally associated with a separate vehicle; rather it is characterized
as a ‘mode’ (#shul). Treatises like The Questions and Answers on Vajrasattva show exactly
how the view embodied in the Great Perfection was to be was applied to the practices of

Mahayoga.'4”

10. Conclusions

As we have seen, the Dunhuang manuscripts represent a intense period of development
in Indic tantra and its absorption into Tibet in the ninth and tenth centuries. The sources
I have drawn upon here represent a time when Mahayoga was considered the pinnacle of
tantric ritual practice, while it was simultaneously in the process of being displaced from
that position by the developing rubrics of Anuyoga and Atiyoga. At this point the latter
(Anuyoga and Atiyoga) seem to have been primarily view or theory-based approaches,
with little or no ritual presence in the manuscripts. Toward the end of this period we see a
movement towards the stratification of the tantric categories of Mahayoga, Anuyoga and
Atiyoga. That trend is best represented in doxographical texts and — for Mahayoga — the
central text of this survey, The Summary of the View of Mahdayoga According to Scripture.

What then is the ‘definition” of Mahayoga oftered by the Dunhuang manuscripts we
have been looking at here? Based on the Summary we may ofter the following brief defi-
nition of Mahayoga in tenth-century Tibet:

e The theoretical content or view is defined as the ‘single mode’ (#shul geig) in which
the buddhas of the five families are embodied in a single deity, usually Vajrasattva.

e Meditation is defined by the gradual visualization practice of of the three concentra-
tions (zing nge dzin). These are the concentrations on (i) suchness, (ii) total illumi-
nation, and (iii) the cause.

e Ritual practice is subsumed by the two categories of union and liberation (séyor sgrol),
that is, sexual practice with a consort and ritual murder. The Summary leaves some
room for interpreting these practices metaphorically.

o 'The samaya vows (dam tshig) that bind a practitioner who has received a Mahayoga
empowerment comprise three root and twenty-five branch vows.

o 'The result of Mahayoga practice is defined in a succession of four levels of accom-

plishment known as the four kinds of vidyddhara (rigs dzin).

e 'The scriptural group associated with Mahayoga is the ‘eighteen tantras’, although the
content of this group is uncertain.

47 For the full argument, see van Schaik 2004b.
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As I mentioned at the outset, this has primarily been a synchronic study of the way
Mahayoga was understood at a particular time in the development of tantric theory and
practice. The Dunhuang manuscripts capture the period just before the renaissance in
tantric translation at the end of the tenth century. As new tantric lineages flooded into
Tibet, those who remained loyal to the older lineages camed to be known as Nyingma,
“the ancient ones.” Under threat from the new lineages, the adherents of the Nyingma were
involved, throughout their history, in defending the genuine antiquity and Indic origin of
their own tantric lineages.!*8

These Dunhuang manuscripts make it clear that the development of the ritual and
theoretical content of Mahayoga that characterises the later Nyingma tradition was already
well underway by the tenth century. The links between the Indic sources and Tibet’s early
tantric traditions — and the way that the Tibetans adapted and reshaped those sources —
have become a little more clear now that we have a sense of the definition of Mahayoga in
Tibet during the tenth century. I hope that we can now, at least in this context, use the
term Mahayoga in an informed way and without too great a danger of anachronism.

Appendix: Translation and edition of IOL Tib ] 436

A Summary of the View of Mahayoga According to Scripture

[1r] Now, the view of Mahayoga. What is the view of the five families as a single mode?
When the great elements are subsumed into one, they exist in utter perfection. This is
the female deity. The forms that come into being from them are the male deity: he who is
called Totally Illuminating (Vairocana). As he cannot be carried oft by external forces, he is
known as The Immoveable (Aksobhya). As he fulfills all wishes, he is known as The Jewel-
Born (Ratnasambhava). As he goes to the realms of light he is known as Limitless Light
(Amitibha). [1v] As ... he is known as Meaningful Accomplishment (Amoghasiddhi).1#
'The five families are, in this way, a single mode.

What are the relevant samaya? One should gather the samaya in order to embrace that
which is concordant, in order to restrain that which is discordant, and in order to obtain
and accomplish. The 28 samaya are the transmitted precepts. According to the esoteric
instructions these are grouped into three. This one should know. What are they? They
are:

(i) the samaya of view,
(ii) the samaya of practice,
(iii) the samaya of accomplishment.

Now to distinguish these. The samaya of mind (not disseminating the secret instruction
to others) and the five aspects to be known are the samaya of the view. The samaya of the
body (not developing ill-will or scorn towards the wajra master and brothers and sisters)
and the five samaya to be practised, and the five samaya not to be renounced, are the samaya
of practice. 'The samaya of speech (not ceasing in the mantras and mudras) and the five

148 On this process, see Davidson 2004: 151-154. This polemical process continued through to the 20th
century, when Nyingma exegetes were still on the defensive; see Dudjom 1991: 888-940.
%9 One edge of the manuscript has been severely damaged here, but most of the text can be reconstructed.
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samaya to be accomplished are he samaya of accomplishment. [2r] The unsurpassable fruit of
these three is the nature of accomplishment.

The union of Mahayoga is called “the union of the vagjra and the lotus.” It is also three-
fold:

(i) The union in the single ornament,
(ii) The union of the five families in a single mode,

(iii) Indiscriminate union.
One should know that each of these has four parts:
(i) Union,
(ii) Subsequent union,
)

(iii) Total union,

(iv) Universal union.!%°

Of these, meditating on oneself as the deity is union. Subsequent union is developing the
wisdom being at one’s heart. 7vfal union is the unshakeable great bliss of the descent of
the bodbicitta of the union of vajra and lotus. Universal union is projection and absorp-
tion, conferring empowerment upon limitless sentient beings, each in their particular deity
family. [2v]

When [practising] union in Mahayoga, the qualities of greatness are said to be:

(i) Subduing the four Maras,

(ii) Playing with the five space mistresses, !
(iii) Possessing the four secret consorts.

'The four Maras are:

(i) Mara the aggregates,
(i1) Mara the afflications,
(iif) Mara the god,
(iv) Mara the lord of death.!>2

Of these, the phase of meditation on the mahamudra of the deity’s body is called conguering
Moara the aggregates. The phase of the unshakeable great bliss of bodhicitta is called con-
quering Mara the afflictions because the mind of the three times does not arise. The phase
of acting for the benefit of sentient beings is called conqguering Mara the god. The phase of

150 The Tibetan terms are (i) sbyor ba, (ii) rjes su sbyor ba, (iii) rab tu sbyor ba, and (iv) kun tu sbyor ba. Possible
Sanskrit equivalents are: (i) yoganam, (ii) anuyoganam, (i) prayoganam, (iv) samyoganam. The last of these is
attested in Mahavyutpatti 2134. 1 have not found this particular fourfold classification in other Dunhuang
sources or in later Nyingma presentations of Mahayoga. Note however that another Dunhuang manuscript
contains a different enumeration of four séyor ba: (i) dbang po yul la sbyor ba, (ii) shes rab thabs la sbyor ba, (iii)
ye shes dbyings la sbyor ba, (iv) rdo rje pad mo la sbyor ba (IOL Tib ] 754/9.45-55). 'This enumeration occurs in
the context of a discussion of a sexual ritual practice of union (séyor ba).

151 Tib, dbyings kyi dbang phyug ma, Skt. dhatvisvari. These female deities appear as consorts in many tantras.
Note that IOL Tib ] 419/14 contains a list of eight rnal *byor gyi dbang phyug chen po and in IOL Tib J 716/2,
the consort of Heruka is named Khro mo dbang phyug ma.

152 This standard set of four Maras derives from early Buddhist sources. The Sanskrit terms are (i) skandha-
mara, (ii) klesa-mara, (iii) mrtyu-mara, (iv) devaputra-mara. The conquest of the four Maras became a central
metaphor in the Tibetan “cutting” (gcod) tradition.
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experiencing the savour of bodhicitta, which transcends birth and death, is called conguering
Mara the lord of death. 13 [3r]
The five space mistresses are:

(i) The vajra space mistress,
(ii) The lotus space mistress,
(iii) The jewel space mistress,
(iv) The karma space mistress,

(v) The airborne space mistress.>#

Of these, the male is called #be vajra space mistress and the female is called zhe lotus space
mistress. 'The phase of unshakeable great bliss which is the descent of bodhicitta endowed
with the vajra and the lotus is called #he jewel space mistress. 'The phase of activity for the
benefit of sentient beings [by] projecting and absorbing the bodhicitta is called the karma
space mistress. And thus making all bodhicitta of one taste without it bursting out is called
the airborne space mistress.\>

'The four secret consorts are:

(i) The Lady of Mudra,
(ii) The Lady of Intoxication,
(iii) The Lady of Eating,
(iv) The Lady who Prolongs Life.'>

Of these, the body of the consort is known as #he Lady of Mudra. The unshakeable great bliss
of bodhicitta is known as the Lady of Intoxication. [3v] Experiencing the savour as bodbicitta,
or alternatively accepting and eating, is known as ke Lady of Eating.">’ 'The phase of
obtaining the praiseworthy qualities of bodhicitta is known as the Lady who Prolongs Life
because it transcends birth and death.

The liberation of Mahayoga is said to comprise:

(i) Liberation of oneself,
(ii) Liberation of others.

Of these, liberation of oneself comprises:

(i) Approaching the deity,

153 The conquest of the four Maras is mentioned in the prayer in Pelliot tibétain 16: 30r.4.

154 These five categories obviously correspond to the five buddha families, with the exception of the fifth,
which is mkba’ la rather than tathagata. See however the Guhyagarbha (chapter 2, Tb.417:157.1), where the
five female buddhas are collectively called “space mistresses of the sky” (nam mkba’i dbyings kyi dbang phyug ma).
155 T have not seen the specific names here in later sources, nor in other Dunhuang manuscripts. We do find
groups of female deities (usually in groups of eight) surrounding a beruka figure in a mandala in some Dunhuang
ritual texts (as discussed above). The names in these manuscripts partially overlap with the eighteen dbang phyug
ma which are found in later Nyingma Mahayoga commentaries and sadhanas (see for example Klong chen pa’s
Phyogs beu mun sel). On the 18 dbang phyug ma see Blezer 2000.

156 The Tibetan names are: (i) Phyag rgya ma, (ii) Rmongs byed mo, (iii) Zab mo, (iv) Tshe ’phel mo. For the
last name the text has rmongs byed tshe ‘phel mo, but this is probably a scribal error, as the name when repeated
later is just #she phel mo. The Sanskrit equivalents here may be: (i) Mudri, (ii) Mohani, (iii) Gambhira, (iv)
Ayurnardhana.

157 On “experiencing the taste of bodbicitta” see also Tattvaratnavaloka, 240a.3: byang chub sems/ ro myang
dbang bzhir thad pa (from Dalton 2004: 26). Note that in the Summary the context suggests that “experiencing
the taste of bodbicitta” is distinct from “accepting and eating”. The latter could well be a reference to consuming
all the five nectars (see esp. Wedemeyer 2007: 401-403).
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(ii) Clarifying the tantras.

Of these, in approaching the deity the measure of accomplishment is the ability to levitate up
to four finger-widths. And clarifying the tantras means becoming learned in the eighteen
tantras, or alternatively it indicates the sages who possess the transmitted precepts and
esoteric instructions. The liberation of others means that having assembled many such
great lords, those in the category of the ten fields are placed into the mandala of the heroes.
Within the circle they are liberated to bring them into accord with others.

Meditation, via the gradual development of the three aspects of Mahayoga, is as fol-
lows: [41]

(1) First, one begins with meditation on the dharmata,
(ii) Second, one then meditates on the unassailable total illumination;
(iii) Third, one then meditates on the causal concentration.

Here ends A Summary of the View of Mahdyoga According to Scripture

TRANSCRIPTION OF IOL Tib J 436:

In the following transcription, I have attempted to provide a clear reading of the manuscript
without over-correcting the archaic orthography. The reverse gi gu is indicated with a cap-
ital I. The anusvara (which is merely used for scribal convenience) is indicated by a dot
under the m. In most cases the divergences from classical orthography (eg. rin cen, dam
tsig) are self-explanatory. I have made a very few insertions (marked by square brackets)
where these seemed necessary to make the reading more clear.

CONVENTIONS:
<> deleted in original manuscript
+ 4+  inserted in original manuscript

. lost due to manuscript damage
} unclear reading
] inserted in the present edition

— —~—

[1r.1] bsgom pa / di // de lama hayo ga'ilta / rIg<s> Inga tshul gclg tu lta <b>gang
zhe na // ’byung [2] ba ched po la gcig gi nang na // kun rdzogs par yod pa nl // yum
yin la / de las gzugs [3] su red pa nl / yab ste rnam par snang mdzad // ces bya // de
nyid gzhan gyis myi phrogs pa nl [4] myl bskyod pa zhes bya // de thams cad re ba yid
bzhin du skong ba ni // rin <ce> cen 'byung ldan zhes [b]ya [5] {snang zhing song bas
ni snang} [ba mtha’ yas] zhes bya // ... thamscad ... nl {gyis} // ...

[1v.1]... nI // {don yod grub pa zhes} bya // rig[s] Inga de Itar tshul gcig go // de la
{rtse}’i phyo[gs] [2] dam tsig ce na // 'dra bar dkra’ ba’i phylr dang / myi dra bar sdom ba’i
phylr dang // thob <par> cing [3] grub pa'l phyir dam tsig tseg bya/'o // de la dam tsig
nyi shu rtsa brgyad nl // lung yin la man ngag gls ni gsu du ‘dus pa [4] shes gpar bya ste //
dpe yang gang zhe na // Ita ba’i dam tsig dang / spyod pa’i dam tshig dang // bsgrub pa’i
dam tsig go // de la dbyen [5] thugs kyi dam tsig gsang ba’i man ngag // gzhan la myi spel

81



ba dang // shes par bya ba'l dam tsig la ni / Ita ba’i dam tsig go [6] sku’i dam tsig <ni>
rdo rje slobs dpon dang / mched lcam dral la ngan sems dang spyad sems myi bskyed pa
dang // spyad par bya {du} [7] dang / myi spang ba Inga ste / spyad pa’i dam tsig go //
gsung gi dam tsig sngags phyag rgya rgyun myi gcad pa dang / grub par bya ba

[2r.1] dam tsig Inga nl bsgrub pa’i dam tsig go // 'di gsum ya char ma gyur pa’i ’bras
bu nl grub pa’l rang bzhin no // [2] de la maha yo ga'i / sbyor ba nl // rdo rje dang pad
mor sbyor ba zhes bya // de la yang gsum ste // rgyan cig par sbyor ba dang / rIgs Inga
tshul [3] gcig par sbyor ba dang // phyal bar sbyor bao // de yang re re la bzhi bzhir shes
par ba ste // sbyor ba dang / rjes su sbyor ba dang/rab tu [4] sbyor ba dang / kun tu sbyor
bao // de la bdag lhar sgom pa ni / sbyor bao // rjes su sbyor ba nl // ye shes sems pa
thugs kar [5] bskyed pao // rab tu sbyor ba ni rdo rje dang pad mor sbyor ba’i byang chub
sems / babs pa’i bde ba chen po myi g.yo bao // kun tu [6] sbyor ba nl "phro dus / sems
can <gi don> rgya mtsho rigs su [r]es par dbang bskur bao // [de] la maha yo ga’i sbyor
bai

[2v.1] [d]u[s] // ch[e] ba’i yon tan n[i] bdud bzhi bcom ba dang // dbyings phyug ma
Inga la rol pa dang / gsang ba'i yum bzhi dang ldan no [2] zhes byung ste // de la bdud
bzhl ni / pung po’i bdud dang / nyon mongs pa’i bdud dang / shi bdag gi bdugd dang /
[3] 1ha’T bdud do // de la Iha'T 4+sku+ phyag rgya chen por sgom pa’l dus na // pung po’i
bdud becom zhes bya // byang chub kyi sems [4] bde ba ched po myi g.yo ba’i dus na //
dus sum gi sems myi byng bas // nyon mongs pa'i bdud bcom zhes bya // byang [5] chub
kyi sems kyi ’phro ‘dus / sems can gi don byas pa’i dus na // 1ha’i bdud bcom zhes bya //
byang chub kyi [6] sems kyi ro tsor pa'i dus na // skye shi las das pa’i shl bdag gi bdud
bcom zhes bya // de la dbyings phyug

[3r.1] malngala // rdo rje dang pad mo’i dbylngs phyug ma dang // rin chen dbylngs
phyug ma dang / las kyi dbyIngs phyug ma dang / [2] mkha’ dbyings phyug ma zhes bya'o
// de la yab ni rdo rje dbyings phyug ma zhes bya // yum ni pad mo dbyings phyug ma
zhes bya / [3] rdo rje dang pad mor ldan pa’i byang chub kyi sems babs pa’i bde ba ched po
myi g.yo ba’i dus na // rin cen dbyings phyug ma [4] zhes byao // byang chub kyi sems
kyi 'phro ‘dus sems can gyi don byas pa'i dus na // las kyi dbyings phyug ma zhes bya //
de Ita [5] bas na // byang chub kyi sems kun ro gcig par byas pa ni / ma brdos pa yin bas
mkha’ la dbyings phyug ma zhe bya / [6] de la gsang ba’i yum bzhi ni / phyag rgya mo dag
rmongs byed mo dang / za ba mo dang / rmongs byed tshe "phel mo zhes bya // de la yum
[7] kyi {sku} nl phyag rgya ma zhes bya // byang chub kyi sems bde ba ched po myi g.yo
ba nl [rm]o[ng]s [byed mo // byang] chub kyi se[ms]

[3v.1] su ro tshor ba ’am / yang na blangs te za ba ni / za ba mo zhes bya ba / byang
chub kyi sems ky[i] y[o]n tan bsngags po thob pa’[i] [2] dus na // skye shi las 'das pas tshe
'phel ma zhes bya // de la maha yo ga’i sgom pa ni // bdag bsgral ba dang / [3] gzhan
bsgral ba <'o> // zhes byao // de la bdag bsgral ba ni / lha nye ba dang / rgyud gsal ba
o / de la lha nye ba ni grub [4] pa’i tshad de // sor bzhi yan cad nam ka la 'pag nus pa
dang // rgyud gsal pa ni rgyud bco brgyad la mkhas par [5] gyur pa’am // yang na lung
dang man ngag dang ldan pa’i skyes bu rnams la bya // gzhan pa sgral ba ni // de Ita bu’i
[6] dbang phyug ched po du <me>zhig ’tshogs nas // zhing bcu rim pa dang ldan pa’i
rnams dpa’ bo’i dkyil ’khor du [7] sbyar bao // bskor na mthun ’jug ’tsha<I>m pa’i sgrol
bao // ma ha yo ga’i rnam sum rims kyis [4r.1] bskyed nas / bsgoms / pa ni // dang po
chos nyid sgom pa ste gcig // de nas kun tu snang ba’'i myl brdos par bsgom [2] ba dang
gnyis / de nas rgyu’i ti nge dzin sgom pa dang gsum mo // maha yo ga'i Ita ba lung du
bsdus pa rdzogs so // (end)
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The “Succession of the Four Seals”
Caturmudrinvaya)

Together with Selected Passages from Karopa’s Commentary

Klaus-Dieter MATHES

The Caturmudrinvaya and its commentary by Karopa! play an important role in defining
the system of the four seals (i.e., the karma-, dharma-, maha-, and samaya-mudras), which
lies at the centre of the Yogini or Mother Tantras. The four seals not only describe ground,
path, and fruit in the Yogini Tantras, but are also the equivalent of the five stages in the
Yoga Tantras (see below). Mahamudra corresponds to the level of the fruit, and dharma-
mudri to the ultimate (i.e., dharmadhatu, or the like) which is meditated upon or cultivated
on the path. This path is fully in accordance with non-tantric Mahayana Buddhism, but
can be effectively initiated with the help of a karmamudra, which involves sexual union with
an actual consort in order to identify the goal of co-emergent joy. This occurs through an
image of co-emergent joy, which manifests for an instant when one experiences on a physical
level the sequence of the four moments — manifold appearances, maturation, freedom from
defining characteristics, and relaxation — and the four joys: joy, supreme joy, co-emergent
joy, and joy beyond joy. 'This sequence is best summarized in Maitripa’s (ca. 1007 — ca.
1085)2 Caturmudropadesa:

(1) Starting from exterior activities [such as embracing and kissing] up to the final arousing is the
joy related to [the moment of ] the manifold.

(2) 'The experience [from that point] up until [the drop of bodhicitta] has reached the tip of the

jewel is [the moment of ] maturation. It is supreme joy.

(3) The illustrious one taught [in Manjusrinamasamgiti X.3b] “Holding the drop of sixteen halved
twice.”> Two [parts] (of what is thus present in the form of a four[fold] drop) at the tip of the
jewel and two [parts] in the middle of the lotus [correspond to the moment of ] freedom from
defining characteristics, [related to] co-emergent joy.

(4) When all four [parts of the] drop are inside the lotus, [it is the moment of ] relaxation, [the
joy of] no joy.*

Mahamudra impresses its seal on the other mudras, that is to say, they are reflections of
mahimudri. 'The wisdom (j7iana) that arises from a consort, usually referred to as prajid,

the four moments and joys again on the level of the dharmamudra. On the basis of dharma

1 Karopa (or also Bhitakarman) was a disciple of Vajrapani, who in turn was one of Maitripa’s heart disciples
(see Roerich 1949-1953:842-843).

2 Tatz 1994:65. On the life of Maitripa, see Tatz 1987:695-711.

3 MINS, p- 107: sodasardbardhabindudhbrk /.

4 CMU, fol. 11b6-12a2: phyi rol gyi bya ba nas bskyod pa’i mthar thug pa’i bar ni rnam pa sna tshogs pa’i dga’
ba’o [ rin po che’i mthar thug par nyams su myong ba ni rnam par smin pa ste | mchog dga’o | beom Idan das kyis | beu
drug phyed phyed thig le thang [text: can) | | zhes bya bas | thig le bzhi’i gzugs kyis bzhugs pa las | gnyis ni rdo je
rtse mo’i cha la gnas | gnyis ni padma’i ze'n bru'i cha la gnas pa ni mtshan nyid dang bral ba ste | lhan cig skyes dga®o /
thig le bzhi char padma’i cha la gnas pa ni rnam pa med pa ste | dga’ bral lo /.
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instructions, the bliss of the four joys is now realized to be empty. This leads to mahamudra,
the realization that bliss and emptiness are inseparable. Here, however, there is only the true
co-emergent joy, and not the other three impure joys.

The path can be further supported by the causal samayamudrd® of visualizing deities,
mandalas and the like. The actual samayamudra is the display of form 4dyas for the sake of
others as a result of having attained mahamudra. Karopa provides the following etymology
of the four seals:

Action (karma-) is bliss, and mudra the recognition [of this bliss], the very mo-
ment [it appears]. As to dharma, skandhas and so forth are realized to be without
origination, and mudri is the recognition [of this non-origination] through the
instructions of the guru. Maha [stands for] non-dual bliss and emptiness, and
mudra [for] the recognition of the [related] view by becoming mentally dis-
engaged (amanasikira).® Samaya has the meaning of abundance, and mudra is
the recognition of the benefit for others through the two form ayas.”

The sequence of the four seals is best summarized in Maitripa’s Sekanirdesa, stanza 26:

Having approached a karmamudrai, one should meditate on the dharmamudra.

Hereafter [follows] mahamudra, from which the samaya| mudri] arises.’

The commentary on this stanza by Ramapala (one of the four heart disciples of Maitripa)’
commentary of this stanza is fully in line with the Caturmudrinvaya, and Karopa’s commen-
tary on the Caturmudrinvaya in turn largely draws on Ramapala’s Sekanirdesaparijika. 'The
succession of four seals also describes the third and fourth of the four tantric empowerments
on karmamudra thus explains in detail how the exemplifying wisdom of the third empow-
erment is experienced in union with a consort (praj7d), and the chapters on the remaining
seals show how this leads to the attainment of the real wisdom of the fourth empowerment.
'This is called the empowerment of dharmamudra or mahimudra in Karopa’s commentary on
the chapter on samayamudra.

'The Caturmudranvaya is contained in Maitripa’s Advayavajrasamgrahba, but the author-
ship of this important work on the four seals remained a controversial issue. In his introduc-
tion to the Sekanirdesaparnijika, Ramapila attributes the Caturmudranvaya to (the Tantric)

5 This according to Karopa (see below).

6 For Maitripa and his circle amanasikara not only means to refrain from the mental engagement of dualistic
thought, but also to directly realize the luminous nature of mind (See Mathes 2006:206 and 2008:38-39).

7 CMAT (B 267a3-5, P 328b6-8, T 133b5—6): las ni bde ba ste / phyag rgya ni dus kyi sna rises tshad du dzin
pav [ [ chos ni phung po la sogs pa skye med du rz‘ogsb paste || © phyag rgya ni bla ma’i gdams ngag gisd tshad du dzin
pao [ | chen po ni bde stong gnyis med de | phyag rgya ni yid la mi byed pas® Ita ba dzin pav | | dam tsbigf ni phun
sum tshogs 8pa’i don® te [ phyag rgya ni gzugs sku rnam pa gnyis kyis gzhan don tshad du dzin pao /

“Prtse Trtser PPrrog ©T )/ 4Pgi Tom. T pai £T tshiggi 8 T sna tshogs pa’i yon tan

In the scans of the dPal spungs edition, which was reproduced by Zhamar Rinpoche in Delhi (TBRC Resource
Code W 23447) fols. 257-268 are missing and copied by hand from another source. I thank Tony Duff
(Kathmandu) for having provided me with the complete first volume of this dPal spung edition (rGya gzbung,
vol. o) from Bhutan. The variant readings of B are thus according to the original block print.

8 SN, p.36, 1.5-6: karmamudrim samasidya dbarmamudrim vibhavayet | tasya ardbvam mahimudra yasyah
samayasambbavah [ /.

9 See above.
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Nagarjuna,'” which is corroborated by its colophon in the Tibetan translation,!! but con-
tested by Vibhaticandra (12 / 13™ century), who claims in his Amrtakanikoddyotanibandha
that this is false.!? The Caturmudranvaya was first published under the title Caturmudra in
Haraprasad Shastri’s edition of the Advayavajrasamgraha. 'The same text was edited for a
second time by the Study Group on Sacred Tantric Texts at the Taisho University in Tokyo.
My English translation is based on a comparison of the latter with my edition of the Tibetan
translation contained in the dPal spungs block print of the Phyag chen rgya gzhung (B),"3 the
Peking Tengyur (P), and the *Bri gung bka’ brgyud chos mdzod (T).

According to the present Chetsang Rinpoche, the 'Bri gung bka’ brgyud chos mdzod was
compiled under the direction of the 17% Bri gung abbot Kun dga’ rin chen (1475-1527),
and this is corroborated by the *Bri gung gdan rabs** written by the Fourth Chetsang Rin-
poche Bstan dzin padma’i rgyal mtshan (1722-1778). There is not much information in
the colophons, but the first volume contains an interesting topical outline (sa &cad) of the
Amanasikara Works based on notes taken by 'Bum la ’bar,’® and in the second volume we
find a till now unknown subcommentary to Sahajavajra’s Tuastvadasakatika by (the same?) Ti
pi 'Bum la bar.’® Bu ston Rin chen ’grub (1290-1290-1364) mentions in his gSan yig a cer-
tain Bra bo 'Bum pa ’bar (or: “Bra'o ‘Bum la 'bar” in the Blue Annals'”) as one of the seven
men from dBus and gTsang who received mahamudri teachings from Maitripa’s disciple
Vajrapani.’® ’Gos Lo tsa ba gZhon nu dpal (1392-1481) provides the additional informa-
tion that this happened at Chu go in gTsang.! If our 'Bum la ’bar belongs to these seven
men, the mahamudri works in the first two volumes of the 'Bri gung bka’ brgyud chos mdzod
go directly back to Maitripa’s disciple. A comparison of the 'Bri gung manuscript with the
Peking Tengyur and dPal spungs edition also provides the basis for the translated passages
from Karopa’s commentary on the Caturmudranvaya. In the Peking Tengyur and the dPal
spungs edition this commentary contains an insertion of more than 15 folios,?’ which is
missing in the old 'Bri gung manuscript. The insertion repeats many explanations, but pro-
vides some valuable extra information on the four seals. Unlike Karopa’s commentary, the
inserted text makes use of the typical Tibetan system of divisions and subdivisions (sa &cad)
which suggests that it is not a direct translation from the Sanskrit.

1 Karopa’s Introduction to his Commentary on the Caturmudranvaya

In the introduction to his commentary, Karopa relates the system of the four seals in the
Yogini Tantras to the five stages of the Yoga Tantras (i.e., the Guhyasamajatantra) by fur-

10 SNPg(c), fol. 1b3—4; SNPg(p), fol. 1b4: ... aryanagarjunapadakrtacaturmudranvayinugatam sekanirdesam
kartukamal ...

11 On the life of the Tantric Nagarjuna see Dowman 1985:112-122.

See appendix.

12 AKUN, p. 170: caturmudranvayas tv aryandgarjunakyta iti mrsa.

13 For a description of dPal spungs edition of the Phyag chen rgya gzhung, see Mathes: forthcoming.

14 Qee ‘Bri gung gdan rabs, p. 183.

15 In vol. kha, fol. fols. 80a5-82a5, we find “A Summarized Meaning [and] Topical Outline of the Twenty
Amanasikara Works — Notes Taken by ‘Bum la 'bar” (“Yid la mi byed pa’i nyi shu’i bsdus don sa bead bum la
’bar gyis zin bris (text: ris) bzhugs so”).

16 °Bri gung bka’ brgyud chos mdzod, vol. kha, fol 186a4: ... de nyid beu grel di |/ | ti pi bum la bar gyis bris | |

17 Roerich 1949-1953:857.

18 See “Bu ston gsan yig”, p. 115, 1. 1-2.

19 Roerich 1949-1953:857

20 Tn the dPal spungs edition (B) from 296a6 to 314b6; and in the Peking Tengyur from 352a5 to 366a4.
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ther dividing the twofold division of the “creation” (utpattikrama) and “completion” stages
(utpannakrama) of the Hevajratantra (which is a Yogini Tantra). The uzpattikrama is thus
distinguished into an outer and inner one, and the utpannakrama into an utpannakrama,
parinispannakrama, and svabhivikakrama. This fivefold division is then related to the five
stages of the Yoga Tantras and the four seals:

These [five stages], too, are known to have the nature of the illusion-like, the
apprehension of the mind, vajra recitation, luminosity, and the union as a pair.?!
[They] should be perfected, for the sake of myself and others, by the £arma-,
dharma-, maha-, and samaya-mudrdis, which are characterized by [the syllables]
e vam ma yd.zz

The presentation of the five stages differs slightly from the Sekanirdesapasijiki where Rama-
pala relates the fivefold division of the two stages in the Hevajratantra to the system of the
Guhyasamajatantra in the following way:

With regard to the uzpattikrama are [two stages], the pindikrama and the vajra
recitation. They are known as outer uzpattil krama] and profound utpattil kramal.
With regard to the uzpannalkrama] there are are [three stages]: the stages of
blessing from within, perfect enlightenment, and union as a pair. They are
known as utpannal kramal, parinispannal krama), and svabhavikakrama.*

The five stages taught by Ramapila are in accordance with Munisribhadra, Samayavajra,
Abhayikaragupta and Lilavajra.>* One way of articulating the correspondence between the
stages of the Guhyasamajatantra and the system of the four seals in the Yoginitantras is also
proposed in a short appendix (probably by 'Bum la ’bar) to the Tibetan translation of the
Caturmudrinvaya in the first volume of ‘Bri gung bka’ brgyud chos mdzod:*

Vajra recitation is the inner wtpattikrama. Isolation of the mind and illusory
body?® are the dharmamudra. Luminosity is mahamudra, and union as a pair
the great fruition samayamudra. 'The [outer?] utpattikramais the corresponding
gate, i.e., causal samayamudra. Detailed explanations of this should be known
from the Sekanirdesa.’’

21 These five stages are slightly different from the ones in the Sekanirdesaparijiki (see footnote below).

22 CMAT (B 255b6-256a2, P 318b4-6, T 124a6-b1): de dag kyang sgyu ma lta bu dang | sems la dmigs pa dang |
rdo rje’i* bzlas pa dang | od gsal ba dang | zung du jug pa’i bdag nyid du shes par byas la | ¢ vam ma ya’i mtshan
nyid can gyib las kyi phyag rgya dang [ chos kyi phyag rgya dang | phyag rgya chen po dang | dam tshig gi° phyag rgya
rnams ,éyixd bdag gi® don dang gzhan gyif don phun sum tshogs par byao8 [

AT pje DT gyis < Tom. 4 PT kyi ¢ T gis £T gyis 8 T byed pa

23 SNPg(cy 25al (up to -bodhiyu- missing in C), SNPg(p,y, fol. 21b6-8: utpattikrame pindikramavajra-
Japau |* bahyotpattigambhirotpattyaparanimakau | [* utpanne ca svidhisthand bbbimmbod/yiyuganaddbakmma‘ ut-
panna “parinispannasvibhavika® kramaparanimaka iti

4Pe // Y Pe-aa- ¢ C -svabhivikaparinispanna-

24 See Mimaki and Tomabechi 1994:x.

25 The appendix is on fol. 149a6-b6.

26 For a detailed explanation of the stages “Isolation of the Mind” and “Illusory Body” see Cozort 1986:89-104.

27 °Bri gung bka’ brgyud chos mdzod, vol. ka, fol. 149b5—6: rdo rje bzlas pa nang bskyed pa’i rim pa’s | | sems dben
dang sgyu lus chos kyi (text: kyis) phyag rgyav | | od gsal ni phyag rgya chen po yin la | | zung jug ni bras bu dam
tshig gi phyag rgya chen po | | bskyed rim ni de dang mthun pa’i sgo te rgyu dam tshig gi phyag rgyao | [ rgyas par
di’i don 'grel dbang rnam nges las shes par byav | |
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Next, Karopa informs us that the subject matter of the Caturmudrinvaya is taken to be em-
powerment whose main point is the co-emergent (sabaja),?® which means that co-emergent
joy should be experienced within the sequence of the four joys of empowerment.?’ The
essence of the four seals is said to be means and insight,3® and their defining characteristics
appearance and emptiness. 31 The relevant word in this “Succession of the Four Seals” con-
sists of ¢ and waz, 32which are explained to stand for mother and father on the basis of the
Devendrapariprcchatantra:

In terms of the eighty-four thousand groups of Dharma, the two letters are the basis
of everything,

Father and mother. Thus they are spoken of. 33%ksaram kathitam tatha /|  * C dvi-Pe

dva-
Based on that Karopa explains the essence and defining characteristics of e-vam:

The essence is appearance and empti[ness]. This, too, is non-dual union because
it is said [in the Devendrapariprechitantra):

The letter ¢ is the mother and va is called the father.
34

The dot is here [their] union. It is a wonderful union.
Wherever there is a union without the notion of duality, co-emergent wisdom
[manifests]. The defining characteristic is the subject matter as well as what
expresses it, that is to say, [the letter] e is the subject matter as the nature of
empti[ness], and as the nature of bliss vazm indicates (lit. “expresses”) [it]. Or
else, the instructions of the guru in the form of general terms should be known
as that which expresses, and the realization taught by it, i.e., in the form of bliss
and empti[ness] as a general image, should be known as the subject matter.’

28 For a discussion of the term sabaja, see Kvarne 1986:61-64.

29 CMAT (B 256a3—4, P 318b7-319a1, T 124b2-3): de la brjod par bya ba ni dbang ste | ... dbang gi* don gyib
gt50 bo ni Ihan cig skyes pa ste® [/ AT gis ® T gyis < T om.

In support of this, Karopa quotes Hevajratantra 11.2.40 (HT, p. 146, 11. 3-4), in which co-emergent joy is
said to be experienced in the context of the four joys and thus empowerment: “My nature is co-emergent joy

[experienced] at the end of supreme joy and at the beginning of no joy. And so we have confidence, O son, for
it is like a lamp in darkness.” (sabajanandasvabhavo "ham paramantam viramidikam | tathi ca pratyayam putra
andhakire pradipavat [ ])

30 CMAT (B 25626, P 319a3—4, T 124b5): ngo bo* ni thabs dang shes rab ste | BT bo nyid

31 CMAT (B 256b5, P 319b1, T 125a3): m#shan nyid ni snang ba dang stong pa ste |

32 CMAT (B 258a6, P 320a8, T 126a6): skabs su bab® pa’i tshig ni byigeb e dang vam st [/

2T bab P PT om. P mo

33 CMAT (B 258a6-b1, P 320b7-8, T 126a6-b1): skabs su bab* pa’i tshig ni byz' geb e dang vam ste® |/ bcom
Idan ‘das la Iha’i dbang pos zhus pa’i mdo las | | chos kyi phung po brgyad kbri dang | | bzhi stong ddag gid grangs
snyed kyi | | kun gyi gzhi dang pha ma ni | | yi ge gnyis ni yang dag bstan® | | zhe bya bas ...

AT ab "PT om. “Pmo B gini T gisni ¢T bsten
'The stanza from the Devendrapariprechitantra is also quoted in the Sekanirdesapanjika (SNPg ¢y, fol. 2a2-3,

SNPg(py), fols. 1b8-2al): dharmaskandhasahasranam caturasitisamkhyaya | sarvasrayah piti mata dval ya?]

34 The stanza from the Devendrapariprechitantra is also quoted in the Sekanirdesapadijika (SNPS(C), fol. 2a3,
SNPs(Pe)> fols. 2al-2): ekaras tu bhaven mati vakdaras tu piti smrtah | bindus tatra bhaved yogah sa yogah
paramadbhutah
35 CMAT (B 258b2-5, P 321a1-4, T 126b1-4): ngo bo ni snang ba dang stong pa gnyis* ste | de yang de nyid
las | yi ge e ni mar gyur la | / vam® ni pha zhes bya bar grags® | | thig le de gnyis sbyor bad ste / | sbyor de shin
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Next, Karopa explains how the four moments and joys can arise from evam as an acoustic
reality, i.e., as dharmamudra, or, if this is not possible, from that for which evam really stands,
i.e., the sexual union with a karmamudra, which is also referred to as “source of phenomena”
(dharmodaya). When practiced with skillful means in a proper way the goal of the path can
be indicated and mahamudra eventually attained. In this case Karopa speaks, just as Rama-
pala in his Sekanirdesaparijika, of a correct empowerment as opposed to bad and “forceful”
(hathayoga) empowerments:

First, the four moments occur in [proper] order from evam [understood either
as] acoustic reality [or as] the real one. From this the four joys arise and through
this the defilements are abandoned together with [their] imprints. The [result-
ing] fruit, the manifestation of inherent mahamudra, is of great value. From
those [four joys and] through the power of [former] aspiration and compassion
the two form £dyas manifest in accordance with the appearances [which are fa-
miliar to] sentient beings. This is of great benefit. This, too, because it is said
[in the Devendrapariprechatantra):

The knower of reality, who knows the two letters which are the dharma-
mudra, is the one who sets the wheel of teachings in motion for the sake of
sentient beings.36

Those persons who cannot comprehend such a dharmamudra must rely on a
karmamudra. 'The latter is also accepted as exemplifying wisdom and “source of
phenomena” (dharmodaya), and having disapproved of forceful yoga, the exem-
plifying [wisdom] is established in a correct empowerment and one practices by
way of connecting with [its] development.3’

In this regard, too, just as the four moments and four joys are counted on the
level of dharmamudri, so are they also on the level of zarmamudra. For this

tu rmad byung bao | | zhes bya bas® gnyis su med par sbyor bast / /| gang la gnyis kyi du shes med 8par sbyor bad ni
Ihan cig skyes pa’i ye shes so | h | mtshan nyid ni brjod par bya ba dang / rjod par byed pa ste [ | h / del yang e stong
pa’i ngo bor brjod par bya ba yin la | vam bde ba’i ngo bor rjod par byed pav | / kde yangk bla ma’i gdams ngag sgra
spyi’i rnam pa ni ™rjod byed ™ du shes par bya ste | des bstan pa’i “rtogs pa bde™ stong don spyi’i rnam pani | | ®brjod
byar® rtogs par byao |

2P om. T nyid ® BP bam T grag T bar < Tlas/ /T bayin 8T pa P Tom. I Pbrjod i T ede ¥ T zhes deyang ' T

rnams ™ T brjod ™ T rtog pa med ° T rtogs pa brjod par

36 This stanza from the Devendrapariprechatantra is also quoted in the Sekanirdesaparijika (SNPgc, fol.
2a4-5, SNPgp,y, fol. 2a4-5): yo vijanati tattvajiio dbarmamudriksaradvayam | sa bhavet sarvasattvanam
dharmacakrapravartakal | |

37 CMAT (B 258b5-259a3, P 321a5-b1, T 126b4-127al): dang po sgra dang don gyi e vam las | skad cig ma
bzhi rim gyis* byung la / b e dag las® dga’ ba bzhi skyes pas nyon mongs pa bag chags dang beas pa spong® ste | "bras
bu phyag rgya chen po rang chasd su thar ba ni don che ba'o / / de dag las® smon lam dang snying rje’i stobs f,éyis gzugs
sku rnam pa gnyis sems can gyi snang ba la ’byungf ba ni phan yon che ba ste | 8de yang® chos kyi phyag rgya’i yi ge
gnyis | | de nyid shes pa gang gis shes | | des ni sems can thams cad la | | chos kyi "khor lo Mskor byed gyur | 1] zhes
bya bas kyang ngoi / | de lta bu'i cbosjkyi phyag rgya la jug pa’i nus pa med pa dag gi gang zagk gis /i las kyi phyag
rgya la jjug par bya ste | de yang dpe’i ye shes su lrigx pal dang | ™ chos kyi byung gnas su rigs® pa dang /™ btsan thabs
kyi® rnal byor sun "byung baPla | yang dag pa’i dbang dper gzhagP pa dang | ‘phel bar byed pa ‘brel ba’i tshul gyis
nyams su blang bav [/

& P bzhi rims kyis T bzhi’i rims kyis ® P delas T dela © B spangs T spongs ¢ P chags © T la £T kyi gzug sku rnam pa gnyis

su sems can gyis snang ba las byung 8 B de'ang / b PT bskor bar ' P zhes pav 1T kyis phyag rgya la la jjug par mi nus pa dag gis
gang gis kPom. 1P rigpa T rig ™ T om. ™ Prig ©T kyis P T yang dag ges (?) dbang por bzhag
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reason and because [the experienced co-emergent is only] similar, it is not the
real one. This is because the goal can [only] be indicated, [in that its] sign is
experienced. Moreover, when [the practice of karmamudri] is not embraced
with skillful means, the result will be samsara. When embraced with skillful
means the result will be nirvana, because passages such as:

'The letter e is the lotus, and va nothing but the vajra.
The dot on that is seed, the threefold world having been produced by it.3

[Devendrapariprechitantra)

and:

'The divine reality, which has the form of the letter ¢,
and is ornamented with the letter va in its middle,
Is the basis of everything blissful,

the box of the buddha-jewel.3?

[Hevajratantra 11.3.4]

teach this. This is also because in a forceful empowerment, both the realization
and the sequence of [the four moments and joys] are wrong; in a bad empow-
erment, the realization is wrong; and in a correct empowerment both the real-
ization and the sequence are not wrong. Moreover, from the union of the lotus
and wvajra [as symbolized by] evam in its written form in the [stanza above], and
the gradual abandonment of the defilements and [their] imprints through the
different moments, there is a recognizing experience, and thus the goal can be
indicated.*’

The differences between a correct empowerment and a forceful and bad empowerment are
discussed in detail in Ramapala’s Sekanirdesapasijika and will be also addressed further down
in Karopa’s commentary.

In the remaining part of his introduction, Karopa draws a clear line between Tantra and
ordinary Mahayana or Paramitayana, even though the way the goal is taken in Apratisthana-

Madhyamaka does not differ from Mahamudra:

38 This stanza from the Devendrapariprechitantra is also quoted in the Sekanirdesaparijika (SNPS(C), fol. 2a2-3,
SNPg(p), fol. 2a3-4): ekarah padmam ity* uktam vakaro vajram eva ca | bindus tatra bhaved bijam tatprabhitam
Jagattrayam® | | 2 Cit- > C-yah

3% HT, p.-155, 1.5-6:  ckarakrti yad divyam madhye vamkarabbisitam | dlayah  sarvasaukbhyinam
buddbaratnakarandakam ||

40 CMAT (B 259a3-b1, P 321b1-7, T 127a1-5): de la yang® chos kyi phyag rgya la skad cigb bzhi dang dga’ ba
bahi ji° ltar Yresi bad bzhin / las kyi® phyag rgya fa yangf yod pa’i phyir 8dang | ‘dra ba’i phyir na dngosh ma yin
te | mtshon byai mishon par® nusla | | mtshon byed nyams su myong ba’i phyir dang | thabs kyis ma zin na khor ba
‘byung la || thabs kyis zin na mya ngan las das pa "byung ba ni | e ni padma nyid ‘gyur la /| v@ ni rdo rjer bshad
paste | | thig le déX ni sa bon yin | | de las gro ba'rnam gsum skyes' | | zhes bya ba dang | e yi cha byad bzang po
gang™ /% | dbus su vam® gyis rnam par brgyan | /¥ | zhes bya ba la sogs pas® bstan pa’i phyir dang | drag po’i dbang
bskur ni Preogs pa dang go rimP gnyis la "khrul la | dbang bskur ngan pa ni rtogs pa la "khrul pa nyid kyi phyir dang /
yang dag " gi dbang bskur® ni | Prtogs pa dang go rim gnyis kaP la ma kbrul pa’i phyir dang | de la’ang® dbyibs kyi e
bam* padma dang rdo rje snyoms pa dang | | skad cig ma’i bye brag gis nyon mongs pa bag chags dang beas pa“rim gyis
spangs” pa las | mtshon byed nyams su myong las’ mtshon bya mtshon par nus pa’i phyir ro |

*Bang Tom. ®Beigma <Tci BT yodpa ¢ T kyis T B la’ang T yang T dra ba’i phyir na dngos min te | | mishon

bya mishon byar ® B dngos po ' P cha 1 BP bam T bya * T om. ' B rnam gsum skye T rnams gsum skyes ™ PT la * B bam °
PT ba P P rtog pa dang go rims T rtog pa dang go rim A P rtog pa las khrul pa nyid kyi ‘T rtog pa las khrul pa nyid kyis * T gis
dbang skur * PT yang * BT bam P ba™ T rims kyis spongs ¥ BP la
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It is superior to the Mahayana of the perfections because this is also stated in
the Pradipoddyotana®' [commentary on the Gubyasamajatantra):

It has the same goal [as Paramitayana], but is free from confusion, rich
in [skillful] means and without difficulties. Moreover, it is [only] used by
those with sharp faculties. Mantrayana is thus superior.42

Because of being without refutation and establishment in terms of reality, i.e.,
the true nature in Apratisthana Madhyamaka and the true nature in Maha-
mudra, [these two] are the same; but there is a difference on the path for the
individual at the time of accomplishing it. Madhyamaka is the ascertainment
through scripture and logic. [The followers of this approach] are [still] deluded.
These [Mahamudra practitioners] are not because they distinguish themselves
through instructions of the guru.*3

In Paramitayana the nature of the two accumulations, that is to say, generosity,
discipline, patience, diligence, meditation, and insight are the means. Here [in
Mahamudra] the paths on which the imagined is sealed by the samayamudra,
on which defilements are taken as the path through the karmamudra, and on
which thoughts blaze as wisdom through the dharmamudri are the means. The
perfections are difficult. Seeking to abandon the defilements which must be
abandoned and seeking to rely on the remedies which cause abandonment, one
is on the path of abandoning the basis. It is said that one becomes a Buddha
after three innumerable eons. Here [in Mahamudri], because of [its] distinc-
tion through empowerment, one abandons the states of the intellect which are
accompanied by obstinate clinging. And because one awakens through the re-
alization that the knowledge of something non-existent is not anything, it is not
difficult. Even those with average and inferior capacities can enter Paramita-
yana. But here it is different since [the co-emergent] is the experiential object
of those with sharp faculties only.**

41 The commentary itself is normally not referred to as rgyud (Tantra). This stanza is not in fact found in the
Pradipoddyotana, but rather occurs in the *Nayatrayapradipa.

42For the Sanskrit of this stanza see the Tutzvaratnavali (TRA, p.21, 1L.12-13): ckarthatve py asammohat
bahipiyad aduskarat | tiksnendriyadhikarac ca mantrasistram visisyate [/

43 CMAT (B 259b6-260a3, P 322a4-7, T 127b3-5): pha rol tu phyin pa’i theg pa chen po las kbhyad par du phags
“pa ste [* de yangb sgron ma gsal ba’i rgyud las don gcig® na yang ma rmongs dang | | thabs mang bka’ ba med pa
dang® || | dbang po rnon pos® dbang byas kyang | | sngags kyi theg pa khyad par phags | zhes gsungs pa’i phyir | |
don rab tu mi gnas pa’i dbu ma’i gnas lugs dang | phyag rgya chen po’i gnas lugs la | dgag sgrubf dang bral ba’i phyir |
Egcig gis kyang bgmbh pa’i dus kyi gang zag gi® lam la khyad par yod do / | dbu ma ni lung dang rig pas gtan la phab
pa ste | rmongs pa yin la di dag ni’ bla ma’i gdams ngag gis' kbyad par du byas pa’i phyir ma rmongs pa ste . ..

“Tpav/ ) "B ang ¢ Teig S Pdag B po'i £T bsgrub &T cig gi de bsgrub pa’i dus kyis gang zag P B sgrub ' P gdams
ngag g1

4 CMAT (B 260a4-b2, P 322a8-b6, T 127b6-128a4): pharol tu phyin pa’i theg pa ni tshogs gnyis kyi rang bzhin
sbyin pa dang | tshul kbrims dang | bzod pa dang | brison grus dang | bsam gtan dang shes rab thabs su gyur pa yin
la | dir* ni dam tshig gib phyag rgyalst] kun brtags la rgyas Hebsd par byed pa dang [ las kyi® phyag rgyals?] nyon
mongs pa lam du slong bar byed pa dang [ chos kyi® phyag f rgyas rtog pa ye shes su bart bar byed pa’i lam rnams thabs
su 'gyur ba’o | pha rol tu phyin pa ni bka’ ba dang beas pa ste | spang® bya’i nyon mongs pa spong}‘ bar dod la | spong8
byed kyi® gnyen po bsten! par dod pas j gzhi spangj ba’i lam pak ste | bskal pal grangs med pa gsum gyis ™ tshang rgya
bar gsungs so™ [/ | dir ni dbang gis™ rab tu °dbye bas® mngon par zhen pa dang beas pa’i blo’i bdag nyid spangs te |
dngos® med kyi ye shes ci yang ma yin pa nyid du" rtogs pas tshang rgya ba’i phyir® bka’ ba med pav | | pha rol tu
phyin pa’i theg pa la ni dbang po "bring dang ‘tha mas® kyang ‘jug par nus la | dir ni dbang po rab ba’ zhig gi* spyod
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2.1 'The Introduction of the Caturmudranvaya
2.1.1 Translation of the Root Text

[The Succession of the Four Seals (Caturmudrdnvaya)]45

Homage to the Venerable Vajrasattva!

Evam. 46

Having first bowed to Vajrasattva, whose nature is pure wisdom, I write in short
“A Succession of Seals” for the sake of my own understanding.

Here, because of the confusion with regard to the succession of seals, those
whose minds are confused wander distressed in the ocean of samsdra. It is in
order that they realize easily the meaning of the four seals that the means of great
bliss is presented in accordance with the Tantras. The four seals are karmamudra,
dharmamudra, mahamudra and samayamudrd.47

2.1.2 Karopa’s Remarks on the Introduction of the Caturmudranvaya

Of particular interest is the mahdmudri interpretation of “Vajrasattva,” who is venerated at
the beginning of the Caturmudrinvaya. The compound “Vajrasattva, whose nature is pure
wisdom” is taken as follows:

Here, the dharmakaya is pure wisdom. It is beyond the extremes of existence,
non-existence, [a combination of | both, and neither [existence] nor [non-existence].
In its stainless part it is without superimposition and denial, beyond the objects

of knowledge and expression, and not made into an object by the intellect. It is
mahamudri. As to the appearance of the sambhogakiya and nirmanakaya from

it, [the form 4dyas] are put in place through the intellect of sentient beings.
Since [all three 4dyas] are contained in the natural state and thus inseparable,
their nature is the svabhavikakiya. They are also the great bliss of inseparable
bliss and empti[ness], and [thus] Vajrasattva.*®

yul yin gyi¥. ..
P4 PTom. T btag 4T deb © T kyis £ T rgya rtogs pa ye shes su bbar 8T spangs M T spongs 1T brten I P bzhi spong

KB pas Tom. ' T pala ™ T sangs rgyas par gsung ngo ™ B gi © BP byed pas P PT gnyis 9B ang *PT om. 5T om. *PT
thams cad * T gis VT pas

#The Sanskrit text in the Advayavajrasamgraba does not have a title. The form Caturmudrinvaya is thus
supplied as found in the Sekanirdesaparnjika (see above). In the Peking Tengyur we find “An Ascertainment of
the Four Seals” (Phyag rgya bzhi gtan la dbab pa), and in the Phyag chen rgya gzhung collection and the "Bri gung
bka’ brgyud chos mdzod “A Presentation of the Four Seals” (Phyag rgya bzhi rjes su bstan pa).

46 Missing in the Tibetan.

47 CMA, p. 92,11.2-10: // om namah srivajrasattvaya | | evam | vajrasattvam pranamyada visuddbajanatan-
mayam | mudrinvayah samasena kriyate atmabuddhaye /| | iha hi mudranvayavibbrantyi midbamanaso bhramanti
bhavarnave dubkhitih | tesam sukbena caturmudrarthapratipattaye tantranusirena mahasukbasadbanam prasadhby-
ate | | caturmudreti karmamudra dbarmamudra mahamudra samayamudri |

48 CMAT (B 260b5-261a2, P 323a1-5, T 128a6-b3): de la chos kyi sku ni rnam par dag pa’i ye shes te | yod pa
dang med pa dang gnyis ka* dang gnyis ka* ma yin pa’i mtha’ las das pa | dri ma dang bral ba’i cha | sgro skur gyisb
dben pa shes shing brjod pa’i yul las das pa blos yul du ma byas pa ste | phyag rgya chen poo [ de lasd longs spyod rdzogs
pa dang sprul pa’i sku® snang ba ni | sems can gyi blos gzhag fpa stef /] gnyug mas bsdus pas dbyer mi phyed pa’i phyir |
ngo bo nyid kyi sku de’i rang bzhin no | de yang® bde ba dang stong pa dbyer mi phyed pa’i bde ba chen hpo ste // rdo
rje sems dpab |

“PTom. "Pgyi °Tolo B laTom. BT skur TP pala Tte 8B ang " B poste
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'The goal of dharmakaya is thus equated with mahimudri and Vajrasattva, which symbolizes
the bliss of emptiness and compassion. This in turn hints at the means by which the goal is
approached. In this context Karopa stresses that during an empowerment the causal samaya-
mudri of the utpattikrama (in which the mandala, its deities and so forth are visualized)
comes first, and not the real form £ayas:

Since the vase empowerment comes first, causal samayamudra will be explained
first. Here, too, empowerment is based on a mandala. Here, because a vase
(on which the first empowerment is based) is the experiential object of some-
body with ordinary (lit. “coarse”) thoughts a coloured sand mandala must be

visualized. ...*#

Karopa continues with a detailed presentation of empowerment, and defines then mudrai

(“seal”):

Mudri means “to seal” and “not to transgress” [the dictum of the seal]. Body,
speech and mind — [all] three are sealed by the co-emergent. Phenomena, sights
and sounds are sealed by non-arising; experience is sealed by becoming men-
tally disengaged; and the benefit of others is sealed by the power of aspiration
and compassion. Bliss, empti[ness], and [their manifestation] do not transgress
non-duality.>

In his commentary on the sentence “Here, because of the confusion with regard to the suc-
cession of mudras, those who do not know [it] wander distressed in the ocean of samsdra”
from the root text, Karopa points out that the teaching of the Cazurmudranvaya is meant for
proponents of bad and forceful empowerments, as well as the Yogacaras and Madhyamikas:

Having the sequence of the four moments wrong, being deluded in terms of
[their correct] realization, and being [thus] not different from the non-Buddhists,
[they adhere to a] forceful empowerment. “Those whose minds are confused”?
refers to the practitioners of bad empowerments because [the latter] are not
acceptable even though they have the sequence right. “Distressed” are the Yo-
gacaras and Madhyamikas, since it is said that they will be Buddhas [only] after

three innumerable eons.>2

49 CMAT (B 261b3-4, P 323b6-7, T 129a3—4):6um pa’i dbang sngon du 'gro ba’i phyir | dam tshig gi phyag rgya
rgyur gnas pa® sngon du bshad par byao | | de bl yangb dbang dkyil khor la brten® pa ste | de 1a8 bum pat frtag paf
rags pa’i gang zag gi% spyod yul yin pa’i phyir | rdul tshon gyi dkyil khor bsam par Pbya ste |...* BT pas® Bang T la
T bstan 4 PT yang °B pa’i B rtogpaT bsngog (?) pa 8T gis hT byed

0 CMAT (264a6-b2, P 326a5-7, T 131b1-3): phyag rgya ni debs* pa’i don dang | mi da’ ba’i don te | lus® ngag
yid gsum la lhan cig skyes “pas debs® pa dang /| chos snang zhing gmgsd pa la skye ba med pas debs® pa dang | nyams su
myong ba ldf yid la mi byed pas debs8 pa dang | gzhan gyih don la smon lam dang snying rje’i mthus debs® pav | |
bde ba dang stong pa dang shar ba gnyis med las mi da’ (text: mda’)) babo

ST Ueb ® T laslus © T pa’i bde 4B grag < T bden F T om. 8T deb P T gyis

51 The pratika in Karopa’s commentary often differs from the root text, but it is clear that the shin tu rmongs pa
dang refers to the “khrul zhing yid rmongs pas in the Tibetan and -wvibhrantya midhamanaso in the root text.

52 CMAT (B 265a5-b1, P 327a2-5, T 132a4-5): skad cig bzhi’i go rim la khrul cing | rtogs* pa la rmongs pa
ni® phyi rol pa dang khyad® med pa’i phyir | drag po’i dbang bskur ba'st // shin tu rmongs pa dang zhes bya ni dbang
bskur ngan pa rnams te | go rim® la ma ‘khrul pa’i rjes la mi rigsf pa’i phyir ro | dka’ ba can dag zhes bya ba ni [ rnal
byor spyod pa ba® dag dang dbu ma pa hsze // b pskal pa grangs med pa gsum gyi.ri sangs rgyas zhes gsungs pa’i phyir
ro/ “BPT rtog > Pom. T kbyad par ¢ PT 10 © P rims F T rig € T om. * T drang ' T gyi
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'The phrase “It is in order that they realize easily the meaning of the four seals” is then taken
in the following way:

[Realization which] occurs from the co-emergent as cause, non-origination as
path, and great bliss as fruit, is not different. In this sense it occurs “easily.”
“Realizing the meaning of the four seals” means that [the meaning of | Zarma-
mudra is [realized] at the time of empowerment, [that of | dbarmamudra when
reality (don) appears as a general image, [that of | mahdmudra when reality [ap-
pears] according to its specific characteristic, and [that of | samayamudra at the
time of actualization and maturation. As to “that they [easily] realize,” the first
[mudra] makes them realize bliss, the second empti[ness], and the third that
[these two] are inseparable.”3

3 'The Chapter on Karmamudra

3.1 Karmamudri and the Sequence of the Four Joys
3.1.1 Translation of the Root Text

Here the nature of karmamudra is analyzed. Action (karma-) is the intention
related to body, speech and mind. The seal (mudri), whose primary import is
this [action] (karma-), has the nature of imagination. In (Tib. “from”) this
karmamudra the [four] joys arise — divided according to the [four] moments.
[It is stated in Hevajratantra 11.3.5¢d]:

Knowing the moments, blissful wisdom
which is based in the syllable evam [arises].

'The four joys [are:] joy, supreme joy, co-emergent joy and [joy of ] no joy.

Otherwise the passage
Between supreme [joy] and [joy of ] no joy no joy, see the goal and stabilize [it] 14

would not make sense.

The four moments are: [the moment of | the manifold, maturation, freedom
from defining characteristics and relaxation. The presentation of freedom from

3 CMAT (B 265b3-5, P 327a7-b1, T 132a6-b2): rgyu lban cig skyes pa dang | lam skye ba med pa dang | “bras
bu bde ba chen po las ‘byung® ba tha mi dad pa ni bde bar *byung bav | | phyag rgya bzhi’i don brz‘ogs nas® zhes bya
ba ni [ las kyi phyag rgya dbang gi¢ dus su dang | chos kyi d phyag rgya don spyi’i® rnam pa thar ba’i dus su dang |
phyag rgya chen po don rang gi mishan nyid jif Ita bu'i dus su8 dang | dam tshig gi h phyag rgya mngon du gyur cing
smin pa’i dus sud / khong du chud par bya ba’i phyir zhes byaj ba ni | dang pmk bde ba khong du chud par byed do |
L) gnyis pas stong pa kbong du chud par byed do™ |' | gsum pas™ dbyer mi phyed pa khong du chud par byed do |

AT byung bB rtogs gi ba(?) PT rtog nas ©'T gis dr kyis € P ci’i fT:8PTom. "Tom. iT s0 iBom. kTpa 1
Pom. "Tom. ™ T pa

>4 A passage from an attested, but as yet unidentified tantra. This recognition of sahaja during the third moment
was also maintained by Maitripa’s teacher Ratnakarasanti. Abhayikaragupta and Kamalanitha took sabaja as
the fourth (see also Kverne 1985:34-35). This latter view, i.e., virama in the third position, goes back to a
tradition which takes virama as “intensification of joy” and not its cessation (no joy). Oral information from
Prof. Harunaga Isaacson.
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defining characteristics between [maturation and relaxation] should be under-
stood in [the context of ] empowerment. It should be understood that in sazhayoga
freedom from defining characteristics and co-emergent joy are put at the end.
'The illustrious one taught this extensively in [the context of ] empowerment and

ba(bayaga.s >

3.1.2 Karopa’s Commentary on Karmamudra and the Sequence of the Joys

The initial passage “Here, the nature of karmamudra is analyzed. Action (karma-) is the
intention related to body, speech and mind. The seal (mudra), whose primary import is this
[action] (karma-), has the nature of imagination.

Here, the nature [of | Zarmamudri will be analyzed. Action (karma-) [happens]
equally [on any of the three levels of ] body, speech, and mind. Intention is the
main thing. As to seal (mudra), [its] nature is analyzed according to the guru’s
instruction. As to the nature [of ] karmamudra in this [passage], it is the co-
emergent. Here it must be analyzed with the help of other practices. [These]
practices should be known as action. [Actions on the level of the] body are
looking, sucking the tongue, biting the lower lip, kissing, embracing, massaging
the breasts, tickling, and the movements of the penis in the vagina. Actions on
the level of speech are talk [instigating] attachment and vajra recitation. The
blessing of vajra and padma and possessing the mind of a perfect Buddha are
actions on the level of the mind. These should be also known as the secret
interior empowerment. ... As to the secret inner empowerment, the experience
of supreme joy [at] the moment of maturation is caused inside the lotus. [Then,
the bodhicitta] must be drawn back through the power [of ] reality which is of
one taste and accompanied by the wisdom of self-awareness.*®

Intention is the primary irnpor’t.5 7

55 CMA, p.92, 110 — p.94, 1.9: tatra karmamudrayah svaripam niripyate | karma kiyavakcittacinti tatpra-
dhind mudra kalpandsvaripi | tasyam karmamudrayam ananda jayante ksanabbedena bheditah | ksanajhianit
sukbajiianam evamkare pratisthitam || anandas catvarah | anandah paraméanandab sabajinando viraméanandab /
anyathi | paramaviramayor madhbye laksyam viksya drdhikuru | iti yad uktam tat samgatam na bhavati | catvirah
ksanal | vicitravipakavilaksanavimardal | madhye vilaksanam dattvi seke boddhavyam | hathayoge punab saha-
Jjavilaksanayor ante sthitir boddhavya | | seke hathayoge cedam nirdistam bbagavati |

56 CMAT (267a5-b3, P 328b8-329a4, T 133b6-134a3): de la las kyi phyag rgya rang gi* ngo bo brtagb par bya
ste [ las ni lus ngag yid gsum “mnyam pa ste° || bsam pa nid gtso bo yin la | phyag rgya ni bla ma’i *man ngag gis®
rang gi f ngo bo brtag8 pav [ zhes bya ba la" las kyi phyag rgya rang gi f ngo bo ni lhan cig skyes pa ste | der' sbyor ba
gzhan gyis brtag par bya ste | shyor ba ni las su shes par bya’s | | de la mig bltd ba dang | Ice jib* pa dang | ma mchu
50 yis gzungl ba dang | o bya zhing ‘kbyud pa dang | nu ma mnye™ ba dang g.ya’ sgog™ pa dang | ka kko" lar bo la
bskyod pa ni lus® so | chags pa’iP gtam gleng ba dang | vdo rje’i bzlas pa ni ngag go | | rdo rje dang? padma’i™ byin
gyis brlab pa dang | rdzogs pa’i sangs rgyas kyi® blo yod pa ni yid kyi las te | de dag ni gsang ba nang gi dbang *la yang*
shes par byav /...

& T gis b B bstan T bsten < B mnyam pas te 'T ste 4PTom. © P gdams ngag gi ngis 8 P breags hT % 'BT dela § BT
Ita B yibs PT bzhib It bzung ™ P mnyel ™ BP bslang T blang (see CMAT (P 355b7-8): g.ya’ bsgag) ™ BPT ko ° P las
PPpala 1P om. ' B padma gnyis T padma °'T kyis * B laang T la

CMAT (B 268a2-3, P 329b3—4, T 134b2): gsang ba nang gi* dbang ni | rnam par smin pa’i skad cig ma mchog
b gi dga’ ba padmarb nyams su myong bar byas la | rang rig pa’i ye shes dang bcas pa’i “ro geig® pa’i de nyid mthus bzlog
par byao 2T gis ® T gis dag par padma © T ye shes de nyid ro cig

57 In the Tibetan translation, tatpradbinag has not been taken as a bahuvrihi qualifying mudra, but simply
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As to seal (mudra), it is the wisdom consort of body, speech, and mind. “In
accordance with pith-instructions” refers to the practice of great attachment,
which is opposed to [ordinary] attachment[, i.e., the practice] guided by the
instructions of a genuine guru. By these the nature [of karmamudra), i.e., the
co-emergent, is analyzed.>®

Of great interest is also Karopa’s presentation of the four joys and their correct sequence in
the context of discussing the quotation from the unknowntantra which suggests that the
goal can be ascertained between supreme joy and joy of no joy:

If [somebody objects:] In the tantras the moment of relaxation is presented as
the third one, but here it is presented as the fourth, [the answer is as follows:]
'The nectar from the mouths of genuine gurus refuted hathayoga. As to teaching
the moment of freedom from defining characteristics in the middle (i.e., in
the third position), because of its superiority it should be known as the correct
empowerment. This is justified because of [Maitripa’s Sekanirdesa 2]:

'The manifold, then there is ripening.
The third is freedom from defining characteristics.

It should be known that relaxation is afterwards,
the [sequence of | hathayoga being rejf:ctf:d.5 ?

Otherwise the passage “between supreme [joy] and [joy of ] no joy, see the goal
and stabilize [it]!” would not make sense.%°

If one objects that relaxation is taken to be in the third [position], the following
words (i.e., Sekanirdesa 3ab) make it clear:

When relaxation is the consideration [of having experienced bliss],
how can it be taken to be in the third [position]?¢!

Therefore hathayoga is not logical and contradicts canonical scripture.®?

rendered as g#so bov. It is difficult to say how precisely the pratika corresponding to bsam pa ni gtso bo yin la fitted
into Karopa’s root text.

58 CMAT (B 268b1-2, P 329b8-330a1, T 134b6): phyag rgya ni sku gsung thugs kyi rig mas® |/ | man ngaggixb
zhes bya “ba ni® dod chags 4 logd pa’i dod chags chen po’i sbyor ba bla ma ©dam pa’i® gdumsf ngag gis8 zin pav | |
h e dag gis ni® lhan cig skye&pai rang jgi ngo bor brtagsj pao//

*BT pav PP gi “Poa’i B lasogs T laszlog < PT om. FT gdam €P gi " Tom. I T pa’i I'T gis ngo brtag

%9 SN, p.48, 11.5-6: citram tato vipakah syat trtiye tu vilaksanam | vimardas ca tato jhieyo hathayoganirakyteh |/

60 CMAT (B 269a6-b2, P 330b5-331al, T 135b3-5): gal te rgyud dag las* rnam pa nyedb pa’i skad cig ma gsum
par bzhag la | dir bzhi par gzhag pa ni | bla ma dam pa dag gi¢ zhal gyid bdud rtsis® btsan thabs kyi rnal byor sun
phyung ste | mtshan nyid dang bral ba’i skad cig ma dbus su bstan pa ni mchog tu gyur pa’i phyir yang dag gif dbang
du shes par byao | | de'ang8 drag po’i sbyor ba spangs pa yis [ sna tshogs de nas® rnam par smin | | gsum pa mtshan
nyid bral ba ste | rnam pa nyedb pa de nas shes zhes bya bas' rigsso [ / de’angj ma yin na | mchog dang dga’ bral dbus
suni | | mtshon byak shes nas brtar! par gyis zhes gsungs pa de™ 'thad par yang mi ‘gyur ro /

*Bna Tlani ®BPT med < T gis 4T gyis ¢ T resi’i *PT gis € PT deyang " Blas ' B bar T ba I P deyang T de ¥ P
cha ' T na brten ™ T om.

61 SN, p.48, 1.7: dlocanam vimardas cet trtiye katham isyate |
62 CMAT (B 269b2-3, P 331a1-2, T 135b5-6): rnam pa nyed® pa gsum par dod do zhe na | rnam nyed® kun tu
P bskyod byed® na | | gsum pat ji ltar dod par byed | ces bya ba’i tshig® gis gsal to | | de bas na btsan thabs kyi rnal
byor “ni [/ © rigspaf dang bral zhing lung dang ‘gal ba® |/

“Tmed B skyod byed P spyod ce T spyod ces ©'T om. 4T zhes < T mtha’ tshig fPB om.
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Objection: As to this [quotation],*3determination is [expressed by] the sixth
case. [What is meant by “in the middle of®* supreme joy and joy of no joy”] is
the middle, that is to say,%> supreme joy and the joy of no joy with respect to joy
and co-emergent [joy]. Because the most important among them is the third,
joy of no joy is appropriate [in this position]. This is clear from scripture (HT
11.5.70cd):

The beginning of [the joy of ] no joy (viramadih) is beyond supreme joy.
Empty and non-empty is Heruka.06:67

Here the third is [the joy of ] no joy.
[Reply: But] adi refers to the co-emergent, beyond supreme [joy, so to say].
[Objection:] No. This is clear from [HT 1.10.18cd]:

He should note at the beginning of [the joy of] no joy.
It is free from the three joys.%%%

eply: is, too, is like before. Likewise,”™ this is clear in .3.8ab]:
[Reply:] Th like before. Lik 70 th 1 [HTII b]

It has been said that relaxation is the consideration
“I have experienced bliss.””

Therefore, how can [such] a concept be non-conceptual? It is not. Thus it is
invalidated even by the standard of what is known in the world, and moreover
it contradicts careful analysis. Moreover, the [joy of] no joy is relaxation since

it is stated [in HT I1.3.9]:

The first joy is [experienced] during [the moment] of multitude, supreme
joy during [the one of | maturation,

'The joy of no joy during [the one of ] relaxation, and co-emergent joy during
[the one of ] freedom from defining characteristics.”?

63 Le., “between supreme [joy] and no joy stabilize after beholding the goal!”

64 Otherwise translated as “between.”

65 That is, taking the genitive as determination.

66 HT, p. 214, . 5: *viramaidih paramantarah® sinyasinyam tu herukam |/

* The edition has paramantam viramadhyam.

67 CMAT (B 269b3-5, P 331a2-4, T 135b6-136al): gal te i ni nges par gzung® ba drug pa’i sgra ste | dga’ ba
dang lhan cig skyes pa la Itos pa’i mcbogb gi€ dga’ d4a dang dga’d bral gyi® dga’ba’if 8dbus ma8 ste | de nyid kyih gtso
bargyurpai ni gsum pa yin pa’ipbyirj dga’ bral gyi® dga’ ba de* 7igs 50 Lzbe na //1 gsung rab las | dga’ bral dang po
mchog dga’i™ mtha’ | | stong dang™ stong min he ru ka | zhes bya bas bsal to°

P byung T bzung ® P chog < T gis 4 Pom. T gyis fPbani 8T dbu " Pom. T kyis 1 T ba’i 1P phyir | T phyir
10/ ) XPste Tster \'T zbesbyaba ™Pgi " T pa °Blo
8 HT, p. 118, L. 2: viramadau *laksyet tac ca® anandatrayavarjitam® /|

4 The edition has sa laksyaza. © The edition has -a.

9CMAT (B 269b5-6, P 331245, T 136a2): de la gsum pa dga’ bral yin la | lhan cig skyes pa la ltos pa’i* dang
bpo ste® | mehog gi° mtha's zhe na | ma yin te dga’ bral® dang por® meshon par bya® | | de ni dga’ ba gsum bral nyid |
cesS bya basgmlh to/ 2B pa ® T dangte < T gis ¢ P bral gyi ¢ BP po FT byav 8T zhes P o
70 The zhe na ma yin te is problematic. In the Tibetan translation of the Sekanirdesapasijika (B 323b4-5) we
find: zhes bya ba ni snga ma bzhin no | | de lta na'ang | rnam par nyed pa ...

THT, p- 156, 1. 3: vimardam dlocanam proktam sukham bhuktam mayeti ca |

2 HT, p. 156, 11. 5-6: wicitre prathamanandah paraméinando vipakake | viramanando vimarde ca sabajanando
vilaksane | |
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Moreover, the [joy of ] no joy is worldly, since in [HT 1.10.15] it is taught so:

The first joy is worldly, so is supreme joy, as well as the joy of no joy.
73,74

The co-emergent one does not exist in any of these three.
Otherwise, if [the joy of ] no joy is the third, it contradicts thetantras which teach
that the co-emergent is non-conceptual, and the statement in [HT I1.2.40ab]:

My nature is co-emergent joy [experienced] at the end of supreme joy and
at the beginning of no joy.”

would not be appropriate. Thus [Maitripa] said [in SN 3c—4d]:

Because at this time there is no consideration, [and] awareness should be
without defining characteristics [at this stage],

Itis therefore appropriate that the moment of freedom from defining charac-
teristics is known as the third one.

This [can] be established in terms of one’s own experience, and even the
meaning of scriptures is suitable [here].”6

The co-emergent should thus be realized as the third [joy].””

Therefore inferior [empowerment] means not to have realization. Even though
[yogins] abide by the [correct] sequence [in an inferior empowerment, their
realization] is wrong. [And in the Caturmudranvaya] it is said: “It should be
understood that in forceful (bathayoga) empowerment freedom from defining
characteristics and co-emergent joy are put at the end.”

“Inferior” means bad [empowerment]. Because of not being sealed [by the seal
of emptiness], from experience alone they do not possess the realization of non-
duality. Even though they abide by the [correct] sequence of moments and joys,

73 HT, p. 116, 11. 5-6: prathamanandam jagadripam paramanandam jagat tathi | viramanandam jagac caiva na
vidyate sahajam trisu |/

74 CMAT (B 269b6-270a3, P 331a5-8, T 136a2-5): de'ang® snga ma bzhin no zhe b4a mab yin te | rnam pa
nyed pa bskyod® par brjod | | rang gid bde ba za® ba nyid | ces' bya bas gsal 108 | | de bas na riog pa mi rog "par ji
Itar ‘gyur te mil ‘eyurro | | de bas na jig rten pa’i grags pas' kyang gnod la | nges par ’byedj pa dang yang ‘gal ba yin
no | gzhan yang dga’ ba dang po sna tshogs nyid | | mchog tu dga’ ba rnam par smin | | dga’ bral dga’ ba rnam *nyed
déX | | ban cig skyes pa mtshan nyid bral | zhes bya bas dga’ bral ni rnam nyed™ do | | gzhan yang | dga’ ba dang
po™gro ba nyid | | de bzhin mchog dga’ ‘gro ba nyid | | dga’ bral dga’ ba® gro ba nyid | | lhan cig skyes dga’ gsum mi
dmigs zhes bya bas dga’ bral "khor bar bstan to |

4 BT de yang ® T om. < PT spyod 4T gis ¢ T bza’ £T zhes & B gsallo ™ T paciltar ' T gyi grags pa 1 PT byed * P par
nyed T pamed ' B dga’ ™ T med ™ B por P po’i © BT bas

5 HT, p. 146, 1. 3: sahajanandasvabhivo ham paramantam viramadikam

76 SN, p- 48, 11.8-10: yat tatralocanam naiva bhaved vittir alaksand | vilaksanam ato yuktam [hanta boddhum?]*
trtiyake | :‘va&am‘vitterb bhavet siddbir agamdirtho 'pi samgatah | / a Missing in J. ® J -viztir

77T CMAT (B 270a3-6, P 331a8-b3, T 136a5-b1): o ze dga’ bral gsum pa yin na | lhan cig skyes pa mi rtog par®
bstan pa’i rgyudb dang ‘gal te | Ihan cig skyes dga’i ngo bo nga® | | mchog mtha’ dga’ bral dang po can zhes bya ba dang
‘thad par mi ‘gyurro || | de bas na | gang® phyir de tshe bskyod® med de | mishan nyid med Spar rig par®'qyur | | de
phyir§ mishan nyid med par rig® | | bde ba gsum pa de nyid yin | | rang rig nyid de dngos grub gyur | | lung gi
don dang tsham] pa yink zhes! bya bas lhan cig skyes pa gsum par rtogs™ par byao |

2 Ppa ®Trgyu B dang Tom. 4P dga’ © BPT spyod T T pasrang gibar € T nyid : ® T rig ' T gis I P msshams T
tshams X P mayin 1 T om. ™ T rrog
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they do not grasp [their] meaning. They are wrong in the same way as [it is
wrong to] call an outcaste a “king.” “Forceful” means to be produced by force.
Because in [forceful] empowerment freedom from defining characteristics and
co-emergent joy are taken to be at the end, even the sequence is wrong. Real-
ization is as in the former. It is simply not right.”®

Assertions which are different from this must be refuted by us. They are negated
because of [SN 21]:

Some decide the middle path to be Sakara inside the penis
And Nirikara at its tip. This is not the view of our guru.”’

Why? Because [for] them the mere clinging [to blue and the like] is the main
thing, and going beyond that means to fall into the extreme of annihilation.%°

As to [SN 22]:

Reality is not held to be inside the wajra or at its tip,

nor fallen into the kapala.

Or moving in between.

As for realizing [reality], it is from the mouth of the guru.®!

This [refers to the] illustrious one who holds the drop of sixteen halved twice.3?

This must be realized from the mouth of the guru, too:

78 CMAT (B 270a6-b3, P 331b3-7, T 136b1-3): de bas na *dman pa ni rtogs* pa dang mi ldan pa te | go rimP
gnas kyang yang dag par® ma yin no | / drag po’i dbang la ni mtshan nyid dang bral ba dang | Ihan cig skyes pa’i
dga’ ba mthar® dod do // z/aex bya ba laf dman pad ni ngan pa ste / rgyas debs pa med pa i pbyzr nyams su myong ba
tsam las gnyis med kyz rtogs pa dang mi ldan pas | skad cig* dang dga’ ba’i goJrzm gysz gnas kyangl // don dang™
mi ldan te | gdol ba la rgyal™ por brjod pa bzhin du yang dag par® ma yin no | | drag P po ni stobs? kyis byas pa ste |
dbang la% ni mtshan nyid dang® bral ba’i* skad cig ma dang | Ihan cig skyes pa’i dga’ ba mthar dod *pa’i phyir® [/ go
rim kyang"kbrul la® Vrtogs pa yang” gong lta bu ste | bzang po ma yin pa nyid do™ [* T sman pa nirtog © P rims T ris
© P yang dag pa T dag ¢ P bas ¢ T mtha’ ba mthar fTom. 8 T pala " P reog ' BT cigma I P rims kyi ¥ BPT mi gnas ' B
shing ™ B dang yang " T rgya ° PT pa P T po'isrib YPT om. " T ba 5T paste * P rims kyang * Tlo / | ¥ B rtog pa'ang
Y P om.

79 SN, p. 54, 1.8-9: bolagarbhe ca sikaram nirakiram tadagratah | madhyama varnayanty cke neti no guru-
darsanam

80 CMAT (B 270b3—4, P 331b7-8, T 136b3-5): de las gzhan pa’i dod pa yang® | | kho b pos dgagb par bya ba nyid
do | | rdo rje nang “gi rnam beas te° || | de yi rtse mor rnam® med nyid | | dbu mar gnas® zhest gang smra® ba | |
kho bo’i bla ma de mi dod | | ces® bya bas bsal td /] | de ci’i phyir zhe na | de dag ni mngon du zhen pa ’ba’ zhig gtso
bor gyur pa’i phyir dang | de las das pak ni chad pa’i mtha’ la lhung ba’i phyir |

“ B ang T bo'i bag chag sad ©'T gis rnams beas ste 8T rnams ©'T dbus £ P shes € T smas P T zbes 1B lo 1 T b0’ ¥ P pa’i

81 SN, p. 54, Il. 10-11: vajragarbbe tadagre vi patitam va kapilake | na cestam antardle pi tattvam vittau guror
mukhat ||

82 MNS p-107: wdas‘drdbdrdbabindudbrk / In his commentary on the Maﬁjus’rindmammgiz‘i (AKT p-90),
twice” [refers to] the great wisdom based on a pm]na ... The half of sixteen parts is eight [parts]. The half
of these is the four drops whose defining characteristics are body, speech, mind, and wisdom. They create the
states of waking, dream, deep sleep, and the fourth (i.e., sexual union). He holds them, so he is holding the drop
of sixteen halved twice. This means he is the protector of the four samayas (see below), Vajrasattva, the great
passionate one.” (sodasirdhardhabindudhbrk mahipraj naj nanam ity ucyate tathagataib . .. sodasinam kalanim ard-
dham astau tadarddbam carvaro bindavah kiyavakcittaj nanalaksanah | jagratsvapnasusuptiturydvasthijanakih |
tan dharayatiti sodasarddharddbabindudhrk | samayacatustayapilakah vajrasattvo maharaga ity arthab /)
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Two (i.e., joy and supreme joy) have passed and the [remaining] two (i.e.,
co-emergent joy and joy of no joy)3? are the same.
Setting out from the wajra and fallen into the padma.
What has set out from the wvagjra is Aksobhya.

And when it is fallen into the padma it is Vajra[sattva].
'The cause is sealed by the fruit.8

'The fruit is sealed by the cause.®®

He is the king of great bliss.%
Through this [instruction] one should find the reality which is like a jewel.%”

The insertion into Karopa’s commentary®® contains further interesting material on the dis-
tinction of a correct empowerment from a bad empowerment and an empowerment of

hathayoga:

Rejecting both inferior and forceful [empowerments], the correct [third] em-
powerment must be presented as an exemplifying [wisdom]. In a forceful em-
powerment there is confusion of [all] three, the sequence, the foundation, and
realization. As to the confusion of the sequence, the moment of freedom from
defining characteristics and co-emergent joy are taken to be at the end, the mo-
ment of relaxation and [the joy of ] no joy being taken as the third. As to the
confusion of the foundation, the pervasion of the jewel in the vajra by bodhicitta

In his subcommentary (AKUN, p. 198), Vibhaticandra further elaborates: “Through the pervasion of the four
cakras he holds the four drops. .. As to body and so forth, at the forehead, there is the drop of the body. It creates
the waking state. At the throat, there is the drop of speech. It creates the state of dream. At the heart, there is the
drop of mind. It creates the state of deep sleep. At the navel, there is the drop of wisdom. It creates the fourth
state. The fourfold samaya® is united, and through these [four samayas] you are said [to hold] the fourfold drop.”
(catuscakravyaptya caturbindudhbrk | ... kayetyadi lalite kayabindulr] jargradavasthajanakah | kanthe vagbinduh
svapnajanakah | hrdi cittabindub susuptasya | nabhau jranabindus turyajanakah | samayacatustayam samiyate tvam
ebhir binducalug{ayam ucyaz‘e /) & All Tantric commitments (samaya) can be subsumed under four categories: the commitments of body, speech,
mind, and the four joys (according to Khenpo Phuntsok (abbot of Lekshey Ling in Kathmandu and disciple of the late Pad ma rgyal mtshan from Dil yag Monastery
in Nang chen, Khams).

83 When the descending drop has reached the section between the navel and the secret place, the four joys must
be experienced again in sequential order. “Two have passed” thus means that the drop has passed the positions
where joy and supreme joy must be identified (according to Khenpo Phuntsok).

84 This line is missing in the Indian original of the Sekanirdesaparijika.

85 These two lines mean that bliss and emptiness are experienced as being united as a pair (see below).

86 SNPgc), fol. 12b5-13al; SNPgp,y, fol. 12a2-3: venni* wigail/aib venni® vitullem? vajja® pauz‘taf pammud
acchua® o / vajid pautta k akk/yob/yaq/ﬁl pammu™ acchu™ ettd® vajja kajjab kiranam uddiad ehu so mahisuba-
rajia |/

A Pe vennu © Pe vigalle © Pe vennu 4 Pe vitulle ¢ Pe vaja  Pe pauntrem 8 Pe pambu b Pe -cchu- 1 Pe ntem 1 Pe gaja k Pe
paunnd (followed by an empty space for one or two aksaras) L C akkhovradi Pe aksobbadi ™ C pamu " Pe ccha © Pe antra P
Pe kajjem 9 Pe uddi? (the last aksara has been erased) * C om.

87 CMAT (B 270b5-271al, P 331b8-332a3, T 136b5-137al1): rdo rje’i nang du *de’i rtse dang® | | thod pa’i
nang du lhung ba dang | | bar bdu ’dugpa’angb mi dodla | | de nyid bla ma’i kha las® rig / cesd bya bani [ beu drug
phyed phyed thig le thang ba’i® bcom ldan das so | | de’angf bla ma’i zhal nas rtogs par bya ba ni | gnyis das nas ni
gnyis Smnyam pa8 | | rdo rje nas lbung padmar reg™ | mi bskyod' rdo rje nas lhung ba | | rdo rje padma lareg pa | |
rgyu la bras busk rgyas gdab cing | [ bras bu la yang rgyusl rgyas gdab | | di ni bde chen rgyal po yin zhes bya bas nor
bu Ita bu'i don rnyed par ™ rig par™ byas |

2B de’i rtse mo T rtse mo dang © P du dug pa T na dug dog pa'ang P la 4 T zbes © P gi T gis TBT yang 8T pa’i » T
rdeg ' T skyod 1T dreg kB puwi ToulB rgyuwi T rgyu ™ T om.

88 B 296a6-314b6, P 352a5-366a4.
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is wrongly determined as the co-emergent. As to the confusion of realization,
[this] pervasion of the jewel in the vajra by bodhicitta [is taken as] the wisdom
of supreme joy, the realization of mere self-awareness. Thinking that this is the
essence of things, they are confused.®’

[In] a bad (i.e., inferior) empowerment the sequence is not wrong, but the foun-
dation and realization. As to the realization, the pervasion by bodhicitta inside
the jewel is taken as the realization of the essence of things. As to the founda-
tion, it is determined as the penetration of the vajra into the vase. Therefore
these two (i.e., inferior and forceful empowerments) are not acceptable as ex-
emplifying [wisdom].”

As to the presentation of correct empowerment as exemplifying wisdom, [the
identification of the stations of | dodhicitta is not mistaken [here]. First, be-
ginning with kissing and embracing up to the pervasion [of bodbicitta] till the
middle of the wajra is joy. Pervasion inside the jewel is supreme joy. Two (i.e.,
joy and supreme joy) have passed and two (i.e., co-emergent joy and no joy)
remain (or: “are the same”)’! — this is co-emergent joy. Because the [first] two
[joys] have passed, any whiff of attachment evaporates. With regard to the re-
maining two [joys], what abides inside the lord of the family is the “[real] drop”
([don gyi] thig le) of Vajradhara. It is empti[ness]. What abides at the crown
of the beautiful is the “[material] drop” ([rdzas kyi] thig le) of Aksobhya.?? Tt is
bliss.

Taking these two as cause and fruit, the drop of Vajradhara removes the extreme
of permanence, this by taking [bliss] as essencelessness. Since the [real] drop of
Vajradhara is sealed by the [material] drop of Aksobhya [this] essencelessness
will be [also] experienced and the extreme of annihilation is removed. Being
beyond both permanence and annihilation [this is] the co-emergent. This [has
been taught] in the following lines: “The cause is sealed by the fruit and the
fruit is sealed by the cause. This is the king of great bliss.””3

89 CMAT (B 297b6-298a3, P 353a6-b1): dman drag gnyis sun phyung bals?, phyung nas?]| yang dag pa’i dbang
bskur* ba dper gzhag par bya ste | de’angb drag po’i dbang ni rim® dang | gnas dang | rtogs pa gsum a8 khrul te /
de’angb &o Srim la® khrul pa ni | mtshan nyid dang bral ba’i skad cig ma dang | lhan cig skyes pa’i dga’ ba mthar dod
la | | rnam pa nyed pa’i skad cig paf dang | dga’ bral gyi ye shes gsum par dod pa’s8 | | gnas la™ “kbrul pa ni rdo 1je
nor bur byang chub kyi sems kyis khyab pa la lhan cig skyes par ngos dzin pas khbrul pa©' | | rtogs pa la khrul pa ni rdo
rje nor bu la byang chub sems kyis kbyab pa ni mchog dga’i ye shes te | rang rig pa tsam rtogs pa ste | de la dngos po’i
gshis yin zer bas "kbrul pa?d' |

AP shur ® P de yang © P rims 4P Jas ¢ P rimslas B ma 8Pom. M Plas 1Pl

9% CMAT (B 298a3-4, P 353b1-2): dbang bskur* ngan pa ni go rimP mi kbrul yang | gnas dang rtogs pa la® kbrul
te [ rtogs pa ni nor bu'i nang du byang sems kyis khyab pa la dngos po’i gshis rtogs par dod pav | | gnas ni rdo rje bum
pa la khyab pa la ngos dzin pa'l || | des na de gnyis ni dper mi rigs so / &P skur P P rims ¢ P las 4 P pas so

91 See above.

92 The distinction between a real and a material drop is according to Khenpo Phuntsok.

93 CMAT (B 298a4-b3, P 353b2-6): yang dag pa’i dbang dpe’i ye shes su gzhag pa ni | byang chub kyi sems ma nor
ba ste | dang po o byed *pa dang® "kbyud pa nas brtsams nas rdo rje’i mgrin pa man chad du khyab pa la dga’ ba | nor
bu'i nang du khyab pa la mchog dga’ | gnyis shor gnyis gnas pa de ni lhan cig skyes pa’i dga’ ba ste | gnyisb shor bas dod
chags kyi ngad yal | gnyis gnas pa de la rigs kyi bdag po’i kha na gnas pa de ni rdo rje thang gi thig le *ste || * stong
pa | mdzes ma’i® spyi bo na gnas pa de ni mi bskyod pa’i thig le ste | bde ba | de gnyis kyang rgyu 'bras su byas na rdo rje
thang gi thig le des ni rang bzhin med par byas pas rtag pa’i mtha’ bsal d /| mi bskyod pa’i thig les rdo rje thang gi thig
le rgyas btab pas rang bzhin med pa nyams su myong bar bya ste | chad pa’i mtha’ bsal 4 / | rtag chad gnyis las das
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3.2 Karmamudra as the Reflection of the Real co-emergent
3.2.1 Translation of the Root Text

All this co-emergent is called co-emergent because it is an imitation of the [real]
co-emergent.” The co-emergent is the wisdom based on a prajiia because it
makes one realize the image of the co-emergent, i.e., a wisdom which is similar
to the co-emergent. Therefore, there is no arising of the [real] co-emergent
in (Tib. “from”) the wisdom based on a prajzi. Because just as much as the
nature of all phenomena which is the so-called co-emergent is the defining
characteristic of the uncontrived, a fruit similar [to the real co-emergent] is
produced after having relied on a karmamudri.”

As to being similar, occurring as something similar to [its] cause, it is similar.”®
Just as a reflection of a face which appears in (lit. “has been cast into”) the
mirror is not the [real] face — it has not existed before, nor does it exist now —
[just as] this [mirror] creates a reflection of the face, which only resembles it,
and people are still satisfied with the delusion of thinking that they have seen
their own face [and not only the reflection], so too masters of inferior intellect
accomplish the wisdom which is based on a praj7a, and are satisfied thinking
that they have experienced the [real] co-emergent. Being satisfied [with what
they found] they have not even heard of the dbarmamudri.”’

3.2.2 Karopa on Karmamudrai as a Reflection

The exemplifying wisdom of the karmamudri is said to be an imitation of the real co-
emergent wisdom. It is like the knowledge of the moon gained from its reflection in the
water, which only resembles, but also leads, to the real knowledge of the moon in the sky:

[It] is made known, [it] is experienced, and because the goal can be marked [this
is also called] co-emergent. Because it only resembles it and is thus not the real
one, wisdom is not found. [It is] the image of the dharmamudra. One may
think that [the co-emergent] cannot be marked through something which only
resembles it. [No. This is] because the image[-like] co-emergent causes the ex-
perience of a wisdom which resembles the co-emergent [wisdom]. Moreover,
one can mark the real co-emergent, which is like the moon in the sky, by expe-
riencing the image[-like] exemplifying co-emergent, which is like the reflection
of the moon in the water.

paste | lhan cig skyes pas | | Sdeang | |° rgyu la bras bus® rgyas gdab cing | “bras bu la yang rgyus® rgyas gdab | |
di ni bde chen rgyal po yin zhes pa dang /
“Pom. b P gnyissu B pa’i d P gsal © P de yang fBbuwi 8B rgyu’i

94 1it. “because it imitates the image of the [real] co-emergent”.

%5 CMA, p-94, 1.10-16: sabajam tat* sarvam sahajacchiyanukdritvit sahajam ity abhidbiyate | sabajacchaya
sabajadysam jhianam pratipadayatiti sahajam prajidjiinam | ata eva prajidjane sahajasyotpattir ndsti | yasmat
sabajam nama svarapam sarvadbarmanam akrtrimalaksanam iti yavat | tasmat karmamudrim prapya nisyandapha-
lam utpadyate 2] sat
% The translation follows the Tibetan here: dra ba ni rgyu dang dra bar byung bas na draba ste | (see appendix).
97 CMA, p. 96, 1. 1~7: sadysasyando nisyandah || sidysyam yatha darpanarpitam mukbasya pratibimbam mukham
na bhavati | na pirvasiddbam napy adhuna siddbam | tad eva mukbapratibimbam sadysyamatram apidayati tathapi
lokih svamukbam drstam iti krtva bhrantyd samtustd bhavanti | tathaivicaryih kumatayah prajidjianam dsidya
sabajam anubbitam iti krtvd samtosam utpadayanti | samtustds ca santo dharmamudriyd varttim api na jananti
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What is the reason for presenting the exemplifying wisdom of a karmamudra as
an image? What is [here] called the image of the co-emergent is a prajd. A
prajia is a karmamudra. "This is justified because the wisdom arisen from it has
arisen from other conditions; it is close to the razor of attachment and fabricated
for a purpose, and it has come about because of an actual woman. This has been
taught by the passage “therefore a praj7ia wisdom is a wisdom which is based
on a prajia. One may ask: “Is it possible to mark the real wisdom through
this?> How can the real wisdom, the dharmamudra, be marked? How is the real
wisdom?” Therefore an answer must be given. The co-emergent wisdom laid
bare by the wisdom based on a praj7ia is without arising. For which reason is
the dharmamudra called co-emergent?”®

The answer is given by quoting the root text which differs slightly from the Advayavajra-
samgraha, but corresponds to:

Because just as much as the nature of all phenomena which is the so-called co-
emergent, is the defining characteristic of the uncontrived, a fruit similar [to
the real co-emergent] is produced after having relied on a karmamudra.”

3.3 Karmamudra as a Basis of Mabhamudra
3.3.1 Translation of the Root Text

How does the uncontrived [wisdom] called co-emergent arise for those who
do not know [the teachings of] the dharmamudral, that is,] only through the
contrived [practice of uniting with a] karmamudra? From a cause of a specific
kind a fruit of this specific kind arises, and not from another kind. Just as
the sprout of a sa/i[-tree] and not a kodrava[-plant] arises from a sa/i-seed, the
uncontrived co-emergent arises from a combination of [a karmamudri with] the

uncontrived dharmamudra. Thereforel® only the dharmamudra is the cause of

9% CMAT (271a6-b4, P 332a8-b7, T 137a4-b2): meshon byed nyams su myong ba*la | [* meshon bya mtshon par
nus® pa’i p}]yirb lhan cig skyes pa ste | dra ba tsam nyid kyi® phyir dngos ma yin pas ye shes ma snyed pa ste | | chos kyi€
phyag rgya’i® grib ma’c® |/ | dra ba tsam gyis mtshon par mi nus myamf pala ] | grib ma’i lhan cig skyes pani | |
Ihan cig skyes pa dang dra ba’i8 ye shes khong du chud par byed pa’i phyirro | / de’angh i grib ma’i { Ihan cig skyes pa’ij
chu'i zla ba lta bur khong du chud pas | don gyik lhan cig skyes pa nam mkha’i zla ba lta bu mtshon par nus pa’i phyir
ro// de’angh dpe las kyi® phyag rgya’i lye shes la grib mar! bzhag pa’i rgyu mishan gang zhe na | de bas na lhan cig
skyes pal’i] grib mar™ smra ba ni shes rab bo | | zhes bya bas™ bstan te | shes rab ni® las kyi phyag rgya ste | de lasP
skyes pa’i ye shes ni rkyen gzhan las skyes pa dang | ‘dod chags kyi® spu gri dang kbad nye ba dang [ ched? du beos pa
yin pa dang | mi’i bu mo* las byung ba’i phyir® rigs so | de bas na shes rab la brten pa’i ye “shes ni shes rab ye shes so /
Szhes bya bas bstan® te |* des don gyi" ye shes mtshon par nus sam zhe na | don gyi ye shes chos™ kyi phyag rgya “ji Ita
bar' mtshon par nus so | don gyi® ye shes “ji lta bu™ zhe na | de’i phyir na® bstan par bya ste | shes rab ye shes kyis
bstan pa’i lhan cig skyes pa’i ye shes ni skye™ ba med pa nyid do | | gang gi¥ phyir chos kyi® phyag rgya la" lhan cig skyes
par gdags she na |

“Blas Tlas/ P T pala ©T kyis 4 BP rgya T bab TT snyams 8 B bas ™ T de yang ' P mitshon par i BT pa 5T bu

kbong du chud par don gyis ' T las la grib bar ™ T bar ™ B bar © P kyi P P lalhan cig 1T phyed " T om. * P om. * T ston
YT gyis ¥ Pjiltabu T ciltar ¥ T cilta ¥ T skyed ¥'T gis

9 See above.
100 The Tibetan translation of this sentence differs: “Therefore the fruit, i.e., mahdmudrd, occurs when one
practices without making divisions [thanks to the equal taste of indivisible bliss and emptiness] on [the level of ]
the very dharmamudri [as a cause].” (See appendix, karmamudra: de’i phyir chos kyi phyag rgya nyid la mi phyed
par spyad pa nyid na | bras bu phyag rgya chen po ‘byung bar ‘gyur ro)
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mahamudrd — it is put this way through dividing the indivisible [into a cause
and a fruit].101

Why then did the illustrious one teach [the following in HT I1.3.4]?

'The divine reality, which has the form of the letter ¢
and is ornamented with the letter vam in [its] middle,

Is the basis of everything blissful,
the box of the buddha-jewel.

[As to the box of the buddha—jewel,]lo2 because it is an imitation of the Bud-
dha, !9 the box is a basis, a foundation. Therefore [there is] a lotus which is the
source of abundant jewels, the joy from a woman as a karmamudra.'®* When
the relative bodbicitta has entered from the avadbiti into the jewel through the
friction!®
the lower (or the image of the) co-emergent, [also] named “momentary,” arises
[only for a moment].1% But this is not the [real] co-emergent, it is [only] sim-
ilar [to it]. By its nature it is endowed with the wisdom based on a prajia,
the three joys and the four moments. In [the context of ] empowerment and
hathayoga it is called the similar fruit of the karmamudra. ['This concludes] the
first [chapter], the presentation of karmamudra as a similar fruit.107

of the penis and the vagina in union, then the wisdom which is called

3.3.2 Karopa on Karmamudra as a Basis of Mahamudra

Objection: Because both dharmal mudri] and mahal mudrilare uncontrived, path
and fruit are not possible as two [different categories], and thus one. [Reply:]
No. As real wisdom they are one, but as experience one [of them] is analyzed.
They are one as real [wisdom]. Through inseparable appearance and emptiness
there is inseparable bliss and emptiness. As for experience, it is reasonable to
present a distinction in terms of general and specific characteristics. What is
the reason for such a presentation? Because uncontrived dharmamudra is un-
contrived in terms of [only] possessing [the analytical understanding that every-
thing is of | equal taste. It is a general characteristic. The co-emergent wisdom

101 CMA, p. 96, 1. 7-14: dbarmamudrim ajanatim kevalaya karmamudrayi krtrimaya katham akrtrimabhitam
sabajikhyam utpadyate | svajitiyat karandt svajatiyasyaiva karyasyotpattir bhavati na tu vijatiyat | yatha salibijar
Salyanikurotpattir bhavati na tu kodravasya | tatha dbarmamudriya akrtrimayah sakasad akrtrimam sabajam utpady-
ate | tasmid dbarmamudraiva kiranam abhede bhedopacarena mabimudrayab /
192 Tib. sangs rgyas rin chen za ma tog zhes pa ni has no equivalent in the Sanskrit.
103 Lit. “because it imitates the image of the Buddha.”
104 According to the Tibetan: “Therefore the joy from a woman as a karmamudri [arises] through the “source
of the wonderful [buddha-Jjewel” (i.e., the penis) and the lotus (vagina).
105 Skt. manthamanthana literally means “the rubbing stick and the rubbing block”.
106 The Tibetan skad cig tsam has no equivalent in the Sanskrit.
07 CMA, p.98, 1L.1-12:  kasmat vamkarabbisitam | dlayam sarvasaukhyinam buddharatnakarandakam ||
iti | buddhacchiyanukaritvit karandakam sthanam idharab | tasmat karmargandyi anandasandobaratnikaram
sarorubam | tatra manthamanthanabolakakkolarasasamyogenavadhityih® samurtibodhicittamanyantargatam yada
bhavet tadi ksanikanamaparasahajikbyam jianam utpadyate | na tat bsal)ajam nisyandam cva® |/ tatsvaripena
prajrdjfananandatrayaksanacatustayanvitam seke hathayoge ca karmamudraya nisyandaphalam uktam |/ karma-
mudranisyandaphalanirdesal prathamah |/

2] -#ya (the Tibetan has an ablative) ® Emended on the basis of the Tibetan (see appendix, karmamudra: de ni lban cig
skyes pa ni ma yin te | rgyu mthun pas /). The Japanese edition has sabajanisyandab.
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of uncontrived mahamudri which arises from it has the specific characteristic
[of a direct realization] beyond [the thought of ] equal taste.%®

To those who think that mahamudri will not occur however much one has prac-
ticed dharmamudra, it must be explained. [In the root text] it has been said:
“Therefore the fruit, which is mahamudra, occurs when one practices without
making divisions [thanks to the equal taste of indivisible bliss and emptiness]
on the level of dharmamudra [as a cause].” As to “practice without making di-
visions on the level of dharmamudra,” given one’s experience through the pith-
instructions related to the four joys, one has not made divisions thanks to the
equal taste of indivisible bliss and emptiness, and when one practices without
distraction, the naturally present fruit, which is mahamudrai, occurs and becomes
manifest.1%’

In his commentary on the sentence “When the relative dodhicitta has entered from the ava-
dhati into the jewel through the friction of the penis and the vagina in union, then the
wisdom which is called the lower (or the image of the) co-emergent, [also] named “momen-
tary,” arises [only for a moment].” Karopa defines again the four times of the moments:

Manifold, maturation, freedom from defining characteristics, and relaxation.
As to the times [of these four moments], [the first one] starts with outer [activ-
ities such as] kissing and goes until [the drop] reaches the neck (i.e., the middle
part) of the penis, [the second is when the drop] pervades the interior of the
jewel till the final [tip], [the third is when] through the passing of the two (i.e.,
joy and supreme joy) the aroma of attachment has evaporated and [when there
is] the union [of bliss and emptiness] as a pair through the two remaining [joys],
and [the fourth is when the drop] has completely come out.!1”

108 CMAT (B 274b5-275a2, P 335a8-b4, T 138b5-139a2): gal te chos dang chen® po gnyis ma beos pa’i phyir lam
dang "bras bu gnyis mi *rigs te | geig® nyid do zhe na | ma yin te | don gyi© ye shes su geig pa'am || & nyams su myong
ba la geig® bn‘agf go [ don du geig® pa ni bden te8 || snang stong dbyer med pa nyid kyis bde stong dbyer med pa nyid
do | | nyams su myong ba ni | spyi dang rang gi mishan nyid kyis k/yyadh par gzhag par rigs so | | de nyid du bzhag
pa’i rgyu mtshan gang yin' zhe na | de’i phyir) chos kyi pbyag rgya ma bcos pa ni ro mnyam pa ldan pa’i ma bcos pa
ste | spyi’i mtshan nyid do / / de™ las phyag rgya chen po ma bcos pa’i lhan cig skyes pa’i ye shes skye ba ni ro mnyam
pa dang™ bral ba’i ‘rang gi* mtshan nyid do /

T chos chen ® T rigstecig © T gyis 4 T cigpa © T cig TP rtag 8P de Tste " Phbyas ' Tom. I Trig KT da 'Ppoi ™
P om.
109 CMAT (B 275a2-5, P 335b4-7, T 139a2-4): gal te chos kyi* phyag rgya la ji ltar sbyangs pas phyag rgya chen
po mi byung snyam pa dag la | bstan par bya ste | de’i phyir chos kyi phyag rgya nyidb Cla mi phyed par® spyad na’bras
bu phyag rgya chen po byung bar ‘gyurro | | zhes bya bala | chos kyi pljyag rgya nyidb Cla mi phyed® par spyad pa ni
dga’ ba bzhi it man ngag giss nyams su myong ba’i phyir / bde ba dang stong pa nyid la® gnyis med kyi® ro mnyam
gyis mi phyed’ i par byas shing | ma yengs pa nyid kysz spyad na | "bras bu phyag rgya chen po rang chas su ‘byung zhing
thar bar ‘gyur ro /

4T kyis ® BT om. T yid las mi bye bar 4B pani T dbyer med fPT bzhipa’i € P kyi / Tom. P Pom. 1T byed i'T kyi
10 CMAT (B 276b4-5, P 337224, T 140a5-b1): rnam pa sna tshogs pa* dang | rnam par smin pa dang | mtshan
nyid dang bral ba dang | rnam pa nyed® pa’ | | dus m'p/yyi rol gyi o° bya ba nas Sbresams e | | Snor bu'i mgrin pa’i
bar dang /] € nor bu'i nang du khyab cing mehar z‘bug pa dang | gnyis shor bas8dod chags kyi ngad yal zhing gnyis
gnaspax zung du jug pa dang | ma /uspm“p/yoﬁ pa’i dus®

2P om. P BP med T ozhes 4T bretsam ste ¢ T om. Pt/mgs 8T ba " Bpalas Tpala ' Ppaii T pa i PT ‘phros §
don dus. The additions in square brackets are in accordance with Khenpo Phuntsok.
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4 'The Chapter on Dharmamudra

4.1 Translation of the Root Text

Om, dharmamudra, it has the nature of the dharmadhatu, is free from men-
tal fabrications, non-conceptual, uncontrived and without arising. It is com-
passionate by nature and through supreme realization!!! it has turned into the
skillful means of unique beauty. In its permanence of being a continuous flow
and in terms of its co-emergent nature, it is not different from the occurence
of the co-emergent from a prajria (i.e., a karmamudra). 112 [All] this is called
dharmamudra.\13

Another defining characteristic of it should be known as the abandonment
of the affliction of delusion which consists of mere grass and chaft. [This is
achieved] through the pith-instructions of the guru, which are like sun-rays in
the darkness of intense ignorance. [Dharmamudri] is the unique nature of the
triple world, which is possessed of the great elements, all the earth, water, wind
and fire. It should be also known as being inseparable wisdom and compassion
without the waves [of afflictions].11*

Moreover, the illustrious one said [in HT 1.1.14]:

Laland has the nature of prajria,
and rasana [the nature] of skillful means.

In the middle part is avadbaiti,
without [the duality of a] perceived and perceiver.

To make sure, the path should be understood as being the immediate cause in
the form of suchness. Knowing the path, one attentively and constantly prac-
tices it, and cessation which has the nature of the co-emergent is actualized.!!®

In like manner, [the following dharmamudra] has been taught [in Abbisamayalamkara

V.2116]:

11 Corrected according to Karopa’s commentary, which reads mchog fu rtogs pa (CMAT, B 279b6-280a1, P
339b5, T 142b6). “Supreme joy” (paramananda) does not fit the context.
112 According to the Tibetan (see appendix): “... different from what is arising together with a prajia.”
CMAT, B 280b3, P 340a6-7, T 143b1: shes rab ni las kyi phyag rgya.
13 CMA, p-100, 1. 1-4: om dharmamudri | dharmadhatusvaripi nispraparici nirvikalpakrtrimotpadarabita
karundsvabhava paramanandaikasundaropayabhita pravihanityatvena sahajasvabhdvaya® prajiayih sahajodaya-
tvenabhinnaya sa dbarmamudrety abhidbiyate |
* The reading of N1 and I are supported by the Tibetan (/ban cig skyes pa’i rang bzhin gyis).
14 CMA, p.100, 11.5-8: anyal laksanam tasyah samkuldjnianandhakare taranikiranasadrsam guripa-
desatah trnatusamatrabhrantisalyavarjitam boddhavyam | sakalaksitijalapavanahutisanair mahal bhitalsamvalitam
trailokyaikasvabbhivam | nistarangasinyatikarunabhinnam ca boddhavyam |

15 CMA, p- 100, 1. 9-14: uktam ca bhagavati |

lalana prajriasvabhavena rasanopayasamsthiti |
avadhiti madhyadese tu grabyagrihakavarjita |/

etannipune*napi tathatikarena samnikrstakaranatvena margo jadtavyah | margajiiine sadaranirantaram margi-
bhyasan nirodbasya sahajasvabhavasya siksatkrtitvam bbavati | A -ne-
116 The reading prakseptavyam (as opposed to upaneyam) in the Ratnagotravibhiga (RGVV, p.67, 1. 1) is in
accordance with the Abhisamayalamkara (AA, p.32, 11.15-16). For a list of Mahayana works in which this
stanza occurs, see Takasaki 1966:300.
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There is nothing to be removed from it and nothing to be added.
The real should be seen as real, and seeing the real, one becomes liberated.

The avadhiti dwells in the middle of the two, /aland and rasand. This is real-
ized through the one-pointed meditation that everything has the nature of the
co-emergent and because of the pith-instructions of a genuine guru. Without
[really] being different from it, the dbharmamudra is the cause of mabamudra.
[This concludes] the second [chapter], the explanation of the dbarmamudra as
the fruit of maturation.!?”

4.2 Karopa’s Commentary on Dbarmamudra

Karopa starts this chapter by informing us that the om before dharmamudra stands for the
five types of wisdom.® Daarmamudra is then explained as the co-emergent wisdom which
seals all phenomena:

Dharmals] are the skandhas, elements, ayatanas, dependent arising, and the
four elements. As to the mudra which seals them, it is the co-emergent wisdom
realized [through instructions] from the mouth of the guru. As to its (i.e.,
dharmamudrd’s) defining characteristic, it is taught by “has the nature of the
dharmadhatu,” and the dharmadhatu is non-dual bliss and emptiness, and has
the defining characteristic of being all-pervasive.!!?

'This dharmamudrai, dharmadhatu, or bliss and emptiness is said to be realized through the
four joys, which are now experienced on the level of dharmamudra with regard to the mani-
fold world, freedom from dualistic thought, and so forth:

‘Through what will they (i.e., bliss and emptiness) be realized? Through the four
joys. As to “mental fabrication” in the passage “...is free from mental fabrica-
tions, non-conceptual, uncontrived and without arising. It is compassionate by
nature and through supreme realization...”, the manifestation of the manifold
in the co-emergent is the moment of the manifold. It is joy. As to “free from,”
it is the freedom from dualistic thought, the manifestation as the manifold be-
ing [nothing else than] the co-emergent. To know it as being non-conceptual
is the moment of maturation. It is supreme joy. As to “uncontrived,” because
dualistic appearances have ceased, one experiences it as non-duality. Not to
apprehend even experience only is the moment of freedom from defining char-
acteristics. It is co-emergent joy. [As to “it is compassionate by nature”,] the
object of compassion is the threefold world. This is for the following reason.

U7 CMA, p.102, WL.1-7: tathi coktam | napaneyam atah kificit prakseptavyam na kisicana || drastavyam
bhitato bhitam bhitadarsi vimucyate |/ laland rasand tayor madhyadese nivasiny avadhiti | saividhigatd®
sakalapadarthasahajasvabbavaikacittavrtteh sadguripadesa b tag cab /] dharmamudra mahamudriya abbedena het-
ubbiti | | dbarmamudrivipikaphalanirdeso dvitiyah [/ a] -ta- ®J-to
118 CMAT (B 278b6, P 338b6, T 142a2): om ni ye shes “rnam pa* Inga ste 2P om.
119 CMAT (B 279a5-b1, P 339a4-6, T 142a6-b2): chos ni* phung po dang | khams dang | skye mched ®dang / |
rten cing 'brel bar ‘byung ba dang | byung ba bzhi ste | de dag la® rgyas debs pa’i phyag rgya ni bla ma’i zhal las rtogs
pa’i lhan cig skyes pa’i ye shes so | | de’i mtshan nyid kyang chos kyi® dbyings kyi d rang bzhin zhes bya bas bstan te |
chos kyi d Cdbyings ni® bde ba dang stong pa gnyis su med pa ste | kun tu 'gro ba’i mtshan nyid can no /
“Plyi PPom. “Plas “Tom. 4T kyis ¢ T phyag rgya kyi
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Even though the co-emergent naturally abides in this [threefold world, sen-
tient beings] get confused with regard to the appearance [of the co-emergent]
as the manifold. Due to [their] confusion of not realizing [this] one develops
compassion. “By nature” means that the appearance of the manifold which is
obtained after [meditation] is the appearance of the co-emergent. It is the mo-
ment of relaxation, the [joy of] no joy. Supreme realization means to realize
through the pith instructions of the fourth [empowerment] that the supreme
co-emergent joy is not different from the [remaining] three joys.!?°

With regard to the phrase “[dbarmamudra] is not different from what is arising together with
a prajid”,}*! Karopa refers to the passage “what has arisen from the union with a prajiia,”
and explains:

As to prajra, it is a karmamudra [here]. Union is [the one of | penis and vagina.
“What has arisen from it” means the goal which is marked through [this act of ]
making known. As to what points out that [the dharmamudrai] is not different
from this [goal], they are general terms in the form of pith instructions by the
guru which teach bliss and emptiness. The realization [gained] from this —
whatever [realization of ] bliss and emptiness as a general image there is — this

is the dbarmamudra.t??

'The stanza from the Hevajratantra (1.1.14) is explained as follows:

Lalana is a channel, a bearer of ova (rakta). All this is produced by the sharp
karman winds of a channel whose nature is distinguishing insight (praj7ia). The
power of the sixteen vowels abides [in it]. It is located on the left side. As
to the experiences of blissful wisdom from a consort (rig 7a), since these are
the main thing [she is called] insight (prajnd). “Has the nature [of prajial”
means “together with the power [of prajidl.” Rasand is the bearer of semen.
The method (i.e., the semen) really moves and is experienced in a strong way.

120 CMAT (B 279b2-280a1, P 339a8-b5, T 142b3-143al): de dag *kyang gang® gis rtogs par bya zhe na | dga’
ba bzhis rtogs par bya ste | spros pa dang bral ba | mi rtog pa | ma beos pa | snying rje’i rang bzhin mchog tu rtogs
pa zhes bya la | spros© pa dang zhes pa ni lhan cig skyes pa la sna tshogs su shar ba ni 4 rnam pa sna tshogs pa’i skad cig
ma ste | dga’ bao | bral ba ni gnyis su rtog® pa dang bral ba stek | | sna tshogs su shar ba ni® Iban cig skyes "pa |/
mi rtogh pa nyid du shes pa ni rnam par smin pa’i skad cig ma ste | mchog tu dga’ bao | | ma beos pa ni gnyis snang
:gagsj pa las gnyis med du nyams su myong bl la | myong ba tsam du’angk mi dzin pal ni mishan nyid dang bral ba’i
skad cig ma ste | Ihan cig skyes pa’i dga’ ba'o | snying rje’i yul™ ni® khams gsum po® ste | de dag la lhan cig skyes paP
gnyug mar gnas kyang | sna tshogs su snang ba la kbrul te ma rtogs par kbrul pa nyid Ykyis snying rje ba’i phyirro | |
rang bzhin ni rjes thob sna tshogs su snang ba" lhan cig skyes par snang ba ste | rnam par nyed® pa’i skad cig ma ste |
dga’ brallo | | mchog tu rtogs pa ni bzhi pa’i man ngag gis mchog® tu* lhan cig skyes pa’i’ dga’ ba gsum tha mi dad par
rtogs™ pa ste |

T om. T bzhi © T sgros 4 Pinserts rnam pani | ©P brtags T brtag T bab 8P ba’i " T pa’i ma rtag ' T gag I PT
om. XPT duyang 'Tla ™ T yug " PT om. ° PT pa P T pa’i 1P kyi snyingrje’i "Pba) Tbaste]/] *Pmed *Tom. *
PT om. ¥ P par ¥ T rtog
121 Thys, according to the Tibetan translation of the root text.
122 CMAT (B 280b3—4, P 340a6-8, T 143b1-2): shes rab ni las kyi phyag rgya ste | sbyor ba ni bo la dang ka kko®
12 | | de las byung ba ni mtshon byed kyis ®meshon pa’® mishon “par bya ba’i don no | | don de dang tha mi dad par
ston par byed pa ni bla ma’i dman ngag gisd bde stong ston °par byed pa’i® sgra spyi’i rnam pav | | de flas rz‘ogx‘F pa bde
stong don spyi rnam pa gang yin pa de ni chos kyi® phyag rgyao |

“PT ko P Tom. P yai ¢ B gdamsngag T gdam ngag T pa FT lartog 8T kyis
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The power of the forty consonants abides [in this channel], and it moves on
the right side. It is mainly experienced through the [four?] joys, which are
like [the joy of] the relative “semen [bodhicitta]” (kunda). That means that it
depends on a hero [Bodhisattva]. “Abides” means that [the channels] support
[the experience of] bliss and emptiness. “Sin” means extreme. “Shaken off”
means to be free from extremes. “She” refers to the source of all qualities. “[In
the] middle” [refers to] “she whose sins are shaken oft” (avadhiri), and “part”
[to the] wind of the inseparable. The perceived is the outside, the perceiver the
inner. “Without” means free from duality. This freedom is the non-duality
of bliss and emptiness. It is also not without [these] two. Since [bliss and
emptiness] are inseparable, they are similar. Not clinging [to them] even as
only being this much, [one becomes] free from superimposition and denial and
because of that [there will be] mahamudra which cannot be ascertained through
any verbal communication. [Dharmamudra] is the ultimate cause and path of
ripening, 123

'The phrase from the Abbisamayalamkara (“there is nothing to be removed from it and noth-
ing to be added”) is explained in the following way:

“From it” refers to the dharmamudra. “[Nothing to be] removed” means that ap-
pearances are the dharmakdya, the guru, instructions, texts. And when destroy-
ing [that part of them which] does not exist, nothing needs to be removed.!*

“[To be] added” refers to meditation. If duality existed, it would make sense to
meditate for the purpose [of removing it], but since duality does not exist, there
is not the slightest necessity to meditate.1%’

123 CMAT (B 282b6-283a5, P 342a5-b3, T 145b1-5): rkyang ma® ni rtsab ste / kbrag bab® pav | de dag ni shes
rab ’byed pa’i bdag nyid kyid rtsa ba’i las rno ba’i rlung gis© byedf pav [ [ dlibeu drug gi® nus pa gnas pa dang | g.yon
na® gnas pa dang [ rig ma las' bde ba'i ye shes myong ba ni @i dagj gts0 bor gyur pa’i phyir shes* rab bo / rang bzhin
nil nus pa dang beas pab | | ro ma ni kbu ba bab® pao | thabs ni mngon du rgyu zhing mgjl pa’i tshul gyis nyams
su myong bav | | ka li bzhi bew'i nus pa gnas pa dang | g.yas su rgyu ba dang kun rdzob ku nda™ Ita bu'i bde ba de
dag gis™ gtso bor™ myong® ba dang | dpa’ bo la rag las pa’iP don gyis na® | | yang dag gnas pa ni bde stong gi8 rten
byed pav | | sdig ni mtha'o | | spangs pa ni mtha’ dang bral ba’s | ma ni yon tan gyi* byung gnas sd |/ | dbus ni* a
va dhi 110" || | nyid ni dbyer mi phyed pa’i rlung ngo | | gzung ba ni phyiv | | dzin pa ni nang ngo | | rnam par
spangs pa ni gnyis las grol bao | | grol ba del ni bde ba dang stong pa gnyis su min no | | gnyis spangs pa’ang" ma yin
te | dbyer mi phyed pa’i phyir mtshungs pao | de tsam du'ang’ mi dzin pas na sgro skur dang bral ba’i phyir smra ba’i
brdas™ gtan la dbab* par mid nus pa’i phyag rgya chen po ste | de don dam¥ du grub pa’i rnam par smin pa’i rgyu dang
lam mo |

“Pba ®Teca B babs $Pom. T kyis ¢ Pgi TPT byed €T gis P ni 1T la i T om. KT dishes ' Prig ™ T ndba ™ P
gtsor ° T nyams sumyong P T bas 1T nas *'T gyis * T na *P abadhutio T avadhitio * PT payang V PT du yang ¥ T
brda *'T bab Y PT om.
124 CMAT (B 283b6-284al, P 343a3-4, T 146a6): i las* ni chos kyi® phyag rgya’s | | bsal ba ni snang ba chos
kyi® sku yin pa dang | bla ma yin pa dang | gdams pa yin pa dang | glegs bam yin pa dang | med pa zhig nad bsal®
yang mi dgos laf / “BPT /. ®T kyis <'T om. dPla P gsal T bsal ba fPom.
125 CMAT (B 284a3-4, P 343b6, T 146b2): gzhag® pa ni bsgom pab ste | | de'ang® gnyis yod na® de’i phyir bsgom
par rig.rd palas | gnyis med pa’i phyir bsgom par bya ba cung zad kyang med do | * T bzhag ® T pas < PT deyang ¢ T
Tlg
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5 'The Chapter on Mahamudri

5.1 Translation of the Root Text

Ab, as to mahamudra, it is both big and a seal, so we get “big seal” (maha-
mudra). It lacks an own-being, is free from the hindrances of the knowable and
so forth. It resembles the day-sky in the middle of autumn, stainless, and is the
basis of everything perfect. It has the identity of [cyclic] existence and nirvina
as nature, consists of universal compassion, and has the unique form of great

bliss.

Moreover, we have [in the Jianalokalamkara):

'The mental factors of becoming mentally disengaged are virtuous.
Those of becoming mentally engaged are not virtuous.126

In the [same] text [it has been said]:

Homage to You, who is without imagined thoughts, whose intellect is not
based [on anything], who is without recollection, who becomes mentally
disengaged, and who is without any cognitive object.127

'This[, too,] is called mahamudra. Through this mahamudra, which is inconceiv-
able by nature, the fruit called samayamudra arises. [This concludes] the third
[chapter], the presentation of mahamudra as the fruit which is stainlessness.!?

5.2 Karopa’s Commentary on Mahamudra

With regard to the initial 44/ and the karmadharaya analysis of mahamudra Karopa says:

[Mahamudra] does not arise in terms of [any of the] three: cause, path, or fruit.

It is what has arisen in dependence, what has [thus] not arisen [in reality], and
P

[these two] inseparable.!?

In terms of being great bliss, Karopa equates mahamudra with the “kaya of amanasikira,”
understood as freedom from superimposition and denial.13°
In discussing the quotation from the Jiidgnalamkaraloka which has it that mental factors

of becoming mentally disengaged are virtuous, Karopa follows the Sekanirdesaparijiki:

126 CMA, p.102, 1.8-12: b mabimudreti | mabati cisau mudri ceti mahimudri | mabamudra
nihsvabhava jreyidyavaranavivarjita saradamalamadhyibnagaganasamkasi sakalasampadidbarabbuti bhava-
nirvanaikasvaripandilambanakarunasarira mahasukbaikaripa | tatha ca | amanasikari dbarmah kusali manasikari
dharma akusalah

127, CMA, p.102, 1. 13-15: pravacane ca [ avikalpitasarikalpa apratisthitamanasa | asmrty amanasikira® niralamba

namo stu te | | ] -rah
128 CMA, p.102, 11.16-18: iti yar* si mabimudreti abhidbiyate | tayi mabamudrayicintyasvaripayi
samayamudrakhyaphalam jayate | | mabamudrivaimalyaphalanirdesas trtiyah [/ *Jya
129 CMAT (B 286a4, P 345a3, T 148a5): rgyu lam *bras bu gsum du skye ba med pao | de'ang® rten brel las skyes
pa dang | ma skyes pa dang | tha mi dad pas | 2 PT de yang
130 CMAT (B 288b6, P 347a2-3, T 150b1-2): bde ba chen po? ni® sgro skur dang bral ba la yid la mi byed pa nyid
kyi© skuo | 4 Ppoi P Tom. ©T yis
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Is it [possible] that [this amanasikara from the Jiaanalamkariloka]'®' cannot
be practised, just as in the case of the crown ornament of the #ndiga [called]
Taksaka? This is not the case, for by the kindness of [one’s] venerable guru,
[mahamudra,] which has the defining characteristic of being endowed with all
supreme qualities, can be experienced. Why is mahamudra then not presented
in terms of the four moments? [In Sekanirdesa 29c¢ it is stated:] “Because it is
stainless and self-awareness.” 132 Well then, is it then inappropriate to think,
because when one thinks stains occur? [Mahimudra] is without abiding, it is
inconceivable wisdom without effort, and cultivated without occurring from

analysis. 133,134

'The second quotation from the JAanalokalamkara (Homage to You, who is without imag-
ined thoughts...) is taken as follows:

These [lines] should be understood as [presenting] view, meditation, and con-
duct as three inseparable [aspects]. Freedom from duality, [which is] conceptual
analysis, is the conduct. Not to abide in bliss or emptiness, the freedom from
the duality, [which is] attachment, is the body of great bliss. It is the view. Be-
coming mentally disengaged without recollection in terms of the sequence of
preparation, main part, and conclusion is meditation. Not to separate through
the imagination of three [distinct cognitive aspects] means to be without a cog-
nitive object. Making oneself familiar with them (view, etc.) means to pay
homage. This should be understood as makdmudri.'3®

1317 the preceding part of the commentary, Rimapila refers to the relevant passages from the JAandlokalamkara
(see Mathes 2007:555).
132 See Sekanirdesapanjiki on SN 29: “Here, one should not think that [amanasikira] cannot be practised,
just as in the case of the instructions on [getting] the disease curing crown ornament of Taksaka, for by the
kindness of [one’s] venerable guru, mahamudra, which has the defining characteristic of being endowed with
all supreme qualities, can certainly be made directly manifest. How is it then that [mabamudra] does not have
the nature of the four moments? [In 29c¢] it is stated: “Because self-awareness [i.e., mahimudri] is stainless.”
Being stainless, the three [impure] moments of the manifold and the others, along with [their] stains, do not
occur in it. Therefore the three [impure] joys do not arise in it either.” (SNPS(C), fol. 18a5-b3; SNPs(P),
fol. 15b9-16a3: atra juaraharataksakaci® dalanikiropadesavad asakyd* nusthanati ca na® mantavyd | sadgurupida-
prasidendvasyam sarvakaravaropetalaksanamahamudrayah pratyaksikartum® sakyatvat | dnanv atra katham na
catubksanaripati | dGha / dvimalatvat wasame—witterf / 8nirmalataya vicitrideh ksanatrayasya samalasya nitra
sambhavah | 4 tato nanandatrayasambhavab | )

& P -daratnalamkaropadesaka- ° P omits P -kartur $P /) ¢ P -san- £ C -vitti P -vitter & CP omit
133 See Sekanirdesaparijika on SN 29: “It is non-abiding, inconceivable wisdom, not arrived at through analysis.
How [is it obtained] then? It is effortless, and occurs from within its own sphere.” (SPNS(C), fol. 18b3—4;
SPNg(pey, fol. 16a4-5: tac capratisthanam acintya®jrianam na tad vicaragatam | b kim tarkic | dana'b/yogam
svarasabhyagatam® /d) aC-am PPe// °Pe kintubi 9 Comits, Pe // °Pe -ta
134 CMAT (B 289a4-6, T 347a6-8, T 150a5-6): gal te klu taksaka’i* spyib gtsug gi€ nor bu bzhin du éxgrubd par
mi nus so ®zhe na® /] ma yin te | bla ma dam pa’i zhabs kyi® bka’ drin gyis rnam pa thams cad kyi® mchog bka’ drin
nyams su myong bar nus so | | gal te phyag rgya chen po la skad cig ma bzhir mi gzhag pa ci’i phyir zhe na | dri ma med
pa dang | mnggisb rig pa yin pa’ip/)yirf // | ona | bsams® na dri mar ’byungh ba’i phyir bsam par mi rigs so zhe
na | gnas pa med pa || *bad pa dang bral ba’i ye shes bsam gyis mi kbyab pa ste | dpyad' pa las ma byung bar bsgom
mo

/

* BP dag sha ka’i T bdag sha ka b P om. T phyi ©T gis 4B sgrub P bstan ©'T kyis f P phyirro 8'T bsam hp gyur T gyur
YT sbyang
135 CMAT (B 290a3-5, P 347b8-348a3, T 151b2-4): de dag® ni Ita ba® dang | sgom® pa dang | spyod pa dang |
dbyer mi phyed pa gsum du shes par byao | | de’angd Ckun tu® rtog pas ma brmgsf pa’i dpyad pa gnyis dang bral ba ni
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6 The Chapter on Samayamudra

6.1 Translation of the Root Text

Him, as to the samayamudra, the manifestation of Vajradhara in the form of
Heruka for the sake of sentient beings is taught to be the samayamudra. [This
manifestation] is by its nature the aspect of the sambhoga- and nirmanakaya and
[appears] clearly. As to the fivefold wisdom in the form of a circle, [i.e.,] the
performance of the fivefold ritual activity (paricavidbiparikalpa)'3® after having
adopted [the practice of] the samayamudra, 137 the masters cultivate the circle
of the samayamudri through the mirror-like [wisdom], [the wisdom of ] equal-
ity, [the wisdom of ] discrimination, [the wisdom of ] activity, and [the wisdom
which is] the pure dharmadhatu. ['They do this] through initial yoga, [the yoga
of ] the supreme king of the mandala (i.e., Ati Yoga), [the yoga of ] the supreme
king of activity (i.e., great Ati Yoga), the yoga of drops, and the subtle yoga.!%

By this their merit is accumulated. 3

Because of this [alone], however, they do not attain the fruit of the dharma-
mudra, because it has been said:

From a certain cause a certain fruit arises.

Therefore, it is [only] because of the taste effected by the co-emergent, by [its]
penetration, that the immovable and movable things, which are imagined by

spyod pao | | bde ba dang stong par8 rab tu mi gnas shing dod pa gnyis dang bral hpa ni® bde ba chen po i sku ste | lta
ba | | shyor ba dang | dngos gzhi dang || mjug! gi go *rim gyis dran pa med\pas yid la byed pa ni sgom pas' | /
M gsum du brz‘agxf pas dbyer mi phyed pa ni dmigs pa med pa ste | de dag la goms par byed™ pa ni™ phyag ‘tshal ba’s | |
zhes bya ba °gang yin pa® de nyidP phyag rgya chen pord rig par byao |

T dag gis ® P bu © P bsgom 4 PT deyang © T om. T brtag P pa " T ba’i ' P poni 1T jjug X P rimskyi 1T yid la
byed ™ T dmigs pamedia ™ P med °T la PP daggi 1P po
136 Karopa (CMAT (B 293b4, P 350a7, T 154b3) equates cho ga Ingar btags* pa with mngon par byang chub pa
Inga, which are described in the Bod rgya tshig mdzod chen mo (s.v.) as: “Chanting the ritual melodies, visualizing
during the mantra recitation, assuming different hand gestures, playing the drum, dancing.” 2T rtogs
137 1 e., the vajracarya empowerment (CMAT (B 291b5-6, P 349a3, T 153a2): dam tshig gi* phyag rgya rdo rje
slob dpon gyi® dbang “blangs te® /] ). T gis ® Tgyis T blang st
138 Karopa explains “initial yoga” as “yoga” and “yoga attained after [meditation]”; “supreme king of the mandala”
as “ati yoga”; and “supreme king of activity” as great Ati Yoga; “drop” as the “semen of bodbicitta”; and “subtle”
as “wind” and “channel.” See CMAT (B 294a2-5, P 350b3-6, T 155a1-3): de’ang® sbyor ba dang po ni rnal byor
dang | rjes thob kyi rnal byor ro | | dkyil kbor rgyal po mchog ni shin tu rnal byor ro | | las rgyal po mchog ni shin
1P rnal byor chen po’s | ... | thig le ni byang chub kyi sems kyi khu ba ste | ... | phra mo ni rlung dang rtsa | | * P
yang T de yang T om.
139 CMA, p-104, 11.1-8: hiam  samayamudreti | sambboganirminakiyikarasvabbavena svacchakire-
na ca sattvarthaya vajradharasya herukikirena visphuranam yat si samayamudreti vyapadisyate | tam
ca samayamudrim grhitvi cakrikirena pasicavidbam jidnam  *padicavidhiparikalpa ity a*darsasamata-
pratyaveksandkrtyanusthanasuvisuddhadharmadhatubbir  ddiyogamandalardjagrikarmarajagribinduyogasiksma-
yogaih samayamudricakram bhavayanty acaryah | tena te krtapunya bhavanti

2] parcavidbamparikalpya- (corrected according to the Tibetan; see appendix.)
140 The commentary (CMAT (B 294b3—4, P 351a1-2, T 155a6-b1) informs us that “the samayamudra [alone]
is a manifold fabrication, the experiential object of the conceptual accompanied by clinging, the cause of samsdra
and contrived” (dam tshig gi* phyag rgya spros pa sna tshogs pa® | rtog® pa can gyi® spyodyul | zhen pa dang beasS pa 4
"khor ba’i rgyu Sste | | © beos mab). & T gis P T yis © P rtogs 4T par ¢ T de
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fools, become the cause of perfect enlightenment!#! [Through this [realization]
the triple world is perfectly cultivated in the form of the circle.]'*?

[This has been taught in the following:

'This divine palace is not the three-fold world. These are not living be-
ings, but victorious ones. In this [palace] there is a lord of the mandala,
and not an [ordinary] human being. [These are not] experiential objects,
sense faculties, and so forth, nor are they form and the other [skandhas]. In
terms of their identity with the true nature of phenomena, they belong to
the mandala. For you who know the manifold [world] as the circle of the
mandala,"* how could this confuse your mind?]'44

'This has been stated by the illustrious one in [in HT 1.10.43]:

[There] is neither recitation of mantras, nor [prescribed] observances, nor
fire offering,

Neither the retinue of the mandala nor the mandala [itself].

The recitation of mantras is this, hardship this, and fire offering this,

[The enlightened mind] is the recitation of mantras, [prescribed] obser-
vances, fire offering, the retinue of the mandala, and the mandala.

[The illustrious one further said in HT 1.10.44]:
In short, the [enlightened] mind possesses the forms of the assembly.

“In short” refers to the unique form of all phenomena, that is to say, the form
of great bliss. Mind is [here] the enlightened mind. As to “has nature of the as-
sembly,” the wisdom whose nature is the empowerment of the dharmamudra
and mabamudra'® is called the true assembly. [This concludes] the fourth

[chapter], the presentation of the samayamudra as a man-made fruit [for the
sake of others].146:147

141According to the Tibetan: “...become the gold of bodhicitta, which emerges together with these [things].”
(See appendix.)

CMA, p.104, 1.8-13: tatas ca na dharmamudraphalalibhino bhavanti | niyatirthakaranat niyatasyaiva
karyasyotpattir || iti vacanit | tasmat sabajasiddharasid vedhena sthiracaladayo bhava balaparikalpitas te sam-
bodhikiranatim upayanti /

142 This sentence is not found in the Sanskrit and is supplied from the Tibetan translation (see appendix).

143 See CMAT (B 295a6-b1, P 351b2-3, T 156a2-3): lam®dis ni dod pa dang | gzugs dang | gzugs med pa’i jig
rten chos dang | longs spyod rdzogs pa dang | sprul pa gsum gyib khor lo dbyer mi phyed par yang dag par bsgom® par
d:gyur rod/ 4P Jas YT gyis © P bsgoms ¢ P gyurte T gyur to
144 This passage is not found in the Sanskrit and is supplied from the Tibetan translation (see appendix).

145 1 e, the fourth empowerment (CMAT (B 316a2, P 367a2, T 157b6)): dus pa’i bdag nyid ni* chos kyi phyag
rgya dang | phyag rgya chen b 'po ni® dbang “bzhi pa’i® dus kyi ye shes suldus passo |

*Pom. P PT poi ¢ T bzhii ¢ BP gsum
146 CMAT (B 316a3, P 367a4, T 158al): *bras bu ni gzhan gyi* don no | 2T gyis
147 CMA, p.106, 11.1-10: zatha coktam bhagavata | na mantrajapo na tapo na homo na mindaleyam na ca mandalam
ca | sa mantrajapah sa tapah sa homas tan mandaleyam® tan mandalam ca | | samasatas cittasamdajaripi [ | ity [uk-
tam?] | samasatab sarvadharmanam ekakirato yad uta mahdsukhakiratah | cittam iti bodbicittam | samdjariapiti
dbarmamudramabimudrabhisekaripam jianam satsamdjety abbidhiyate || samayamudripurusakiraphalanirdesas
caturthah samaptah || ] -evam
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[This concludes the teaching on the four seals, a manual in four steps, as taught
by the master Nagarjuna.]'48

6.2 Karopa’s Commentary on Samayamudra

'The five yogas are:

1. “Initial yoga” is yoga [practice itself] and the yoga attained afterwards.
2. “[Yoga of the] supreme king of the mandala” is perfect yoga (Ati Yoga).
3. “[Yoga of the] supreme king of activity” is great perfect yoga. Such paths, too, should

be known in the following way: “Friends, [the reflection of] the moon in the water
is neither true nor false. This [example] illustrates that the circle of the mandala,
too, [consists of | bodies without own-being.” Thus it has been said in the scriptures.
Because they are imagined, [all this] is the creation stage.

Now it must be clearly taught what exists. “Completion” is in oneself. “Stage” refers
to the stages of the four cakras. The imagined is e vam ma ya.

4. “[Yoga of the] drop” is the semen of bodbicitta. It has colour and shape. Uniting bliss
and mind is yoga.

5. “Subtle [yoga]” refers to the winds and channels. The channels are the four cakras.
Connecting the mind with them is yoga. Being free from the extremes of mental

fabrications, they are the samayamudra.'*

With regard to the visualization of the world as the divine palace (which is only contained
in the Tibetan translation of the Caturmudranvaya) the following is said:

[All] these [wrongly] imagined [things of the world] are the palace. Because
it is only great bliss which appears as the palace, one must know it as maha-
mudra by realizing [that the imagined world is the] palace. It is not that the
palace must be removed and great bliss must be accomplished. The bodies of
oneself and others are like this. Eyes, ears, the nose, the tongue, the body and
the mind are not different. It is like above. The elements, earth, water, fire,

148 This sentence is not found in the Sanskrit and is supplied from Maitripa’s Pasicatathigatamudrivivarana
(PTMV, p. 56, I..3=5): katagaram idam na yat tribhuvanam na pranino ‘mi jinah® cakreso smin na manuso na
visayd naksini na hyadayah | ripadyi na ca dharmatatmakataya te mannaleya ime visvam mandalacakram akalayatas
cetah kim udbbrimyasi [/ 2] janah
149 CMAT (B 294a2—-6, P 350b3-7, T 155a1-4): de’ang® sbyor ba dang po ni rnal *byor dang | rjes thob® kyi© rnal
byorro | | dkyil khor rgyal po mchog ni shin tu rnal ’byor ro | | las rgyal po mchog ni ®shin tu rnal byor chen pos | |
de lta bu’i lam de dag kyang di Itar shes par bya ste | grogs dag chu yi zla ba ni | | bden pa ma yin rdzun pa min |
/] de ni® dkyil khor *khor lo yang | rang bzhin med lus gsal ba nyid | | ces bya ba gsung rab las so | | de dag ni® kun
tu rlag'( pa’i phyir bskyed pa’i vim pab | | da8 ni yod pa gsal bar byed pa bstan par bya ste | rdzogs pa ni rang lav | |
rim pab ni ‘khor lo bzhi’i rim pao | | rnam par brtagsh pa ni e vam ma yao | | thig le ni byang chub sems kyi kbhu ba
ste | kha a’ogi dang dbyibs so | | bde ba dangyidjtbu mi dadparj byed pa ni rnal byor brg /b phra mo ni rlung dang
rtsav | [ rtsa ni kbor lo rnam pa bzhio | de dag la* yid sbyor bar byed pa ni rnal ‘byor )/ spros pa’i mtha’ dang bral
ba’i phyir dam tshig gi phyag rgyao [/

2P yang T deyang ® Tom. €T kyis 4 P bzhin < Pom. TP brrags T brtag 8P de P P brags T rtag ' Prog i T lami *
Pom. Tdang ' T ste
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wind, and so forth, are the twelve [limbs] of dependent arising. They are not
different [either]... The circle of deities and the lord of the mandala including
the yogin himself are the dharmakaya. Therefore, the mandala of the basis, the
practitioner, the deities, the entire three realms, and the manifold appearances
are nothing other [than the dbarmakaya]. Because they are not at all different
when realized as the circle of non-duality there is nothing to be deluded nor does
delusion occur. In this case [the dharmakaya] is not different from delusion, nor

does it turn into delusion.'%°

What are these two? They must be explained. When realizing without effort
that delusion and non-delusion are not two, that there is not the slightest [dif-
ference], there is bliss. 'This does not need to be investigated, thus one does
not need to think of any action to be undertaken. When one lets go of every-
thing it is called mabamudra. “Delusion” is defilement, [but] it does not need
to be abandoned. “Non-delusion” is wisdom, it cannot be demonstrated. Non-
duality is [simply] experienced, one should not become mentally engaged. The
realization that it is nothing whatsoever is the fruit. There is no hope [of at-
taining something]. All this is “in terms of spontaneously present bliss.” The
pith-instruction is that in mahdamudra nothing whatsoever needs to be investi-
gated. In particular, it is without the causes of virtuous and sinful deeds, and
[their] maturation. The means are free from action, they simply consist of not
thinking. Having abandoned all obstinate clinging to a fruit and dualistic in-

vestigation, there is mabdmudri.'>!

The stanza starting with “[There] is neither recitation of mantras, nor [prescribed] obser-
vances, nor fire offering” is taken as follows:

'This has already been explained above. It has the meaning of being contained [in
mahamudra). Mahamudri is these deities, mantras, [prescribed] observances.

150 CMAT (B 295b5-296a6, P 351b7-352a5, T 156a6-b6): brtags pa di ni gzhal yas *khang yin te* | | bde ba
chen po nyid gzhal yas kbang du shar ba’i phyir gzhal yas khang brtogs pa:b phyag rgya chen por rig par bya ste | gzhal
yas khang bsal bar bya ba’am | bde chen bsgrub par bya ba ni med do | | bdag dang gzhan gyi® lus kyang de dbzhin
ted |/ mig dang | rna ba dang | sna dang | lce dang | lus dang | yid rnams kyang dbang po gzhan min te | gong
bzhin no | *byung ba sa dang | chu dang | me dang | rlung dang | de dag® la sogs pa ni rten *brel beu gnyis te |/
£ gzban minno | ... Iha’i khor 108 Pdang | /P dkyil khor gyi® giso bo | rnal *byor pa bdag nyid kyang chos kyi' sku
yin te | de bas na rten gyi€ dkyil 'khor dang | sgrub pa po dang | lha dag® dang | kbams gsum di dag thams cad’ sna
tshogs su snang ba de dag gzhan ma yin te | gnyis med kyi "khor Kfor rtog.rk na ji ltar yang gzhan med pa’i phyir ‘khrul
par ™bya ba™ med cing | “kbrul par yang mi ‘gyur na [ | “kbrul pa las gzhan ma yin zhing | "khrul par mi gyur [BP
insertion of 18 folios] /

P khang ste T minte ® T riogpa T gyis S P yinno T bzhin te minno © T om. TP om. 8T pa » PTom. I T kyis I P
cad dang X T lortog 1T ¢i ™ PT byed pa
151 CMAT (B 314b6-315a5, P 366a4-b1, T 156b6~157a4): de dag® gang yin zhe na | bstan par bya ste | "thrul
bdang ma hrul® gnyis med cir yang min pa’i rtogs pa lhun gyis grub na bde | di la brtag® mi dgos pasd las dang bya
bar ma ®sems [ /€ thams cad btangf na phyag rgya che zhes bya ba la® | [ "kbrul dang zhes h 'pa ni® nyon mongs pa ste |
spang du med pav | ma khrul zbespui ni ye shes te | bstand du med pav | | gnyis med® ni nyams su myong ba ste |
yid la byar med pa’s | | \cir yang min pa’i rtogs' pa ni *bras bu ste | re ba dang bral ba' | | de dag thams cad kyang
lhun gyis grub pa’i bde ba nyid kyis ™zhes so™ [/ | man ngag ni phyag rgya chen po di la gang du'ang™ brtag pa mi
dgos pab | | khyad® par ni dge ba’i las dang | sdig pa’i las kyiP? rgyu dang rnam par smin pa dang bral bao | | thabs
ni bya ba dang bral ba ste | ma sems shigd pab | | “bras bu'i" mngon par zhen pa dang gnyis brtags® thams cad btang
na phyag rgya chen po ste |

*Tom. YT %brulpa < T rtag 4T pa © P semscan £T gtong 8T las " T byaba ' T byaba I T rten ¥ T de ' T ci yang mi
yin pa’irtags ™ Pso T om. ™ PT duyang ° P byad P T kyis 1T cig " T ni ° P pa brtags T su rtog pa
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Fire offering, the mandala and its lord are this [mahamudra], t00.192

153

Karopa concludes, in line with the Sekanirdesa,>> that the four seals are related to the four

moments, four joys, and four empowerments:

'The divisions of four seals should be connected with the four moments, four
joys, and four empowerments. Each of the three, but not mahimudri, should
be known in terms of the four moments. They are not causes and fruits in terms
of generation, but should be understood as causes and fruits of relation.!>*

In his Guruparamparakramopadesa Vajrapani explains that it is only the third moment (free-
dom from defining characteristics) and the corresponding co-emergent joy which are con-
sidered to be pulre.15 > Thus mahamudri is not explained in terms of the four joys, it being be-
yond, and thus independent of, the impurities of the other joys. In other words, mahamudra
can be cultivated on the basis of a karmamudri, causal samayamudra and the dbharmamudra,
but it does not need to be.*® This is corroborated by the Zaztvavimsika, in which Maitripa
distinguishes different types of skillful means for those with inferior, average, and sharp fac-
ulties. While inferior practitioners rely on a karmamudra and (causal) samayamudra, a direct
approach to mahamudra is open for those with sharp faculties:

Those with inferior capacities have produced [and] cultivated the circle (i.e., the mandala
etc.) with the help of the karma- and samayamudras.

Having [thus] turned away from [directly engaging in] pure reality, they meditate on
cnlightenment.157 (TV7)

'The yogin who has seen reality, however, is wholly devoted to mahamudra;
His [spiritual] faculties being of the highest kind, he abides with [the realization of the]
nature of all entities.’>® (TV 11)

7 Conclusion

It has become clear that Karopa interprets the Caturmudranvaya fully in line with Maitripa’s
Sekanirdesaund Ramapala’s pasijikd, and it is thus fully understandable that our “Sucession of

152 CMAT (B 315a6-b1, P 366b2-3, T 157a5-6): gong du bshad par zad la | ldan pa’i don to | | phyag rgya chen
po de dag Iha dang sngags dang bka’ thub ste | | sbyin sreg dkyil "khor dkyil "kbor pa® yang de® nyid do |

2P paTom. P T dag di
133 Mathes 2007:553-555.
154 CMAT (B 316a5-6, P 367a5-7, T 158a3—4): de Itar phyag rgya bzhi’i bye brag de dag skad cig * bzhi dang /
dga’ ba bzhi dang | dbang bzhir sbyarb bar byao | | phyag rgya chen po ma yin pa‘ gsum gyid re re 2hing skad cig ma
bzhi bzhir shes par byao | | de bskyed pa’i rgyu "bras ni ma yin la | | Iltos pa’i rgyu "bras su shes par byao /

8T cig ma b P sbyor ©Pom. T ba d T gyis
155 GPKU, fol. 319a5-6: “Such a mahamudra is the fruit without stains. ... It is the co-emergent joy at the
moment of freedom from defining characteristics” (de /ta bu'i phyag rgya chen po ni dri ma dang bral ba’i bras
bub /... mishan nyid dangral ba’i skad cig ma la lhan cig skyes pa’i dga’ bav /).
156 See SN 27ab (SN, p- 56, 1.7): “The [four] joys can be [maintained] with regard to each of the mudras,
except mahamudra. This [can be known] through the scriptures, [one’s] self-awareness, and the pith instructions
of the genuine guru” (anandah pratimudram syub mabhimudrim ving punah | dgamdc ca svasamvittel) sadguror
upadesatah | /).
157 v, p.68, W.5-6: ‘karmasamayamudribbyam cakram nispadya bhavitah | dhyiyanti mrdavo bodhim
suddhatattvabahirmukhah |/
158 TV, p.70, W.1-2: drstatatrvah punar yogi mahamudrapardayanah | sarvabhivasvabhivena vihared utta-
mendriyah |/
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Four Seals” was included in the Advayavajrasamgraha. Whether composed by Maitripa, or
the Tantric Nagarjuna, the treatise on the four seals plays an important role in Maitripa’s and
his disciples’ understanding of mahdmudri. In both works, the Sekanirdesa and the Cartur-
mudranvaya, the fruit and practice of mahimudri enjoy a privileged position among the four
seals, and one is left wondering whether an originally independent mahamudra has been
integrated into the setting of the Yoginitantras. It is at least noteworthy that in his Dohdkosa-
namamahamudropadesa, for example, Saraha uses the term mahamudri independent of the
other seals, equating mahdmudri with the true nature of mind™® and the practice of not
becoming mentally engaged.!®® In other words, for Saraha mahdmudra is not only a label
for the level of the fruit, but also for a direct approach to the true nature of mind.!®!

In the mahimudri chapter of the Caturmudrinvaya and the Sekanirdesa the influence of
Saraha’s approach to mahdmudri can be clearly noticed: here it is also taken as a practice of
non-abiding, which involves not becoming mentally engaged. As the only scriptural support,
a sitra, namely the JAandlokalamkaira, is adduced. In his chapter on mahamudri, Karopa
follows Ramapala’s commentary on SN 29 where mahimudri is said to be made directly
manifest through the kindness of one’s guru.!? The sequence of the four seals should thus
not be understood as a causal relationship in the sense that the first seal (i.e., karmamudra) is
an absolutely necessary cause for the following seals. This is also clear from Karopa’s initial
explanations of evam as the acoustic reality of the dharmamudra: “Those persons who cannot
comprehend such a dharmamudra must rely on a karmamudra.” % According to Maitripa’s
Tuttvavimsika this holds also true for the (causal) samayamudra: Practices undertaken with
the help of karma- and samaya-mudras are only meant for those with inferior capacities (see
above). In other words, marking the goal during sexual union, and the Tantric practices
of visualizing deities, mandalas and the like are only optional and not a necessary cause for
attaining mahamudra.

In this context it is interesting to note that in the chapter on dharmamudra, the path
is described as the immediate cause in the form of suchness which means that suchness
must be meditated upon by overcoming duality. This is either achieved through the means
of Tantra, as indicated by quoting the stanza on the right, left, and central channel from
the Hevajratantra [HT 1.1.14], or simply performed in a more general Mahayana context
of not removing or adding anything, according to the famous formula quoted from the
Abbisamayalamkara [AA V.21]. It goes without saying that this latter approach still requires
a direct access to the goal “through the kindness of the guru,” or else enlightenment in
Paramitayana will take three eons.

The relation between HT 1.1.14 and AA V.21 (as indicated in the Caturmudranvaya)
must be also seen against the backdrop of Maitripa’s (or Nagarjuna’s?) effort to integrate
the new teachings and practices of the mahasiddhas into mainstream Buddhism by showing

159 DKMU, fol. 74b6-75a1: “Watch your own [mind] without distraction! When you realize the true nature of
your own [mind] by yourself, even the distracted mind appears as mabimudra” (ma yengs sems kyis rang gis rang
la ltos | | rang gi de nyid rang gis rtogs gyur na | | yengs pa’i sems kyang phyag rgya chen por thar | /).

160 DKMU, fol. 75b5-6: “In mabamudra, [i.e., the practice of | not becoming mentally engaged, one does not
meditate because there is not the slightest reason to do so” (yid la mi byed phyag rgya chen po la | bsgom rgyu rdul
tsam med pas mi sgom ste | ).

161 See Mathes 2006:207-208.

162 See “5.2 Karopa’s Commentary on Mahamudra.”

163 See “1. Karopa’s Introduction to his Commentary.”
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that the latter are in line with the view, conduct, and practice of traditional Mahﬁyﬁna.164

In doing so, Tantric terms are explained in a more general Mahayana context, with the
intention to demonstrate that their meaning was already latent in more traditional forms of

Buddhism.

Appendix: Edition of the Tibetan Translation of the Caturmudranvaya

Sigla
B 'The Phyag rgya bzhi rjes su bstan pa from the Dpal spungs block print of the Phyag rgya chen po’i rgya

gzhung, vol. om, 151a5-154b5

P 'The Phyag rgya bzhi gtan la dbab pa from the Peking Bstan ’gyur, no. 3069, rgyud grel, vol. mi, 82al—
84b5

T 'The Phyag rgya bzhi rjes su bstan pa from the "Bri gung bka’ brgyud chos mdzod, vol. ka, 146a6—14926

Introduction

(B 151a5-b2, P 82a1-4, T 146a6-b2) bod skad du / phyag rgya bzhi Irjes su bstan pa zhes
bya ba! // 2dpal rdo rje sems dpa’ 1a? phyag tshallo / / rnam dag 3ye shes de bdag nyid® / /
*dang por rdor sems phyag ’tshal nas* // / phyag *rgya’i rim® pa mdor bsdus pa / / bdag
nyid go bya’i don du bya® / / 'dir’ phyag rgya® dgod pa la “’khrul zhing yid rmongs’® pas
srid pa’i rgya mtshor 1%khyams shing shin tu sdug bsngal bal® de dag gis bde blag tu phyag
rgya bzhi’i don rtogs!! par bya’i phyir!? rgyud kyi!3 rjes su ’brangs nas!# bde ba chen po’i
1 dngos grub myur du sgrub pa’i thabs don rab dang ldan brtsam!® par byao / / phyag rgya
bzhi zhes bya ba ni'® las kyi phyag rgya dang / chos kyi phyag rgya dang / phyag rgya chen
po dang / dam tshig gi phyag rgyao /

1P gtan la dbab pa T rjes su bstan pa 2 PT bcom Idan 'das jam dpal gzhon nur gyur pala 3 B rang bzhin de rang bzhin T
shes pa de dag nyid * P rdo rje sems dpa’ phyad byas nas T thog mar rdo rjer sems phyag byas nas ° BP phyag dgod © P
bri 7 P’dina ® Brgyabzhi Trgyai ° P yid rnam par ’khrul shing rmongs '© PT sdug bsngal shing ’khyams pa 1 PT
khong du chud 12 P phyir / / 13 Tkyis ¥ Pnas/ 5 P sgrub pa’i thabs rab tu bsgrub T bsgrubs pa’i thabs rab tu rtsam
64/ )

Karmamudra

(B 151b2-4, P 82a4-7, T 146b2-4) / de lalas kyi phyag 'rgya'i rang gi ngo bo dpyad! par
bya ste / las ni? lus dang // 3 ngag dang // * yid *kyi bsam pa ste / gtso boo / //° phyag
rgya ni ®brtag pa’i rang bzhin no ® / / 7 las kyi® phyag rgya de las’ skad cig ma’i dbye “bas
phyel? ba’i dga’ ba dag!! skye bar 'gyur ro /

/ skad cig shes pas'!? 12bde ye shes / / e vam rnam par rab tu gnas // 12

122/ 7hes so /1%* // dga’ ba 13ni bzhi ste / dga™’® ba dang / mchog tu'* dga’ ba dang / Than
cig skyes pa’i dga’ ba dang / °dga’ bral gyi dga’ bao®® // / gzhan du na //1°

mchog dang dga’ bral 17dag gi dbus!’ / / ¥ mtshon zhing Itos la bstan par gyis /
/ zhes ji skad du bstan pa!® de 1”’thad par mi ’gyur!® ro / / 29zhes pao /2

164 This finds expression in the Tattvaratnivali, where Maitripa divides Mahayana into the traditions of
paramitas and mantras, Tantra thus being a particular form of Mahayana (see Mathes 2007:548).
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1 B rgya ni rang gi (T gis) ngo bor dpyad P rgyabrtag 2Pkyi 3 Tom. 4PTom. ° T kyis te bsam pa gtso bo BP ¢ BT
rang gi ngo bo brtag pao 7 B inserts de ni T inserts de’i phyir 8 Tkyis ®* Tom. °Tom. ' Tom. " Ppai 2 Pde
ye shes / e vam la ni rab tu gnas / T bde yi e vam la ni rab tu gnas / '2* P om. 13 P bzhi ni dga’ T bzhini / /dga® “T
om. 1 PTdgabrallo ' PT om. 7B dbusdagtu T dagnidbusso '3 P mtshon byar brtags pas brtan par bya / / zhes
gsungs pa T mtshon cing stos la brten par gyis / / zhes gsungs pa '? T yang thad par ’gyur ro 2° PT om.

(B 151b4-152a2, P 82a7-b3, T 146b4-147a2) skad cig ma bzhi ni rnam pa sna tshogs pa
dang / rnam par smin pa dang / mtshan nyid dang® bral ba dang / rnam par nyed pao / /
mtshan nyid dang bral ba dbus su bstan pa ni? dbang las shes par byao / / 3yang drag po®
btsan thabs kyi sbyor ba ni mtshan nyid dang bral ba dang / lhan cig skyes 33pa’i dga’ ba*
tha mar gnas par *rtogs par byao* / / >zhes dbang dang drag po’i sbyor ba ni dir bcom Idan
‘das kyis rgyas par bstan to® / / ®lhan cig skyes pa ni de thams cad du lhan cig skyes pa’i grib
ma’i rjes su byed pa’i phyir / lhan cig skyes pa zhes brjod do® // / Ihan cig skyes p2’i grib ma
ni Than cig skyes “pa dang 'dra ba’i’ ye shes khong du chud par ®byed pas® shes rab ye shes
ni lhan cig skyes pao / / de’i phyir “shes rab? ye shes °las lhan cig skyes pa skye ba med
do!® // / gang gi phyir Ihan cig skyes pa zhes bya ba’i rang bzhin ni!! chos thams cad [kyi]
ma beos ?par rang gi'? mtshan nyid ces bya ba’i bar du'o / / de’i phyir las kyi phyag rgya la
brten nas rgyu mthun pa’i ’bras bu skyed!? par byed do /

'Pom. 2Tni// 3Pdbang 3* Ppa * PT rtogsso > P bcom Idan ‘das kyi dbang btsan thabs kyi sbyor bas bstan to T
dbang dang drag po’i sbyor ba ni bcom Idan 'das kyis rgyas par bshad do © P de thams cad ni lhan cig skyes pa ste / lhan cig
skyes pa’i grib ma’i rjes su byed pa la Ihan cig skyes pa shes byao 7 P pa’i rgyu mthun pa'i 8 P byed pas / T byed par byed
pas ? PT nges par shes rab 10 P las / lhan cig skyes pa ’byung ba ma yin te T lhan cig skyes byung ba mayin 1 Tni / /
12 P pai rang gi T pa’i rang bzhin gyis 3 PT thob

(B 152a3-5, P 82b3-6, T 147a2—4) / Vdra ba® ni rgyu dang 'dra bar "byung bas na 1'dra ba!
ste> // ji ltar me long 3dang bzhin3 la brten* nas bzhin® gyi gzugs brnyan®byung ba ni
bzhin nyid ma yin te’ // 8sngon yang ma grub® la / da Itar yang “ma grub pai’ phyir ro / /
19de nil® bzhin!! gyil? Bgzugs bryan!® ¥dra ba tsam du rtogs [par byed?] pao / // *on
kyang ’jig rten pa rnams rang gi15 bzhin mthong ngo!® zhes ’khrul pas'” dga’ bar ’gyurro / /
de bzhin du'® slob dpon blo gros19 dman pa rnams?® shes rab ye shes bsgrubs21 nas?!? lhan
cig skyes 22pa’i ye shes?? nyams su myong zhes 23zer nas?® dga’ ba skye bar 'gyur ro / / de la
dga’ zhing mgu bas ni2* chos kyi phyag rgya’i gtam yang mi shes so /

' PT rgyumthunpa 2T pao 3Bom. *Tbsten ° P byadbzhin ©Tcan 7 B de nibzhin du mi’gyur te P T ni bzhin
mayinte °Psngondugrubpamayin P grubpamayinpai '°Bdaltar Tdeltar ' PT nges par bzhin 2T gyis 13
B gzugs ni Tni * P rgyu mthun tsam mthong la T drabartogsla / / ° Bom. gi T om. ranggi ' Pom. 7 T om.
khrul pas ¥ Pom. 1° Tom. 2° BP rnams kyang 2! T bsgrub 2!2 P na 22 P pa’i rang bzhin T pa 23 P brjod cing / T

brjod cing 2* T om.

(B 152a5-b2, P 82b6-83a2, T 147a4-b1) / chos kyi phyag rgya ma! shes par? las kyi phyag
rgya bcos ma ’ba® zhig las “ma bcos pa’i* lhan cig skyes pa’i *rang bzhin® %ji Itar®byung
zhing skye bar ’gyur / rigs mthun pa’i rgyu las rigs mthun pa’i ‘bras bu skye bar 'gyur gyi //
7 rigs mi mthun pa las ni ma yin no / / ji ltar sa® Iu’i sa bon las sa® lu'i myu gu skye bar ’gyur
gyi // ? %o dra las ni'® ma yin no / / de bzhin du *chos kyi phyag rgya ma bcos pail!
rang bzhin las ma bcos pa’i lhan cig skyes 2pa’i rang bzhin skyeo!? // / de’i phyir 3chos
kyi phyag rgya nyid la mi phyed par spyad pa nyid na / ’bras bu phyag rgya chen po 'byung
bar gyur ro®3 // / de ltar na gang gi'* phyir bcom 1dan ‘das kyis gsungs pa /

e yi cha byad bzang po gang® //

/ dbus su bam gyis'® rnam par brgyan /
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17/ sangs rgyas rin chen za ma tog

bde ba thams cad kyi ni gnas / 17/ 18zhes pa'o 18
g p

'Tmi 2PTpas 3T’gad *Pom. ° P rangbzhin bcosmamayinpa ®Tom. " Tgyis// $Tsa *Tgyis// 1°
B khre dang hu tse las ni P drug cupalas T ! P ma bcos pa'i chos kyi phyag rgya’i T beas pa’i chos kyis phyag rgyai 12
PT pa’byung go '3 B chos kyi phyag rgya de nyid las mi phyed pa’i phyag rgya chen po skye bar ’gyur ro P chos kyi phyag
rgya’i rgyu nyid la dbyer med par spyod pas phyag rgya chen po’i rgyur 'gyur ro / T chos kyi phyag rgya’i rgyu las mi phyed
pa’i phyag rgya chen po skye bar ’gyur / (according to CMTr, fol. 275a3) ¥ T gis > PTla 1 Tom. ' PT /bdeba

thams cad kyis ni gnas / / sangs rgyas rin chen za ma tog 18 P ces pani T zhes pao

(B 152b2-6, P 8322-6, T 147b1-4) 1sangs rgyas rin chen za ma tog zhes pa nil sangs rgyas
2kyi grib? ma'i rjes su byed 3pa’i phyir® za ma tog “ces pa ni gnas dang gzhi'o* // / de’i phyir
las kyi phyag rgya® yan lag can las® 7dga’ ba ni yid du ong ba’i rin po che’i ’byung gnas dang
mtsho skyes kyis te / / de la bo la dang ka kko 1a’ srub® cing bsrubs® pa® yang dag pa’i'”
sbyor bas 'kun rdzob byang chub kyi sems '*a va dha ti'!® nas ji srid nor bu’i nang du song
badeni /M deyi!? skad cig *ma’i ming gi mchog!® Ihan cig skyes pa zhes bya ba’i ye shes
skad cig tsam skye bar ‘gyur gyi // * de ni!® lhan cig skyes pa ni ma yin te / rgyu'® mthun
pao / / 7de ni'” rang bzhin shes rab ye shes ¥dang // '8 dga’ ba gsum dang / skad cig ma
bzhi ?dang ldan pao // ¥ dbang 2°dang // drag po btsan thabs kyi sbyor ba ni?” las kyi
phyag rgy2i?! rgyu dang?!* mthun pa’i "bras 22bu skye bar gyur ro?? / / 2las kyi phyag rgya
dang rgyu mthun pa’i bras?* bu rgyas par bstan pa ste / dang poo?® // /

1 B sangs rgyas rin chen zhes pa ni P om. T sangs rgyas rin chen za ma tog zhes pao sangs rgyas rin chen za ma tog zhes
byabani 2Tkyidri 3 Bpao// PT paiphyirro// *P nignassam gzhio T ni gzhi ma'am gnasso ° Trgyai © BT
om. 7 BT rin po che’i byung gnas dang mtsho skyes las dga’ ba yid du ong ba’i padma’i rgyun skye bao / / de la bo la dang
ka kko la P dga’ bayid du 'ong ba ni rin chen ’byung gnas dang mtsho skyes kyis te / de ni rdo rje dang padma T rin po chen
byung gnas mtsho skyes las dga’ ba’i tshogs skye'o / / rdo rje padma’i 8 T bsrub ° P p2i T om. ° T om. yang dag pa’i
11 B a va dha ti nas kun rdzob byang chub kyi sems nor bu’i nang du son pa las skye bar 'gyur ro T a va dhu ti nas kun rdzob
byang chub kyis sems nor bu’i nang du song bas 11* P aba dhu te 12 BT ni 3 P ma zhes bya ste / de T om. de ni skad cig
ma’i ming gi mchog “Tte//  Pom. ni Tom.deni *BPrgyumi 7 B rgyu mthun pai PT de’i ® Pkyi T kyis
19 B dang / T dangIdan pai 2 P btsan thabs kyi sbyor ba las ni T drag po’i sbyor bani 2! BT rgya la brten nas 21* P om.
22 P bur gsungs so T bur bstan to 23 P las kyi phyag rgya’i dbang nges par bstan pa ste dang poo T las kyis phyag rgya mi
mthun pa’i ’bras bur bstan te / / le'u dang poo / 2* B gras

Dbarmamudra

(B 152b6-153a2, P 83a6-8, T 147b4-6) / / om chos kyi phyag rgya ni chos kyi dbyings kyi
rang bzhin !te // spros pa dang bral ba // ! 2rtog pa med pa // 2 ma bcod pa // 3 skye ba
dang bral ba // # snying rje’i rang bzhin *mchog gi’ dga’ bas gcig® tu mdzes “pa // thabs
kyi ngo bor gyur pa’ // rgyun 8gyis rtag pa nyid // 8 Ihan cig skyes pa’i rang bzhin %gyis
shes rab dang lhan cig pa las 'byung ba / dbyer med pa ? gang yin pa de ni chos kyi phyag
Orgya zhes byaol //

T te spros pa dang / / bral ba 2 P rnam par mi rtog pa T rnam par mirtogpa // / 3pa/ *Tom. °>Pmchogtu T du
6T cig 7 P pa’i thabs su’gyur ba (T gyur pa) ® P gyi rtag pa T gyis brtag panyid / ° B gyis shes rab kyi Ihan cig skyes pa
phyag rgya chen por char ba dang tha mi dad pa T shes rab kyis pa’i phyag rgya chen por chang ba dang / / tha mi dad pa
10 P rgyar rig par byao T zhes brjod do

(B 153a2-3, P 83a8-b2, T 147b6-148a1) / 'de’i mtshan nyid ni gzhan no' / / 2 3mi shes

p2’i3 mun pas kun nas dkrugs *pa la* nyi ma’i 'od zer dang 'dra ba’i> bla ma’i man ngag nyid®
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kyis” ’khrul pa rtsva’® rdul tsam gyi zug rngu rnam par spangs nas °rtogs pao // 8% / sa
dang / chu dang / me dang // rlung ste / * khams bzhi’i nus pas bcings pa’i jig rten gsum
Jus pa Vgcig il rang bzhin rba rlabs med id d ing!! 1

PO ma lus pa “"gcig pa1 " rang bznhin " rba rlabs med pa Stong Ppa ny1 ang snyimng-- rje
dbyer med par shes par byao /

1 P gzhan yang de’i mtshan nyid ni 2Pom.// 3Pdperna #*Ppala/ Tpasyang > Pbar ®Tom. 7 P kyimishes
pa’i mun pas kun nas ’khrugs pa’i 7 PT rtsa 8 B / log rtog ° B / chu dang / me dang / rlung ste / P sa dang chu dang me
dang rlung ste / 10 P gcig gi T cigpai M P/ rba rlabs med pa’i stong pa nyid dang snying T bla glag med pa’i stong pa
nyid rje

(B 153a3-5, P 83b2-4, T 148a1-3) bcom ldan ‘das kyis kyang gsungs pa / rkyang! ma shes
rab rang bzhin dang? // // 3 ro ma thabs kyis* *yang dag® gnas / / sdig spangs ma ni dbus
Sgnas dang® // / gzung dang 'dzin pa rnam par spangs / / "'di la nan tu byas par gyur pas’
8de bzhin nyid kyi® rnam pa nye bai rgyur gyur pa °de ni’ lam du shes par byao / / °lam
du shes par rtag tu gus pas rgyun mi chad par lam goms par byas pas ’gogs pal® lhan!! cig
skyes pa’i rang bzhin mngon du byed par ‘gyur ro /

1PT mdzes 2PTla 3Tom// *Pkyi > T rangbzhin ®Pnyiddu T nyid do 7 PT de ltar (T la) rab tu ’bad pas
kyang / ®Tdei °Tom. !°Plam dushes pas gus pas rgyun mi chad pa ni lam mo / //’gog pani T lam shes pa gus pa
dang beas pa rgyun mi chad par lam gom par byas pas ’gog pani ! B dang lhan

(B 153a5-b2, P 83b4-7, T 148a3-5) de bzhin du! 2gsungs pa // ?di la[s] bsal bya ci yang
med / / bsnan® par bya ba cung zad med / / yang dag nyid la yang dag blta®* // / yang dag
35 rnam par grol // 2 #zhes bstan to // # // rkyang® ma ®dang ro ma de gnyis
kyi® dbus su gnas pa de’ ni sdig spangs mao / / de nyid 1a® “don thams cad lhan cig skyes
p2i bdag nyid du’ sems rtse gcig 1°tu jug pa dang!® bla ma dam pa’i man ngag !nyid las
rtogs par ‘gyur ro!! // / chos kyi phyag rgya ni phyag rgya chen po!? dbyer med pa’i rgyur
gyur pao / / chos kyi phyag rgya ni'3 rnam par smin pa’i ’bras bur'# nges par bstan pa ste //
" gnyis pao / /

IBom. 2Pgrhag 3 Tom. 3 Plta 3 Pnas *Pom. T zhes bstan pao / ° P mdzes © P ro madaggi T ro ma gnyis kyis

mthong na

7PT om. ® B rtogs palas T rtogs pas ° B lhag par mos pas ni lhan cig skyes pa’i rang bzhin gyi don thams cad khong du
chud par P lhag par mos pas lhan cig skyes pa’i rang bzhin gyi don go phangs ma lus par 1° P padang / T tu’jugpani '

P gis rtogs par ’gyur ro T nyid lagsso 2 po'i ¥ PTom. ™ Tom. ¥ PT om.

Mahbamudra

(B 153b2-6, P 83b7-84a3, T 148a5-b3) / / ah! phyag rgya chen po zhes bya ba ni? phyag
rgyaang® yin la* chen po'ang® yin pas phyag rgya chen ®po ste // © rang bzhin med pa nyid’
shes 7 bya ba la sogs pa’i sgrib pa’® spangs $pa // ® ston ka’i’ nyi ma phyed kyi'® nam mkha’
Itar dri ma med 'pa // 1! phun sum tshogs pa mtha’ dag ¥dzin pa’i’? gzhir gyur pa //
3khor ba dang mya ngan kyi mtha’ las 'das pa gcig pa’i rang bzhin // * °dmigs pa med
pa’i lus / snying rje chen poi lus / bde da chen po geig pu’i gzugs so / / 1°de ltar yang!®
yid la Y mi byed'” pa’i chos ni dge bao / '® / yid la byed pa’i chos ni'®* mi dge bao!'® //
18 zhes gsungs pa dang 1? / gsung rab las kyang // 1 kun tu rtog pas'®* ma brtags®® pa / /
rab tu mi gnas ?!'pa yi yid?! // / dran pa med *’cing yid byed med?? // / dmigs pa med
231a phyag 'tshal bstod?3 / / 2*ces bya ba?* gang yin pa de phyag rgya chen po yin par rig
par byao / / 2°de’i phyir®® phyag rgya chen po bsam gyis mi khyab pa’i rang bzhin las?
dam tshig gi?” phyag rgya 2zhes bya bas mchog gi*®’bras bu skye bar ’gyur ro / / phyag rgya
chen po dri ma med pa’i ’bras bu?® 3°nges par®® bstan pa ste // 3 gsum pao / /
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! Tom. 2Tom. 3PTrgyayang P/ > PT poyang ¢ Tpoo// 7 Tom. 7 BT byaisgrib palasogspa 8 Tpao// °
Bkhai 1 Tkyis ' Ppa// Tpa 2Pgi Tgis ¥ Tom. P gyi mtha' las das pa gcig pa’i rang bzhin / T las 'das pai
rang bzhin 1° P dmigs pa med pa snying rje’i lus bde ba chen po’i rang bzhin no T dmigs pa med pai snying rje chen po'i lus
bde ba chen po cig pa’i ngo bo nyid ¢ P de bzhin du T de yang 7 P byed pa med ® T om. % Pom. ni ¥® Pbai ¥ P
om. T / /yang gsung rab las kyang / / 1% P pa 20 T brtag 2! T pa’iyin 22 P cing yid byed min T pa yid byed pa 2 P la
phyag ’tshal ‘dud T pa la phyag ’tshal ‘dud 2* T zhes byabade %> T'deni 2P/ T/ / 2" T gis 2® P mchog gi T zhes bya

ba’i 2° B bur 3° T om. 3! PT om.

Samayamudra

(B 153b6-154a3, P 84a3-7, T 148b3-6) / / ham! dam tshig gi phyag rgya 1zhes bya ba! ni
longs spyod rdzogs pa dang? sprul pa’i skw’i 3rnam pa’® rang bzhin “dang ba’i* *ngo bo nyid®
sems can gyi® don gyi® phyir” rdo rje 'dzin pa® he ru ka’i’ rnam par spros pa °de ni'? dam
tshig gi phyag rgyar dod do / / dam tshig gi phyag rgya 11de blangs nas!Vkhor ba’i rnam
pa ye shes Inga’i'? cho ga ¥rnam pa Ingar!® *yongs su brtag pa ni'* me long Ita bu dang /
mnyam pa'® nyid dang / so sor rtog!® pa dang / bya ba nan tan dang / chos kyi dbyings shin
tu rnam par dag "pa rnams dang // 17 sbyor ba dang po dang / dkyil ’khor rgyal mchog
dang / las rgyal mchog dang / thig le’i rnal "byor dang / phra mo’i rnal ’byor gyis'® ni!® dam
tshig gi phyag rgya’i ’khor lo bsgom?® pa’i slob dpon des ni bsod nams tsam?! byas par ’gyur
ro
/

"Tom. 2Tdang// 3Tom. *BPdangpoi T'daspai °> T rnamspa ®Tgyis 7 Tphyir// ®Bladang T padang
9 Bkalasogspai ' Tni// P blangs te zhes byabani T blos blangs nas ! B rnam pa Inga dang T rnam pa Inga
dang / ¥ Pom. Tlnga ' Thbstanpani ©® Tom. '©Trtogs 7 Tpao// ¥ Bpas Thbsgomspa Pom. Tni/
20 B ste / de sgom T ste / de bsgoms 2! Pom. T kyis tshogs

(B 154a3-b1, P 84a7-b1, T 148b6-149a3) / des kyang ni! chos kyi? phyag rgya’i ’bras
bu®thob par mi ’gyur ro / / nges pai don gyi* rgyu las nges pa’i bras bu de nyid® skye
bar ’gyur ro / zhes bya ba’i tha tshig go® // 7de Ita bas na’ ®lhan cig skyes pa grub pai? ros
rjes su phug 1%nas brtan!® pa dang g.yo ba’i dngos po gang!! byis pas'? yongs su brtags'> pa
4de’ang de dag lhan cig skyes pa'i' byang chub kyi sems gser du ’gyur // & // dis" ni jig
rten gsum'®khor 710’i rnam par shin tu bsgom par ’gyur ro'” // 1 / gang gsung ba'? //
'di ni gnas gsum ma yin gzhal yas khang?® yin / / srog chags ma yin 'di ni rgyal ba yin / /
’khor 10’ bdag po nga yin mi min ?!yul min dbang po ma yin?! te / / sa 2%l sogs paang®?
ma yin gzugs la sogs pAang?® min / / chos nyid >*bdag nyid de nyid dkyil "khor yin te dkyil
’khor ba yang yin?* // / sna tshogs dkyil ’khor 2>’khor lor shes na*> sems ni ci ste?®’khrul
bar byed / / ces?” bstan to /'8

TPom. 2Tkyis 3T om. brasbu *Tom. dongyi °>Tom. denyid BT go/ 7P deiphyir Tdeni P brtan pa
dang g.yo ba’i dngos po gang byis pas kun tu brtags pa de dag lhan cig skyes pa’i ros phug na de byang chub kyi gser du ’gyur
ro/ ?Tom. grubpai ©Tna//bsten " Tom. 2Tpa 3Thbrtag  Tyangdagpai  P'dir T'di P gsum
gyi T gsum po 7 P lo yang dag par bsgoms par ’gyur te T 10’i dngos po kun tu bsgom par ’gyur 18 P om. ! T om. gang
gsung ba 20 BT khang pa 2! T dbang min 22 T dang la sogs 2> T pa 2* T de’i bdag nyid dkyil ’khor pa'ang min 2° T
shesnas / / 20 T'ltar %" T zhes

(B 154b1-5, P 84b1, T 149a3) / de skad 'du // bcom Idan das kyis gsungs pa? // ! 3sngags
zlos® med cing dka’ thub* sbyin sreg med / / dkyil ’khor med cing® dkyil ’khor pa yang
med® / / "sngags zlos de yin” dka’ thub® sbyin sreg de’ // / de ni dkyil ’khor 1%yin te'® dkyil

khor !pa yang de'o!! // 12 / zhes gsungs so'? // mdor bsdus *na ni sems su ‘dus pa’i'®

tshul can no / // 1* zhes bcom Idan ‘das kyis gsungs pao'® // // ¥ mdor bsdus 7zhes pa
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ni'” chos thams cad kyi'® 1rnam pa ste / gang zhe na bde ba chen po’i rang bzhin no'® // /
sems 20zhes bya ba?® ni byang chub kyi sems so / / 'dus 2'pa’i tshul zhes pa?! ni chos kyi
phyag rgya dang?? phyag rgya chen po’i dbang?? 2gyi tshul gyis?>* ye shes gang yin pa de
ni*>dus pa’i tshul du?** mngon par brjod do / / dam tshig gi?® phyag rgya®” skyes bu byed
pi bras bur?® nges par bstan pa ste // 2 bzhi pao / /3° / / phyag rgya bzhi 311jes su bstan
pa zhes bya ba3! slob dpon 32klu sgrub kyi zhal snga nas mdzad pa rim pa bzh?’i no pi ka3

rdzogs so / /3°

1Pduyang 2Topala 3 P bsngags bzlas T sngags kyis bzlas pa * P thub med cing ° Pde ©Pyod mayin 7 P de ni
sngags bzlas de ni T de’i sngags bzlas dang 8 T thub med cing ® P deo T med !° Bdeyin T candang ™ T nyid kyang
de ?PTom. BTcigpudulpai “Pom.// ¥®Tom. ©Pso 7 Ppani Tzhesbyabani ¥ BT om. Pgis B
bde ba chen po’i rnam par gcig pa nyid do T bde ba chen poo 2 Pom. 2! B pazhes pa P pa’i tshul T pai tshul zhes bya
ba 2 PTdang/ * Bom. 2*B tshul gyis Pgis / T gis tshul gyis 2° P nyid T om. *Pom. 20 Tgis 2’ Trgyalas 28
Tbu 2 PTom. 3° T slob dpon chen po ’phags pa klu sgrub kyis mdzad pa’i phyag rgya bzhi ma rdzogs sho / / 3! P gtan
la dbab pa 32 P chen po klu sgrub snying pos mdzad pa

Abbreviations and Bibliography

Primary Sources (Indian)

AA:  Abbisamayilamkira
Ed. by Ramshankar Tripathi (together with the Abbisamayalamkaravrttib Sphutirtha) (Bib-
liotheca Indo-Tibetica Series 2). Sarnath: Central Institute of Higher Tibetan Studies, 1993.

AKT: Amrtakanikatippani — See AKUN.

AKUN: Amrtakanikoddyotanibandha
Ed. by Banarsi Lal in: Aryamafijusrinamasamgiti wizh Amrtakanikatippani &y Bhiksu Rav-
isrijAana and Amrtakanikodyota-nibandha (sic) of Vibhiticandra (Bibliotheca Indo-Tibetica
30). Sarnath, Varanasi: Central Institute of Higher Tibetan Studies, 1994.

GPKU: Guruparamparakrama-Upadesa (Tibetan translation)
“Bla ma brgyud pa’i rim pa’i man ngag”. Phyag rgya chen po’i rgya gzhung, vol. him, fol.
290b—320b. dPal spungs block print.

CMA: Caturmudrinvaya

—— In Advayavajrasamgraba. Ed. by Haraprasad Shastri (Gekwad’s Oriental Series 40), pp. 32—
35. Baroda: Oriental Institute, 1927.

—— In Advayavajrasamgraba. Ed. by the Study Group on Sacred Tantric Texts. Annual of the
Institute for Comprehensive Studies of Buddhism, Taisho University 11 (March 1989), pp. 253—
238 (=92-107).

—— Tibetan translation of the Caturmudranvaya; see appendix

CMAT: *Caturmudranvayatika (Tibetan translation)

—— B:“Phyag rgya bzhi’i rgya cher ’grel pa rin po che’i snying po.” Phyag rgya chen po’i rgya gzhung,
vol.om, fols. 255a-317a. Dpal spungs block print.

—— P: “Phyag rgya bzhi’i rgya cher ’grel pa rin po che’i snying po.” Peking Tengyur, no. 3104,
rgyud ‘grel, vol.mi, fols. 317b8-367b6.

—— Tt “Phyag rgya bzhi’i rgya cher grel pa rin po che snying po.” 'Bri gung bka’ brgyud chos
mdzod, vol.%ha, fols. 123b3-158b4.

J: Japanese edition of the Advaya-vajra-samgraba (by the Study Group on Sacred Tantric Texts,
Taisho University)

TRA: Tattvaratnivali
In Advayavajrasamgraha. Ed. by Haraprasad Shastri (Gaekwad’s Oriental Series 40), pp. 14-
22. Baroda: Oriental Institute, 1927.

128



CMU: Caturmudropadesa (Tibetan translation)
“Phyag rgya bzhi’i man ngag”. Phyag rgya chen po’i rgya gzhung, vol.him, fols. 9a~13b. Dpal
spungs block print.

TV:  Tattvavimsika
In Advayavajrasamgraba. Ed. by the Study Group on Sacred Tantric Texts. Annual of the
Institute for Comprehensive Studies of Buddhbism, Taishe University 12 (March 1990), pp. 299-
293 (=66-72).

DKMU: Dohakosanamamahamudropadesa (Tibetan translation)
“Do ha mdzod phyag rgya chen po’i man ngag.” Phyag rgya chen po’i rgya gzhung (Dpal spungs
edition), vol.ah, 73b2-76b2.

MNS: Maiijusrinamasamgiti
Ed. by A. Wayman in Chanting the Names of Masijusri. Delhi: Motilal Banarsidass, 2006.

PTMV: Puadicatathagatamudrivivarana
In Advayavajrasamgraha. Ed. by the Study Group on Sacred Tantric Texts. Annual of the
Institute for Comprehensive Studies of Buddhism, Taisho University 10 (March 1988), pp. 189—
179 (=46-56).

RGV: Ratnagotravibhiga Mahdyanottaratantrasistra
Ed. by Edward H. Johnston. Patna: Bihar Research Society, 1950.

SN:  Sekanirdesa (also: Sekanirnaya)

—— In Advayavajrasamgraba. Ed. by Haraprasad Shastri (Gekwad’s Oriental Series 40), pp. 28—
31. Baroda: Oriental Institute, 1927.

—— In Advayavajrasamgraba. Ed. by the Study Group on Sacred Tantric Texts. Annual of the
Institute for Comprehensive Studies of Buddhism, Taisho University 13 (March 1991), pp. 289-
271 (=48-66).

SNPg(c): Sekanirdesaparijika
Sanskrit manuscript from Cambridge, Cambridge University Library, MS Or. 149.

SNPgpe): Sekanirdesaparnjika Sanskrit manuscript from St. Petersburg, Gosvdarstvennaja Public-
naja Biblioteka im. ML.E. Saltykova—Sécedrina, MS. 283.

SNPy(py: Sekanirdesaparijika (Tibetan translation)
“Dbang bskur nges par bstan pa’i dka’ grel bzhugs so.” Phyag rgya chen po’i rgya gzhung, vol.
textitom, fols. 317a-343a, Dpal spungs block print.

HT: Hevajratantra
Ed. by Ram Shankar Tripathi and Thakur Sain Negi (Bibliotheca Indo-Tibetica 48). Sarnath:
Central Institute of Higher Tibetan Studies, 2001.

Primary Sources (Tibetan)

Kun dga’ rin chen (?) (ed.)

—— Grub pa sde bdun dang snying po skor gsum yid la mi byed pa’i chos skor bzhugs so (’Bri gung bka’
brgyud chos mdzod, vol. ka). No place, no date.

—— Phags yul bka’ brgyud grub chen gong ma’i do ha'i skor bzhugs so ('Bri gung bka’ brgyud chos mdzod,
vol. Zha). No place, no date.

Bstan dzin padma’i rgyal mtshan (sKyabs mgon Che tshang sku phreng bzhi pa)
‘Bri gung gdan rabs: Nges don bstan pa’i snying po mgon po 'bri gung pa chen po’i gdan rabs chos
kyi byung tshul gser gyi phreng ba zhes bya ba bzhugs so ('Bri gung bka’ brgyud 6). Dehra Dun:
Drikung Kagyu Institute, 2000.

Phun tshogs rgyal mtshan (ed.)

—— Phyag rgya chen po’i rgya gzhung. 3 vols (om, ah, him). Dpal spungs block print. No date.

—— See also Zhva dmar pa Mi pham chos kyi blo gros.

Bu ston Rin chen grub
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“Bu ston gsan yig”: “Bla ma dam pa rnams kyis rjes su gzung ba’i tshul bka’ drin rjes su dran
par byed pa zhes byar bzhugs so,” Bu ston thams cad mkhyen pa’i bka’ "bum, vol. la, pp.1-142
(Sata-Pitaka Series 66). New-Delhi: International Academy of Indian Culture, 1971.

Zhva dmar pa Mi pham chos kyi blo gros (ed.)
“Rgya gzhung”: “Phyag rgya chen po’i rgya gzhung.” In: Nges don phyag rgya chen po’i kbrid
mdzod, vols. om, ah and him. Tibetan Buddhist Resource Center, W 23447.
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'The Homa System of the Vajradakatantra
A Ciritical Edition and a Preliminary Analysis of its Homa System>I<

Tsunehiko Suciki

'This paper provides the first critical edition of the forty-fourth and forty-eighth chapters
(patala) of the Vajradakamahatantrarija (abbr. Vajradikatantra), one of the scriptures be-
longing to the Buddhist Samvara cycle, as well as a preliminary analysis of the contents
of these chapters.! Both chapters deal with homa (fire oblation). The compilation of the
Vajradikatantra can be dated to around the tenth century.?

1 Manuscripts and Methodology Employed in the Edition

There are two Sanskrit manuscripts of the Vajradakatantra that are available. My edition
of the two chapters is based on these two manuscripts:

C: 'The Royal Asiatic Society of Bengal, Kolkata (Calcutta), Sastri catalogue (A Descriptive
Catalogue of Sanskrit Manuscripts in the Government Collection under the Care of the
Asiatic Society of Bengal, Vol.1, 1917, Calcutta) no 72. Palm leaf.

Chap. 44: 93a3-94a2, Chap. 48: 100b4-104b6.

T:  The library of the University of Tokyo, Tokyo, Matsunami catalogue (A Catalogue of the
Sanskrit Manuscripts in the Tokyo University Library, 1965, Tokyo) no 343. Palm leaf.
Chap. 44: 82b5-83b3, Chap. 48: 89b4-93a5.

* I am responsible for any mistakes in this paper. However, I would like to express my heartfelt thanks to
Professor Harunaga Isaacson and the reviewers of this journal for their suggestions, and to Mr. Erik Schick-
etanz for having assisted me with the English.

11 have published editions of chapters 1, 7, 8, 14, 18, 22, 36, 38 and 42 of the Sanskrit Vajradakatantra in
2002 and 2003.

2 For the details, see Sugiki 2007: 12-21, 104-107. Judging from the borrowing and lending relations
between Sanskrit scriptures, the Vajradakatantra could be supposed to come after the Cakrasamvaratantra
(around the 9th century), the rise of the Arya school of the Guhyasamaja cycle (the 9th century), and the
instruction of the Kaula system of holy sites (the 22nd chapter) of the Kubjikamatatantra (around the 9th
century), and be safely stated to come before the Muktavali of Ratnakarasanti (the 11th century), and the
Dakirnavatantra (belonging to the latest stage of the Samvara cycle). The former quotes a passage from the
Vajradakatantra with its name and the latter refers to its name and has many passages in common, especially
in its fifteenth chapter.
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'The two chapters on homa included in these two manuscripts contain many corruptions and
some instances of irregular usage of terminology. There are also many instances of irregular
meter. The explanations which the Vivrzi, by Bhavavajra, a commentary on the Vajradaka-
tantra, gives are quite brief.3 For these reasons, it is difficult to reconstruct the text in a fully
satisfactory manner. However, fortunately, the instructions concerning Aoma found in the
Vajradakatantra closely resemble those found in other scriptures and manuals of esoteric
Buddhism. Hence, in order to restore a readable version of the text, I draw not only on
the Sanskrit manuscripts and the Tibetan translation (Otani no 18) but also on Sanskrit
manuscripts and texts or Tibetan translations of other Aoma manuals and scriptures that
give instructions on Aoma which contain passages closely related to those in the Vajradaka-
tantra. (I list these manuscripts/texts and Tibetan translations in the abbreviations and
sources section of this paper.)

In the text, a word or phrase marked by an asterisk followed directly by a word in
brackets marked by an arrow signifies that the former (the reading both manuscripts have
in common) should be changed to the latter (e.g. *caila [— cailam] (44.3b) means that
while both manuscripts give caila, this should be corrected to cailam). A word or phrase
marked by an asterisk followed by a term in brackets marked with an equals symbol signifies
that the former term, although its reading is irregular, does not have to be corrected, as
the irregular usage is deemed acceptable in the context of this scripture or for metrical
reasons. However, it should be regarded as equivalent to the term given in brackets (e.g.
*grhya[=grhitva] (44.2¢) means that grhya does not have to be changed because this usage
is frequently found in the scripture in question, but that it should still be read as grhitva).

2 Prescriptions Concerning Homa as Given in the 44th and 48th
Chapters of the Vajradakatantra

'The 44th and 48th chapters of the Vajradakatantra introduce three types of homa rite: (i) a
torm of the wetalasidhana that is regarded as a homa, (ii) the adhyatmika-/adhyatmahoma,
and (iii) a type of homa that the Jyotirmanjari and some other texts classify as the external

(bahya) homa.

2.1 'The 44th Chapter
2.1.1 Two kinds of vetalasadbhana

This chapter starts by giving instructions on the performance of the vetalasidhana as a homa.
Having obtained a well-preserved corpse and having evoked (samnidhinam) a wetala by
burning incense made from cloth soiled with the blood of a menstruating woman and feces
of a wild cat (according to the Vivrti, the paricamrta or ambrosia made from five materials
is also used for the incense), the ritual practitioner presents oblations of rice boiled in milk
made from foodstuffs such as rice, beans, and the milk of a black cow (or dog) to the corpse
by inserting them into its mouth. The mouth of the corpse is regarded as a hearth in this
context. Through the performance of these acts, the corpse is reanimated and bestows one
of the eight mundane accomplishments on the practitioner. [line nos. 1-6]

A similar ritual is described in the Harsacarita, the Kathdisaritsagara, some Buddhist
works that are extant in Chinese translations [ Yamano 2005: (192)—(201)], the Saiva Bras-

3 Tib Otani 2131: Chap. 44 = 211a2-a6, Chap. 48 = 222a3-a6.
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mayamala alias Picumata [Skt ms: 72a5-73b4], the Saiva Vinasikhatantra, the Buddhist
Cakrasamvaratantra (alias Herukabhidhinatantra) [Skt ms: 25a1-a3], and the Buddhist
Herukibhyudayatantra [Tib Otani 21: 196al-a4]. Among these works, the versions in
the Vinasikhatantra, the Cakrasamvaratantra, and the Herukibhyudayatantra are the most
similar to that in the Vajradakatantra in question.

Next, the text discusses another vetdlasadhana as a homa, the mahdvetilasidhana (the
great sadhana of the wvetala), which was thought to have even greater efficacy than the
one mentioned above. At midnight, having transformed himself through meditation into
Heruka, the practitioner performs a hundred and eight oblations of fat and flesh of a well-
preserved corpse. Through these oblations, the goddess Vajravarahi, the female chief of the
vetilas and other fierce beings in this context, manifests herself in front of the practitioner,
turning the place of ritual into a fearful scene. If the practitioner faces her fearlessly, she
praises him and grants him various kinds of mundane accomplishments. [line nos. 7-13]

The instruction of homa in which one presents oblations of a corpse in order to summon
a goddess of fierce appearance and of great power is observed widely both in Buddhist and
in non-Buddhist texts. Among them, the instruction titled mahavetalasadhanavidhi (ro laris
chen po’i sgrub thabs kyi cho ga) given in the Herukabhyudayatantra [Tib Otani 21: 199al1-a6]
is the most similar to that in the Vajradakatantra in question.

2.1.2 Two kinds of internal homa

'The text proceeds to explain another type of homa, one which produces ultramundane ef-
tects. This type of homa is referred to as the internal or self-related (adhyitmikal adhyitma)
homa in the Vajradakatantra. Although the details of this homa may vary, it falls into the
two categories of the internal (nang gi bdag nyid) homa of Jaanapada’s Mukhigama [Tib
Otani 2717: 32b1] and of the mental (mdanasa) homa of the Jyotirmarjari [Tib Otani 3963:
198a2-b1] and the Acaryakriyasamuccaya [Skt ms: 22b3] as it is performed solely by visu-
alization. Having transformed himself into a fierce manifestation of his “lord” (i.e. one’s
chosen deity), residing in the center of a moon-disk and radiating rays, the practitioner
summons innumerable deities (jina) appearing in white and other colors from all direc-
tions and makes them enter his body. This is the so-called si@n#i or “pacifying” variant of
the internal Aoma, the purpose of which is to calm the worldly desires and the like which
arise in the mind of the practitioner. In the variant of this ritual called pusti or “pros-
pering,” the purpose of which is to assist the practitioner in his meditation and help him
attain higher states of meditation, the deities (bodhisattva) take on the form of rejoicing
Bodhisattvas. In the abhicira or “subjugating” rite, whose purpose is to extinguish the lim-
itless worldly desires of the practitioner, the deities take on a fierce-looking guise. In the
vasya or “bewitching” variant, whose purpose seems to be to develop the practitioner’s af-
fection for others, the deities appear as beautiful women. In this psychic Aoma, it seems
that the rays radiated by the body of the practitioner and the host of deities entering it
correspond respectively to the fire blazing in the hearth-pit and the offerings. [line nos.
14-18]

The above instruction may be regarded as an extended or detailed version of the kind
of homa which is performed mentally (sems yis) in Krsna’s Hevajrahomavidhi [Tib Otani
2385: 338b7-b8], Saroruhavajra’s Homavidhi [Tib Otani 2352: 27b5], and Krsnapada’s
Cakrasamvarahomavidhi [ Tib Otani 2165: 365a3—a4].
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The text also introduces a further type of internal soma. This homa is a psycho-somatic
one based on the theories of inner channels (7447) and inner circles (cakra or the like). It
is of the same type as the homa that is described in the Jyotirmaiijari as belonging to a cat-
egory called “internal oma with no recourse to external matter”(phyi rol gyi rdzas la ma Itos
pa’i nang gi sbyin bsreg) [Tib Otani: 198b4-b5] and whose details are given in his Amnaya-
maiijari [ Tib Otani 2328: 234b3-235a8] [Okuyama 1984: (106)]. The Jyotirmarijari states
that this type of Aoma brings the attainment of supreme pleasure. The Vajradakatantra
states that this is the highest (niruttara) form of homa and that it strengthens one’s med-
itation. Various versions of the psycho-somatic Aoma are widely taught, both in Buddhist
and in non-Buddhist texts. Among them, the version which is closest to the instruction
in the Vajradakatantra in question appears in the Samputodbhavatantra [Skt ms: 45b4—
46al (Matsunami no 427)], the Vasantatilaka [Skt ed: 8.20c-24], and the Herukidya-
vajravarabiyogardjottamottama [ Skt ms: 18a5-b3].

The practitioner controls the movement of the vital “wind of karman” (karmamaruta) in
his body. Using this wind, he kindles an inner fire called “fire of wisdom” (j7zdndgni) or “fire
of Brahman” (érahmidigni) at the center of the inner circle located in his navel area where
three principal inner channels cross each other (#7ikati). 'The inner fire and the inner circle
of the navel area correspond to the fire and the hearth in the external soma. Five of the items
used in the ritual — the fuels (indhana) for this inner fire, a big ladle (pdzri), the mouth of
a small ladle (sruvinana), a bejeweled vajra (ratnavajra) attached to the lower ends of the
handle of the ladles, and a receptacle for offerings (havirbhijana) — are identified with the
five components of the individual being and other categories (skandhbadi), the inner channel
called /alana, the inner channel called rasana, the kulisa (presumably referring to the male
genitals), and the cranial bone (i.e. the inner circle in the skull bone), respectively. [line

nos. 19-22]

2.2 'The 48th Chapter

Compared to the yogic, internal Aoma described above, the 48th chapter of the Vajradaka-
tantra expounds on the external, standard ritual form of soma. It is divided into the fol-
lowing subsections: an opening question by the goddess Mahamaya [line no. 1], prescrip-
tions concerning the ritual hearths (kundavidhi) [line nos. 2-26], prescriptions concerning
the kind of wood to be used, rice and other offerings, and fuels (samidbavrihihavyend-
hanavidhi) [line nos. 27-40], prescriptions regarding the scented water used to welcome
the deity (arghavidhi) [line nos. 41-47], prescriptions concerning the practice of the tar-
gets (i.e. clients/ victims) (sddhyakarmavidhi) [line nos. 48-60], prescriptions regarding
the ritual sequence of the homa (homavidhi) [line nos. 61-84], prescriptions concerning the
big ritual ladle and the small ritual ladle (patrisruvavidhi) [line nos. 85-91], prescriptions
concerning the manner of making oblations [line no. 92], and concluding words [line nos.
93-94].

'The elements of the Vajradakatantra that have been the most influential in regard to the
performance of homa are its instructions concerning ritual hearths (= the above kundavidhi)
and those on woods, offerings, and fuels used in the ritual (= the above samidbavribi-
havyendhanavidhi). Both of or either of these two sets of instructions have much in com-
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mon with the Jyotirmarijari of Abhayakaragupta (dating to the eleventh to twelfth century)
[Skt ed: 2.1.2)—)]*

However, none of these scholars pointed out the relation between the Jyotirmarijari
and the Vajradakatantra concerning the above instructions. and some other texts that
are deemed to have been composed in roughly the same period such as the section on
homa in Jagaddarpana’s Acaryakriyasamuccaya [ Skt ms: 16b4—17a4, 17a7-18a3], Jayasena’s
Dakarnavahomavidhi of the Samvara cycle [ Tib Otani 2236: 85a2-87b2], the homa section
of Divakaracandra’s Herukabhita of the Hevajra cycle [ Tib Otani 2390: 374b1-b8, 37826
b7], Samantasri’s Jianagnijvalihomavidhi of the Mahakala cycle [Tib Otani 2626: 267a6—
268b3], and Subhatipalita’s Homavidhi of the Yogatantra stream [Tib Otani 2525: 185a2—
b6, 186a3-187a7]. It should also be noted that Abhayakaragupta, in his Amnayamanjari,
quotes passages from the Vajradikatantra regarding the hearth used in the san#i or pacifica-
tion rite in order to clarify the instructions on hearths found in the Sampu{odb/mwanmntm.s

2.2.1 Prescriptions concerning the ritual hearths

The text expounds the ten kinds of hearths: The principal four kinds are (i) the san#i hearth,
(i1) the pusti hearth, (iii) the vasya hearth, and (iv) the abbiciralkrira hearth. The subordi-
nate five types of hearths are (v) the dkarsana or “attracting” belonging to the vasya type,
(vi) the uccatana or “expelling” and (vii) the vidwvesa or “estranging,” which belong to the
kriira type,

(viii) the stambhana or “paralyzing” and (ix) the ripumohana or “the stupefying of enemies,”
which belong to the pusti type, as well as the hearth of (x) the sarvakarmika or “of all rites,”
which is effective for all kinds of purposes.

'The structure which all of these hearths have in common is as follows. First, they all
have a hearth-pit at their center, which is made by digging into the ground. The pit is
surrounded by an altar, vedi/vedika, formed by elevated ground and of the same shape as
the contour of the pit. The distance from the rim of the hearth-pit to the altar as well as
the height and width of the altar are all identical. Both the hearth-pit and the altar are
marked with different symbols depending on the ritual in question.

TABLE 1 summarizes the prescriptions concerning these hearths. A long dash signifies
that no information is given in that particular case. The numbers in brackets represent the
following: [1] the shapes of the hearth-pit and the altar, [2] the width of the hearth-pit, [3]
the depth of the hearth-pit, [4] the size of the altar, i.e. its distance from the hearth-pit, its
height, and its width, which are all identical, [5] the color connected with the rite, i.e. that
of the ground where the hearth is created, of the smearing materials, and of the flowers
that are presented as offerings, [6] the location where the hearth is created, [7] the mark
to be made on the bottom of the hearth-pit, and [8] the mark to be made on the altar.

# The contents of the instruction concerning ritual hearths in the Jyotirmanjari have been discussed by Mori
[Mori 1993]. An English translation of the whole text of the Jyotirmarijari has been published by Skorupski
[Skorupski 1994]. Okuyama, the editor of the Sanskrit Jyotirmarijari, summarized all instructions given in
this text [Okuyama 1999].

5 The Amnayamanjari, Tib Otani 2328: 265b4-b5, de skad du yang rdo rje mkha’ ’gro’i rgyud du gsung pa ...
(=48.3 of the Vajradikatantra), and 265b6-b7, de rdo rje mkha’’ gror gsuris pa ... (=48.6 of the Vajradikatantra).
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TABLE 1

’ H Santi ‘ Pusti ‘ Vasya ‘Ab/yifdm
[1]| Round Jewel/Square Womb/Half-moon | Triangle
[2]1|1 hasta 2 hasta 1 hasta 20 arigula
[3] 5 of the width of the hearth-pit.
[4] % of the width of the hearth-pit. 3 anigula
[5] || White Yellow Red Black
[6] || East North West South
[7]|| A wajra of 8 arigulas | A vajra-marked | A vajraona A trident marked
on a lotus. octagonal jewel  |lotus. with a krodbavajra
of 6 arigula at the of 8 arigula, filled
center of an eight- with flames.
spoked wheel.
[8] || Three-pronged vajras | A row of jewels.
at the corners.

Akarsana Uccatana ‘ Vidvesa Stambhana ‘ Ripumobana
(belonging to the vasya) |(belonging to the &rira) | (belonging to the pusti)
[1] || One-pronged vajra | Square
[5] _ Yellowish white
[6]||— Northwest ‘ Northeast

[71|| A vajra-marked lotus
encircled by vajra-hooks.

’ ‘ Sarvakarmika

[1]| Round lotus that is full-blown.

[2]111 hasta

[3]| Y2 of the width of the hearth-pit.

[4]| % of the width of the hearth-pit.

[5] | The color depends on the ritual in question.

[7]1| A vajra of 8 anigula in length and 1 arigula in height surrounded by a disk, a jewel, a
lotus, and a sword and encircled by a row of vajras.

Vajras at the corners of the four directions.

[8

—_

2.2.2  Prescriptions concerning the kind of wood to be used, rice and other offerings, and

fuels

The text specifies the types of items to be used in the four principal rites. A summary
of these prescriptions can be found in TABLE 2. There are no explanations concerning
the types of fuel used in the abhicara/krira rite. The text also includes the following rules
regarding which types of wood are inappropriate for auspicious (subha) rites such as the
santi, the pusti, and the vasya rites. Inappropriate for use in these rites are pieces of wood
whose upper end is leafless, that are withered, that have had their bark removed, that are
broken, that are black, that are heavy, that are short, that are crooked, that are long, that
are thick, that are frayed, that have an upper end which is split in two, and that are not
worm-free.
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TABLE 2

| Santi

|

Woods

The top part (cut to measure 12 azigula in length) of trees that give milky juice such as
the palisa, udumbara, amra, nyagrodha, plaksa, and kadamba. They should be complete
with leaves and not be dried.

Offerings | Barley, sesame, coagulated milk, milk, boiled rice, green 4usa, mustard seed, leafs of

the ciita tree, white blossoms of the sandal tree, honey, fried rice, clarified butter, dirva,
and fragrant juice taken from various plants.

Fuels Sacrificial wood shorter than the width of the hearth-pit, and worm-free cow dung
collected in the wilderness.

’Pugg‘i ‘

Woods | The middle part (cut to measure 1 Aasta in length and 1 musti in width) of the same

kinds of trees as those used in the san#i rite. These should be coated with coagulated
milk, milk, and clarified butter on their ends and be sprinkled with perfume water that
has been colored yellow.

Offerings | The paramanna soused in three kinds of sweets, rice boiled in coagulated milk, clari-

fied butter and other substances, black sesame and sazapuspa soused in clarified butter,
honey, rice grains, lotus flowers, ndgakesara, bilva fruits, and darva.

Fuels Sacrificial wood shorter than the width of the hearth-pit. The wood used should be
that of fruit-bearing trees.

’ Vasya ‘

Woods | Parts (cut to measure 5 azigula in length) of trees such as the campaka, asoka, punnaiga,

ndgakesara, and kesara. They should be even and with leaves.

Offerings | Fruits that are of a deep red color, flowers, and other plants that have a sour taste.

Fuels Wood of flower-bearing trees and sour-tasting trees.
’ Krira ‘
Woods | The lower part (cut to measure 10 azigu/a in length) of trees that are ill-smelling, thorny,

and bitter-tasting or of brands from a funeral pile. Their ends should be sharpened and
covered in poison and irritants.

Offerings | Ill-smelling or scentless black flower, chaft of grain, powder made of ground human

bone, poison, and other inauspicious offerings.

TABLE 3

Santi

Barley, milk, and sazapuspa.

Pusti

Yellow, perfumed water or other types of water, sesame, and coagulated milk.

Vasya

Red, perfumed water or other types of water.

Krira

Ill-smelling or scentless black water, blood, kodrava, and the urine of a cow, a human,
or an ass.
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TABLE 4

’ H Santi ‘ Pusti ‘ Vasya ‘Aﬁbicdm ‘
[1]|| Suffering persons | Poor persons | Women Those who harm the
Three Treasures and
those who violate
their vows.
[2]|| Evening Morning Night/other times | Midnight/Noon
[3]|| East North West South
[4] || Mercy and Delight Affection Anger
compassion
[5]|| Garland, white | Yellow clothes |Red clothes Black clothes
clothes etc.
[6] || Padma Bhadral Nrpalili | Sattvaparyarika | Krodbaparyarika
[7]]] Sagvata Ratnasambhava | Ragavajra Vajrakrodha
[8]|| svaha om hoh him phat

[9]| Santi | The practitioner visualizes that those to be cured sit quietly on a moon-disk
located on a lotus flower, which itself is situated on a lion seat which floats on
a water-disk that is produced from the letter OM.

Pusti |'The practitioner visualizes that those to be enriched ride on the back of an
elephant standing on a yellow earth-disk produced from the letter LAM.
Vasya |'The practitioner visualizes that those to be bewitched sit on the soft “lotus”
of a woman who is herself resting on a wind-disk produced from the letter
YAM.

Krara|'The practitioner visualizes that those to be subjugated sit on a fire-disk pro-

duced from the letter RAM.

2.2.3 Prescriptions regarding the scented water used to welcome the deity

In all types of rites, the jar of argha or scented water used to welcome the deity is made
out of either gold, silver, conch shell, pearl shell, or a copper substance such as red or
white copper, clay, or leaves, according to one’s financial abilities. TABLE 3 shows the
ingredients used in the creation of argha water in the different rites. The jar is placed on
the left side of the practitioner during the soma. However, in the 4rira variant, it is placed
on the right side.

2.2.4 Prescriptions concerning the practice of the targets

TABLE 4 summarizes the regulations which the text gives concerning the targets of the
homa and the practices regarding them in the four principal types of homa. The number in
brackets represents the following: [1] the targets (i.e. clients or victims), [2] the time of
performance, [3] the direction which the practitioner faces, [4] the emotional attitude of
the practitioner, [5] the clothes which the practitioner should wear, [6] the postures which
the practitioner should take, [7] the divinities with whom the practitioner should unite, [8]
the syllables to be recited at the end of the mantra, and [9] the visualizations of the targets
which the practitioner should perform.
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2.2.5 Prescriptions regarding the ritual sequence of the homa

'The text gives no explanations, or only brief explanations, on some of the steps constituting
the entire process of a homa. However, it is possible to reconstruct the outline of the entire
process as follows. [1] Having prepared all the necessities, having placed the jars on the
left side of the practitioner and the wood, offerings, and fuels on his right side, having
purified them, and having strewn 4usa grass both on the altar and onto the bottom of
the hearth-pit, the practitioner ignites the fire in the hearth-pit. [2] He visualizes first
the hearth and fire and then the fire divinity Agni (i.e. Agni as a pledge-being) in the
fire. Subsequently, he summons a form of Agni that is surrounded by ancient sages or
veiled by rays (r5ibhih parivaritam) (i.e. Agni as a wisdom-being) and installs him into
the former visualization of Agni. Through these meditational steps, the fire in the hearth
becomes sanctified as the divinity Agni. Agni, as described in this text, is one-faced and
four-armed. He holds a three-pronged wvajra, a stick, a rosary, and a jar in his two right
and two left hands, respectively. [3] Next, the practitioner performs oblations to Agni
with his right hand in the auspicious rite, and with left hand in the case of performing an
inauspicious (asubha) one. At this time, the practitioner should position his hand between
his knees in an auspicious rite, and outside his knees in the case of an inauspicious one. [4]
Having satisfied Agni with the oblations, the practitioner in meditation transforms Agni
into the form of a flame and visualizes his “lord” (svadhipa) wearing ornaments colored in
accordance with the rite in question. [5] The practitioner checks the appearances of the fire
such as its color, its shape, its smell, and its sound. Positive signs in an auspicious rite are
regarded as bad signs in an inauspicious one and vice versa. [6] The practitioner performs
oblations in the correct order to the divinity (i.e. his lord) in the fire and begs the deity to
fulfill his client’s wishes. [7] The practitioner again performs oblations with his disciples
and in meditation sends the lord and Agni in the fire back to their residences. The text
states that the desired result will be granted by following this procedure.

2.2.6 Prescriptions concerning the big ritual ladle and the small ritual ladle

The big ritual ladle is either made of gold, silver, copper, or sacrificial wood. The mouth of
the ladle is square and 2 azigula in depth. It is marked with a vajra of wisdom (j7ianavajra).
An ornament of the shape of a lotus-petal is attached to the upper side of the mouth. This
ornament measures 4 azigula in width, and has a depression of the same diameter as one’s
little finger. The handle of the ladle measures 24 azigula in length. The lower end of the
handle has a jewel with a vajra attached to it (vajraratna), which is 6 azigula in length.

'The mouth of the small ritual ladle is shaped like a lotus-petal, measures 2 azigula in
width, and is marked by a vajra at its center. The text briefly mentions that the other
features of the small ritual ladle are analogous to those of the big one.

If the practitioner cannot obtain these two kinds of ritual ladles, he can use his own
five fingers as a substitute for the big ladle and three fingers as standing in for the small
one. The text also explains how to grip the handles. In the sinzi, the pusti, the vasya or the
dkarsana, and the krira rituals, he takes the handles with his fist shaped in the form of the
bodhyagri, the manimusti, the padmamusti, and the krodhamusti mudra, respectively.
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2.2.7 Prescriptions concerning the manner of making oblations

The text briefly explains that the practitioner should make offerings such as an oblation
with a full ladle (parnahuti) to the divinities: through their half-opened mouths in the
auspicious rites and fully-opened mouths in the inauspicious ones.

3 A Critical Edition of the Sanskrit Vajradakatantra

44. Vetalasadhanadhyatmahomavidhi
44.1. The vetalasadhana as a homa

atha
param homavidhanam ca kathyate $rnu simpratam /*
bhittadine savam prapya udbaddham anyatha-m api //1//2
pirvoktavidhinam vai nirvranam cirusobhanam /3
tam *grhya[=grhitva] sadhayed yogi sarvasiddhiprasadhakah //2//*
rajasvalaya raktena digdham *caila[ —cailam] sukuttitam /°
marjaravisthaya caiva dhipo deyah siddhikamatah /°
samnidhanam bhaved asu dhapo nanyena sadhakah //3//7
krsnagopayasi *sardha[ —sardham] masatandulanvitam /8
payasam $avavaktrastham juhuyad avisankitah /°
yavad uttisthate pretah kim karomiti cabravit //4//1°
gulikafnjanasiddhis tu padukakhadgam eva ca /
vidhanam $atrunasam va yaksanganarasiyanam //5//
prarthanic caikam dattva gacchati nanyatha /12
kridayukto bhaved viro nanyatha tu vadamy aham //6//%3

1 atha param ] apara— C.
2

3

éavam ] sarvam — C./ savam — T.: anyathd-m ] anyesam —T.
vai ] omits— T.: nirvranam ] nivranam — C.: -§obhanam ] sobhanam — C.
4 tam grhya ] grhya tam — T.: sadhayed ] saidhya— T.: -prasadhakah ] prasidhakah — Ce.
rajasvalaya ] rajasvalayam — T.: sukuttitam ] sukutitam — C./ sutitam —T.

6 deyah ] deya—C.

7 samnidhanam bhaved au ] sannidhanam bhavety asu— C.: dhapo nanyena ] dhapenanyena—T./ bdug
pa ’di yis— Tib. However, the Vivrti’s comment may support T’s reading: man ngag gyis ni rdzas gnyis po
de dag (= rajasvaldya raktena digdham cailam sukuttitam and marjaravistha) bdud tsi Inga dag dang bcas te,
rdzas bdun gyi bdug pa bya bar sbyar ro.

8 krsnagopayasa ] krsnasvanapaya— C./ khyi mo nag mo’i 'o ma—Tib. cf. VST (190c), krsnagopayasa,
CST (25al), krsnasvanapayasa, and HAT (196a2), ba nag mo’i o ma.

9 savavaktrastham juhuyad ] sarva instead of sava—TT. cf. VST (191a) and CST (25al), savavaktre
tu, HAT (196a2), ro’i kha ru, and Tib, ro’i khar, for $avavaktrastham.: avisankitah ] avisamkitah—C./
avisamkitam —T.

10 yttisthate ] uttisthet— C.

1 vidhanam ] nidhanam —T./ gter— Tib. cf. VST (193a) and CST (2522), vidhanam, and HAT (196a3),
sbyin. 'This vidhanam may have been interpreted as nidhanam as T reads and as Tib and HAT suggest.:
yaksangana- ] yaksangana—T.

2 prarthanic caikam ] prarthayic caikam — C./ prarthana caiva kran— T.: gacchati ] gacchatiti— C./ "gro
bar 'gyur gyi --- Tib. cf. VST (193d) and CST (2523), gacchati.

13 bhaved ] bhad — Cye.: viro ] vira— C.
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44.2. 'The mahavetalasadhana as a homa

athanyatamam vaksye maha*vetada[=vetala]sadhanam /

pirvavallaksanopetam snapya *grhya[=grhitva] susobhanam //7//

ardharatrau tu tam dhyatva mahayogavyavasthitah /1>

mahatailena tanmamsam *ahutya[—ahutya]stasatam kuru //8//1°

$rivajravarahi tatragatya dakiniparivaritam /1

*vetada[ =vetala]raksasakirnam attahasabhayamkaram /1%

sivanekamaha*nadam[—nada]parivrtam bhimagarjitam //9//

tam drstva tu na bhetavyam mantrasitopavigrahah /*°

sidhu bho mahavira vajracittitmasuvratah //10/ /%

tasya varasatam dattva sidhakasya manepsitam /2!

svasthane gacchate viro *yoginyah[=yoginibhih] parivrtah //11//%?
sa tatksanad eva

trailokyacari bhavati divyadehas ca jayate /23

kamarapi mahavirah subhagas tathagatavat //12//

sadakasacara$ caiva jaramrtyu*vivarjitah[ —vivarjitah] /24

vicared bhuvanam sarvam icchasiddhih pravartate //13//%

44.3. 'The internal homa

tatah klesadisantyartham samadhiposaniya ca /26

svadhidaivatayogena sthitvai homam samarabhet //14/ /%’
candramandalamadhye tu atmanam cintayet sada /28

rasmimalakulam raudram prabhiamandala*malinah[—malinam] //15//%
tasmin kayavare samhrtya dasadiksamsthitaf jinan /3°
*sveti[—éveta]divarnan samhrtya trisihasrarajopaman /31

pravesayet svakiye tu $anti*homa[—homah] sa ucyate //16/ /32

paustike bodhisattvanam hrstarapadhimoksatah /

14 -petam | peta— T.: snipya ]| srapam — C.: -§obhanam ] sobhanam — C.

15 tu ] omits—T.: tam ] Presumably, this indicates not a corpse but Him i.e. Heruka. cf. the corresponding
line in the HAT (199a2), dpal ldan khrag ’thung rnal *byor che, "khor lo kun la rnam par gnas.: -vyavasthitah ]
vyavasthitam — C.

16 _tailena ] taila— T.: tanmamsam ] mahamamsam — C./ de yi sha—Tib and HAT (199a2).

17 tatragatya ] tata agatya—T.

18 atta- ] attatta— C./ adds $ivinekabhayamkaram after this—T.

19 tu ] omits — C.: bhetavyam ] bhetavya— C.

20 bho ] bhe — Cye./ bhogi—T.

21 _gatam | $avam —C.

22 yoginyah(yoginibhih) ] sarvayoginyah — C.: parivrtah ] parivrtam — C.

23 52 ] omits—T: -dehas ca ] dehasva— C.

24 sadakasacaras | sada akasavaram — C./ sada akasacarafi — T': caiva ] caivafi —C.

25 bhuvanam ] bhavanam — T.: -siddhih ] siddhi—C.

26 tatah ] tata— C.: -$antyartham ] samarthyam — C./ sadhyartha— T./ zhi bya— Tib. cf. HHV of Krsna
(338b7), HV of Saroruhavajra (27b5), and CSHV (365a3), nyon mongs sdig pa z4i byed cing or the similar
phrases.: samadhiposanaya | samadheh ghosanaya—T.

27 homam ] nang gi sbyin bsreg— Tib.

28 jtmanam ] sitmana—T.

29 _kulam ] kulakulam — C.

30 kayavare samhrtya ] kayavaro hrtya— T.: samsthitafi jinan ] samsthita vajrina— C.

31 _varnan ] varnna— C.: -rajopaman ] rajopama — C.
32 svakaye ] svasakaye — Cg,./ no word for this— Tib.
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atyantaklesanasartham krodharapa visesatah //17/ /33
anuragena vicitrani strirapani vicintayet /34
etad adhyatmikam homam nirdistam sarvasadhakaih //18//3

44.4. 'The highest form of the internal homa

skandhadindhanajfiana*gni[ —gnih] karmamarutanirdhata /3¢
jvalantiha nibhimandale brahmagnis trikatisthitah //19/ /37
lalana patri samuddistam rasana *$ruva[=sruva]nanam /38
dandadharatnavajras tu sva*kuliseti[ =kulisa iti] yavat /3
*havi[=havir|bhajanakapalake //20//

hotavyah sarvadravyanam krama *eso[=esa] vidhiyate /
kathitam *tvaya[=tava] devi homo hy esa niruttarah //21//%
evam krte drdham yati samadhir na ca hiyate /4!

samanyah sarvatantresu vidhir esa prakirtitah //22/ /4

44.5. Concluding words
ity aha bhagavan vajri vajrasattvas tathagatah /4

sarvadakinisamayogavajradakah param sukham //23//

iti *vetada[=vetala]sadhanadhyatmahomavidhipatalas catuscatvarimgattamah //**

48. Sarvakarmaprasararahasyarthahomavidhi

48.1. An opening question by the goddess Mahamaya

atha *bhagavan[=bhagavato] devi pajam krtva pranipatyaivam aha /4

homavidhis tvaya khyato nanakarmaprasadhakah /46
kundamanam na janami asanani samidhani ca //1//4

33 _nagartham ] nasartha—C./ nasartha—T.: krodharapa visesatah ] krodharapadi sesatah— C./
krodharapadhisesatah — T./ khyad par khro bo’i gzugs su bya— Tib.

34 anuragena | anurage na—T.

35 adhyatmikam ] adhyatmikam — C./ adhyatmakam — T.: -sadhakaih ] sadhakai— C. This line can be read
as etan (=evam) sarvasidhakaih (karyam) adhyatmikam homam nirdistam.

36 skandhadindhana- | skandhadindhina— C./ skandhad indhana— T.: -maruta- ] rutam — T': -nirdhita |
nirdatah — C./ nirvrta— T.: The phrases karmamarutanirdhata and jvalanti (or jvalantiha) nabhimandale in
the next line can be found in SpUT (71b4), VT (10.32), and the 15th chapter of the Vajradikatantra (unpub-
lished Skt ed: 15.23) as phrases modifying the inner fire having the name of a female divinity identical with
prajiia or wisdom. This is the reason why these phrases are feminine.

37 jvalantiha ] no word for iha—Tib. cf. the 15th chapter of the Vajradakatantra, jvalanti (C’s reading,
jvalantiha), SpUTT, jvalantiha, and VT, jvalanti.

38 gruva(sruva)nanam | §ruvahanam — T/ blugs gzar kha—Tib.

39 dandadharatnavajras ] dandadhararatnavajrams—C. cf. 87c of chap 48 (tasya dandadho dadyad
vajraratnam).: -kuliseti(kulisa iti) ] kulise tu—T.

40 tvaya ] khyod la— Tib.: niruttarah ] niruruttarah—T.

41 samadhir ] samadhi — C./ samadhin—T': ca ] omits—T.

42 samanyah | samanyam — C./ samanya— T.: prakirtitah ] prakirttitam — T.
43 vajr1 ] va(one letter damaged) — C.

4.

4 catuscatvarimsattamah ] catuscatvarimsatitamah — C./ catvarinsatimah — T,
4 pojam ] paja— T.: aha ] ahuh—T.

46 _vidhis ] vidhim — C./ vidhi— T.: khyato ] khyatam — C.

47 janami ] jandma—Te.
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48.2. Prescriptions concerning the ritual hearths

bhagavan aha /
$rnu devi mahamaya sarvamayavikurvite
adau bhamiparigraham pascat kundam samarabhet //2/ /%
santike §vetabhubhage hastamatram suvartulam /°°
khaned vitastimatram tadadhah samyak samahitah //3//°!
astangulena vajrena padmasyopari cihnitam />

kundasyabhyantaram tyaktva svangulinam catustayam //4//
/33

/48

tiryaksamucchrayabhyam ca vedi syac caturangula
vajrakaram konesu trisakakulisankita //5//>*
sitamrttikaya kundam lepayed gomayair bhuvam />
sitagandhopaliptam tadubhayam kirayed vrati //6/ />
sugandhisitapuspagraih pajayet susamahitah />

etac cakragrhadinam parvasyam disi karayet //7//°8
ratnakaram bhavet kundam caturasram athapi va />
hastadvayam adho hastam paustike pitabhitale //8//%°
tasyabhyantarastangulam tyaktva tadvedika sthita /61
asta*ngula[ —ngula] samantad ratnamalavibhasita //9/ /%2
kundamadhye ca pitibham astiracakranabhijam /%3
astamsam tadadhah syad vajraratnam sadangulam //10//%*
pitamrtpitagandhais ca *kundani[=kunde] tu vilepanam /%°
kartavyam ca yathayogam pitapuspadipajanam /%

etad eva sada kiryam gramasyottarasyam disi //11//%
raktabhimau bhagakaram vajrabjasamadhisthitam /

48
4

sarvamaya- | omits —T.

9 -parigraham | graham—Cgc./ (one letter blurred, but presumably sam)graham —Cp..: pascat ]
yasyat— T.: kundam ] kunda—T.

50 sveta- | sveta— C.: su- ] one unreadable letter— C.: -vartulam ] vattulam —T.

51 khaned ] khaleta— T': vitasti- ] vitasta— T': tadadhah ] tadarddha— T./ no word for tad — Tib. cf. AM’s
quotation from the Vajradakatantra (265b5), de yi ’og.: samyak ] sammyak — C.

52 astangulena ] astamsakena— C.: padmasyo- | padmasyo — C.: cihnitam ] samsthitam — T.

53 tiryak- ] tathaiva tiryak— C./ tirya—T.: ca ] omits— C.: vedi ] devi—T.

>4 trisukakulisa- ] trisukakulisa— C./ trisalam kulisa— T/ rtse gsum rdo rje— Tib.: -nkita ] mkitam — C.
55 kundam ] kunda— T.: gomayair ] gomayer — C.

56 sita- ] sita— T.: -liptam tadubhayam ] liptangam tadubhayam — C./ liptangadubhaya— T
57 susamahitah | susamohitah —T.
58

cakragrhadinam ] cakram grhivinam—C./ cakragrahadinaim—T.: parvasyam ] parvasya—C./
purva—T.

%9 _karam ] kara— C.

60 _hastam ] hasta— T.: -bhatale ] mandale —C.

61 _stangulam ] stamgula— T.: tadvedika ] udvediki — C.

62 _bhasita | bhasitam — C.

63 pitabham ] pitabha— T.: -nabhijam ] labhijam —T.

64 astamsam | astasa—T./ cha drug—Tib.: tadadhah ] This phrase seems to intend “below the vedika
(explained in the line 9)” and to be synonymous with the phrase kundamadhye of the line 10a.: -ratnam ]
ratna— C./ ratnam tu—T.

65 _mrt- ] mrta— C.: vilepanam ] vilepana — C./ lepanam — T.

% _pajanam ] pajita— C.

67 sada ] saha— T.: karyam ] kayam — C./ karya— T.: ~ttarasyam ] ttare—T.
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*vasya[—vasya]kundam idam jfieyam yathardhacandravat sthitam //12/ /%8
kundam ca raktamrdgandhaih puspais ca pratimanditam /%’

santivan manamatrasya vijiieyam *vedikani[=vedikadi] ca /7

pascimasyam mahadevi kunda esa vidhikramah //13//7!

pitrvane matrgrhe sphutitakasabhatale /

trikonam tu bhavet kundam vimsatyangulavistaram /72

adho dasangulam caiva daksinasyam disi sthitam //14//73

trisilam krodhavajrena sodasardhangulena ca /74

cihnam tasya bhaven madhye jvalimeghasamakulam //15//7

samantat tryangula vedi tavat tyaktva trikonika /7

krsnamrccitibhasmadi yathapraptyopalepayet //16//77

karmacatustayaih $istam antarbhitam idam kundam /78

*visesam[—visesas] tu punas tesam kathyate $rnu sampratam //17//7°
ekastcikavajraibham akarsakundam isyate /%

vajrankusavestitam madhye $istam vasyavat sthitam //18/ /5!

stambhanam caturasre syat paustike ripumohanam /52
pitasitabhiimav iti ai$anyam ca visesatah //19//%3
krara*ntargata[=ntargatam] vidyad uccatanam samasatah
tac ca vayau budhaih karyam ustradilanda*vilepite //20//%°
vidvesam ca dustanam pritinasaya kirtitam /8¢

tad api kriiragatam pasyed antarnihite sati //21//%7
/88

/84

athanyatamam vaksye sarvakarmasamuccayam

68 _kundam ] tundam — T: idam ] ida— C.: yathardhacandravat sthitam ] yathavad vyavasthitah — T./ yang
na zla phyed dbyibs lta bu—Tib.

69 _gandhaih ] gandhai— C.

70 gantivan ] éantikavat— C./ éantivata— T vijieyam ] vijieya—T.: vedikani(vedikadi) ] kha khyer
sogs—Tib. cf. JM (2.1.a).(4)), asya [=vasyasya] ca kundatrayasya khatavedy-ddi-manam $antikakundam
vijieyam and AKS (16b6), vasye khatakavedy-adi-manam $antikakundavat.

71 pascimasyam ] pascimasya— T.: kunda esa ] kundar esa— C.

72 trikonam tu ] trkona tad— T.: kundam ] kandam — C./ kunda—T.

73 adho- ] atho— T.: sthitam ] samsthitam —T.

74 trigalam ] trisalena— C.: sodasardhangulena ] sodasyarddhagulena— C./ sodasarddhangulena — T.

75 cihnam ] cimhnam — C./ cihna—T.

76 samantat ] samantrait—C.: tryangula ] tryamgulad —C./ tyangula—T.: vedi ] devi—T.: tavat |
tagam — C.: trikonika] trikonam —T.

77 —mrcciti- | mrsiti— T.: -bhasmadi ] bhasmabhi— T./ thal ba sogs — Tib.: -praptyo- ] prapyo—T.

78 _catustayaih ] catujjapai—T.: $istam ] visistam—T.: antarbhatam ] atubhitam—C.: kundam ]
kandam — C./ omits—T.

79 sampratam ] sadhakah —T.

80 _suicika- ] sacika— C./ sacika—T.

81 vajrankusa- | vajramkusa — C./ vajraimkusadi — T.: madhye ] no word for this— Tib.: §istam ] sista— T./
lhag ma dag— Tib.: vasyavat ] vasyavat— C./ vasyava—T.

82 stambhanam ] stambha(one letter blurred) —C.: caturasre | caturasrem — C./ caturasre —T.: syat ]
sya— Cyc./ syita— C ./ syat—T.: ripu- ] risu—T.

83 _bhamav ] bhiv— T.: aisanyam ] aisanyam — C.: ca ] omits—T.

84 krara- ] kara— C.: vidyad ] vimdyad — C.

85 budhaih ] buddhaih — C./ buthaih — T.: ustradilandavilepite ] ustadidandavilepite — C./ ustyadimandala-
vilepite —T./ rnga mo’i Ici bas byugs te bya—Tib. cf. JM (Skt ed, 2.1.¢).(7)), tathoccate ustridilandalepanam
and AKS (Skt ms, 18b1), ustridilandalepanam.

8 dustanam ] dustana— T.: -nasaya | nasaya— C.

87 krara- ] kira— C.: pasyed ] pasyed — C.: antarnihite sati ] attanihite sati— C./ antargahite sati— T./ cho
ga ji bzhin —Tib.

88 athanyatamam ] anyathatamam — C.: ~karma- ] omits— C.
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karoty asayabhedena sarvakarmani tattvatah //22/ /%

sarvakarmikakundam ca karma*nurapa[— nurapa]bhatale /%

yathavan mantrina karyam yatra v manaso rucih /%!

utphullapadmakaram vartulam hastasammitam //23//%2

caturangulasamutphullapadmakaravedika /%3

santivad abhyantaram tyaktva diksu vajrena *cihnitam[—cihnita] //24//%*

adhastad *adha[—ardha]viskambham *kunda[—kundam] syat parimandalam

angulyastakavistaram ekangulasamucchrayam //25/ /%

cakraratnamahapadmakhadgayudhasusambhrtam /%7

vajramudram dadhen madhye vajravaliparsvam tatha //26/ /%8
kundavidhih //

/95

48.3. Prescriptions concerning the kind of wood to be used, rice and other offerings, as

well as fuels
*palaso[ —palaso]dumbaramranyagrodhaplaksakadambakah /%

sardrah patrasamanvitah samidhah ksiravrksajah /1%
dvadasangulamanena samacchedas tadagrajah //27/ /101
*susirovidalah §irno nistvag bhagnah krsno guruh /192

hrasvo vakras tatha dirghah sthalas ca krmibhaksitah //28/ /193
dvidhagatagrabhagas ca jantubhir yukta eva ca /104

89
90

asaya- | anyaya—T.
sarvakarmikakundam ca ] sarvakarmikakunda— C./ sarvakarmakakundafi ca—T.

1 karyam ] karya— T.: rucih ] ruci—T.

92 utphulla- ] utphula — T.: vartulam ] vartumlam — C.

93 _vedika | vedikim — C./ vedikam —T.

94 abhyantaram ] abhyantare — C.: vajrena ] vajrani— C.: cihnitam(cihnita) ] cihnatam — Cg,. The phrase
abhyantaram tyaktva suggests that this line describes features of the vedi or vedika. cf. JM, protphullapad-
makaraya digvidigvajrabibyankaya ... vedikaya (kundam) vestitam.

%5 For this line, Tib reads hom khung kun nas zlum po la, ’og ni ’khor bar bri bar bya.: -viskambham ]
viskambhanam — C./ viskabhanam — T. The word adhastad suggests that this is an explanation of the depth
of the pit. The phrase ardhaviskambham, my reconstruction, means (the depth measuring) ¥ of the diameter
i.e. ¥ of the width (of the hearth-pit).

% angulyastaka- ] astagulyastaka— T.

97 -padma- ] padmam — T.: -khadga- ] $amkha — T.: -susambhrtam ] susamvrtam — T./ bskor ba— Tib.

%8 vajramudram ] vajramudran—T./ rdo rje mtshan ma—Tib. It may be that the four neutral
compounds in this paragraph modify this phrase “vajra-mark” (vajramudra =vajracihnam). cf. JM
(2.1.2).(6)), (kundam) madhye vajravalivestitadalapramanadalasthacatustathagatacihnabhyantarikrtatiryag-
ucchrayastangulaikangulatmacihnasamanvitam, KYMU (77a5-b1), RTMU (400b1-b5), SPMU (176b4-b6),
HBhMU (374b3-b4) and some other manuals, which state that the central Tathagata-symbol surrounded by
other four Tathagata-symbols measures 8 azigula in width and 1 azigula in height (or simply measures 8 azigula
in width); dadhen ] dadhar — C.: vajravali- ] vajrabali— C.

99 _dumbaramra- ] dumbaramla— C./ duramra—T.

100 sardrah ] sarddhah — C./ sarddhah —T./ rlon zhing—Tib. cf. JM (2.1.b).(1)), sardrah, AKS (17a6),
ardrah.: patrasamanvitah ] samanusamanvitai— C./ patrasamyuktah—T.: samidhah ] samidha—T.: -
vrksajah ] vrksaja—T.

101 dvadasangula- ] dvadasagula—C.: samacchedas ] samucchedi— C./ samaccheda—T.: tadagrajah ]
tadagrajah — C./ grajah—T.

102 gygirovidalah ] susirocidalah— C./ susarovidalah — T/ susirovidalah—T ../ snying dang rtse mo
nyams pa dang—Tib.: §irno ] sirnno—C.: nistvag bhagnah ] nistvabhagnah(? the letter stva is partly
damaged) — C./ nisvargagno—T./ $un pa med cing gas pa dang—Tib. cf. JM (Skt ed: 2.1.b).(1)),

nistvagbhagnih.: krsno ] krso —C.

103 hrasvo vakras ] hramsvo vakras— C./ hrasvacakras —T.
104 dvidhagatagra- ] dvitagrata agra— T.: yukta ] mukta—T.
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subha*karmani[ —karmani] sarve ’mi varjaniyih subhayatah //29//1%

yavas tilo dadhi ksiram $alyannam haritah kusah /1%
priyangucitapatrani candanakusumam sitam //30//1%7
madhu 13ja ghrtam dirva niryasa$ ca sugandhinam /198
yathapraptya tu hotavyam $ubha*karmani[ —karmani] yogina //31/ /%
yajiikavrksajam kastham kundad anam pramanatah /110
aranyagomayam caiva jantubhih parivarjitam //32/ /11
samidhavrihihavyendhanavidhih éantike / /112
samidhah $antivad *grahyah[—grihyih] sobhana madhyabhagajah /113
tiryan mustipramanas ca hasta*matra[ —matras] ca dairghatah //33//
dadhiksiraghrtaktantah pitagandhambusificitah /114
trimadhura*kta[ —kta]paramannam dadhyannam ca ghrtadayah //34//11°
krsnatilasatapuspam ca ghrtanvitam tatha madhu /116
salitandulapadmam tu vrihayo *nagakesaram[=nagakesaram] //35/ /117
bilvasya ca phalam darva hotavya pustikarmani /
saphalam indhanam *pragvid[—pragvad] aranyagomayad bahih //36/
campakasokapunnaga*nagakesarakesarah[ =nagakesarakesarah] /117

pafcangulah sama dalah samidho *vasya[ —vasya]karmani //37//
/120

/118

puspadini tathamlanam suraktani phalani ca
amlanam ca vrksanam *indhana[—indhanam] kusumanvitam //38/ /121
durgandhagandhibhih puspaih krsnair vrihitusair api /122

avakirnam samantac ca narasthicarnair visadibhih //39//123
katukantakitiktanam citijapallavasya va /124

dasangulas tu samidhah *samgrahyo[—samgrahya] malabhagajah /12°
visadyaktobhayantas ca tiksnagrah krarakarmani jaeyah //40//126

105 ¢ubha- ] subha— C.: sarve 'mi ] sarve ami— C./ sarvami— T:: §ubha- ] subha—C.

106 ksiram ] ksira— T.: §alyannam ] éalyanyam — C./ éalyanna—T.

107 _kusumam ] kusamam — C.

108 dirva ] durva—C.: sugandhinim ] sugandhina — T.

109 subha- ] subha— C.: yogina ] yoginam — C.

110 kundad anam ] kundanam — C./ kundad anama —T.

11 aranya- ] aranyam — C./ aranye — T.: jantubhih ] jantabhih — C.: [-varjitam] vajitam — T.
12 _pdhana- ] tvana—T.: éantike ] éantide—T.

113 samidhah ] samidha— T.: $obhana ]| sobhani— C.

114 _gandhambusificitah ] garvvacusificitain — C./ gandhambucintitas — T.

115 tri- ] tr— T.: paramannam ] paramanna— C./ paramanta— T.: dadhyannam ] dadhyantafi—T.
116 _tila- ] tilam — C.: ca ] omits— C.: ghrtanvitam] $aticcitan— C.

117 gli- ] (one letter damaged)li— C./ §ali— T.: -tandula- ] tandulam — T.: vrihayo ] viihiyo—T.
118 _phalam ] phalamm — T.: aranya- ] arana—T.

19 _soka- ] soka— C.: nagakesarakesarah(nagakesarakesarih) ] kesarakesarih —T.

121
121 3mlanam ] amlanam —T.: ca ] ca— C./ omits—T.

122 krsnair ] krsnai —T.

123 2 ] omits— T': nara- | vitya—T.

124 katukantakitiktanam ] katukanthatiktanaf — C./ katukantakaviktanam — T.: citijapallavasya ] vitijahalam
vamkasya—T./ dur khrod du ni skyes ba’i shing—Tib. According to Monier Williams (Sanskrit-English
dictionary), the word pallava means a kind of wood (L.).

125 dagangulas tu ] dasamgula ta— Cc./ dvadasamgula ta— C ./ dasangulah— T.: -bhagajah ] bhagaja—T.
126 visadyaktobhayantas ] visadyuktobhayantas— C./ visadyaktobhayantas — T.: krirakarmani jfieyah ] kira-
karma vijiieyah — C.

O -mlanam ] mbanam —T. : phalani ca ] ca— C./ phalani—T.
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48.4. Prescriptions regarding the scented water used to welcome the deity

hemataramaye vatha samskrte sankhasuktau va /127

tamra*kamsa[ —kamsa]mayadravyam mrnmayaparnapute 'pi va //41/ /1?8
sarvatra vibhavanurapatah /

arghabhajanam jiieyam purato 'rghabhajanam //42/
sayavaksirasatapuspasamyuktam ca pradhipitam /13

saptajaptam svamantrena vame syat salilabhﬁjlasrzlam //43/ /131
/

/129

pitagandhadisalilam satilam dadhibhasitam
svamantrenabhimantritam argha*bhajana[=bhajanam] paustike //44/ /133
raktagandhadyudakam ca sampirnakusumam ujjvalam /34
prityartham idam evoktam tamradi arghabhajanam //45//
durgandhagandhasalilam krsnam ca ksatajanvitam /1%°

kodravam gojalam vitha manusamitram eva ca / /46, /13
gardabhasyathava matram phatkarabhimantritam /137
krarakarmani *karya[ —karyam] syat savyatas ca nivesitam //47/

arghavidhih //

/138

48.5. Prescriptions concerning the practice of the targets

artesu $antikam proktam pradose krpayanvitam /13

*$ragvi[ —sragvi] parvanano virah sitavastradyalamkrtah //48/ /140
mrduvistaramadhyasthah $antah padmasanena ca /14!

$§rimacchasvato mantri ca mauni maitrikrpanvitah //49/
/143

/142

omkaraksaranispanne site vairunamandale
simhasanabjacandrastham sadhyam alambya niscalam //50/ /144
svihantam mantram avartayan vaksyamanakramena tu /14

sarvasattvahitarthaya kuryac chantikam sadadarat //51/ /%46

127 yatha | vatha — Ce.: $ankhasuktau ] samkhamuktikair— C.
128 tamrakamsa(kamsa)mayadravyam ] tamrakansamadravya— Cqe./ tamrakansamayadravya— Cpe./
tagrakamsamayam dravya—T.: -pute ] puto—T.

129

130

arghabhajanam ] arghabhijana— C.: purato 'rgha- ] purato argha—C.

sayava- | samaye ca— T.: -$ata- | sat— C.: pradhiipitam ] praparitam — C.

131 japtam ] japta tat— C./ japtam ta— T.: salilabhajanam ] salilabhajanam(> damaged) — C.
132 satilam ] satilai— C.: -bhisitam ] bhasitam — C.

133 paustike ] paustiko— C.

134 _gandha- ] gamndha—C.: sampurna- ] saptaparnna—T./ dmar po—Tib. The phrase
sampurnakusumam ujjvalam, if this reconstruction is correct, may mean “(this argha water is like) menstruating
blood, which is perfect and lovely.”

135 _salilam ] salila— T.: ksatajanvitam ] krtajanvitah — T

136 gojalam ] golavam—C./ gojvalam—T./ ba glang gcin—Tib.: vatha ] catha—C.: manusa- ]
minusam — C.

137
138

139 drtesu ] arttesu — C.: $antikam ] éantikaram — T.: proktam ] proktamm — C.: -nvitam ] nvitah — T.
140 amkrtah ] lakrtah—C.

141 _madhyasthah ] madhyastham —T.

142 _chasvato ] chvasato— C./ chasvato—T:: ca ] omits— C.: mauni ] sauni— T: -krpa- ] cyupaya—T.
143 Gite | site— C.

144 simha- ] siha— C./ simgha—T.

145
146

gardabhasyathava ] gardabhasyamtha — C.: -karabhimantritam ] karadimantrinam — C.
savyatas | satyata§ —T.: nivesitam ] nisevitam —T.

svahantam ] svahanta— T.: avartayan ] avarttaye— C.: vaksyamana- ] vaksamana — C.
-sattva- | satvi— C.: kuryic ] krpaya— T.: chantikam ] $antikaram —T.
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ksinesu paustikam kuryat parvihne pitabhasanah /147

bhadrasanopavistas ca yadi va nrpalilaya /143

sitinnam dadhisamyuktam bhuktva pitva ca tattvatah //52/ /1%

gajaprsthasthitam sadhyam drstva mahendramandale /

lamkaraksaranispanne pite hrstamanovrati //53/ /1%

*uttarasya[ —uttarasyo] muditavan ratnasambhavayogatah /11

om-antam mantram avartayan tu paustike vidhivat //54/ /152

*vasya[ —vasya]rtham idam evoktam rakto raktavibhasanah / 153

sattvaparyankasamsthano ragavajragrayogavan //55/ /154

pascimasyo rajanyadau *ya[—yam]karad vayumandale /15

*yosita[ —yosita]mrdupadmastham saidhyam alambya ragatah //56/ /1%

hohkarantam japen mantram rasmicodanayogatah /1°7

kuryat kataksaviksepan *mohanajanatabalam[=abalajanatimohanam] //57//1°8

ratnatrayapakarinam kriram samayalanghanam /1%

kuryat krsnavibhasanam kruddho yamyananas tatha //58//

krodhaparyankasamsthanah kathinasanasamsthitah /¢
ardharatrau dina*ddhe[—rdhe] va vajrakrodhagrayogavan //59//
sadhyam cintayitva ca rephajagneyamandale /161
meghagarjitahimkaraphatkarantam udaharan //60/

tat kuryad adimadhyantasuddhitah //1%3 sadhyakarmavidhih //164

/162

48.6. Prescriptions regarding the ritual sequence of the homa

tatah sadhakah §riman sarvalamkarabhasitah /

guhyadvayasamadhistho homakarma samarabhet //61/ /195

147 _bhasanah ] bhisanam — C.

148 _tfilaya ] liluya— C.

149 sitannam ] sitinan — T.: bhuktva ] bhaktva— C.

150 Jamkara- ] lakara—T.: -nispanne pite ] parinispanne pita— T.: -vrati ] bravit— C.

151 _yogatah ] yoga[one letter deleted]tah — Cg.

152 5m-antam mantram ] om @ om mantam — C./ om mam om matu— T./ snags kyi mthar ni om — Tib. The
same idea found in Tib’s reading appears in JM (2.1.£).(2)), AKS (20a6), HV of Saroruhavajra (Tohoku 2352,
26b1, omitted in Peking version), JAJHV (269b1), DHV (88b8-89a1), HBhMU (378b7-b8), and some other
manuals. My emendation is also based on the phrase svihantam mantram in the san#i rite (line 51): avartayan
tu ] avarttaya tum — C./ varttan tu—T.

153 raktavibhasanah ] raktam vibhasanah — C./ raktavibhasitam — T,

154 ragavajragrayogavan | rajavajrasuyogavan — C./ ragavajragraprayogavan— 1./ rdo rje chags pa mchog tu
bsgom — T'ib.
155

pascimasyo ] pascimansyam — T.: ya(yam)- ] yam las— Tib.
alambya ragatah ] alambyanuragatah — C.

157 hohkara- ] hokara—T.
1

156

>8 -viksepan ] vimksepat— C.: mohanajanatabalam ] mohanajagatam arthah —T./ bud med rnams ni rmons
par 'gyur— Tib.

159 This line might be interpreted as follows: The phrases ratnatrayapakarinam and samayalanghanam func-
tion as bahuvrihi compounds modifying the word kraram, and the intention is ratnatrayapakarinam samaya-
langhananim kraram.: kriram ] kairam —C.

160 _paryankasamsthanah ] payankasamsthana — C.

161 sadhyam ] sadhya— T.: rephaja- ] rephayo —T.

162 hamkaraphat- ] ham —C.

163 tat ] tatah— C./ no word for this— Tib.: -madhyanta- ] madhyatu— T.: -suddhitah ] suddhitah — C.
164 _vidhih ] vadhih — Te.

165 guhyadvaya- ] guhyadaya—T.: -stho ] stha—C./ stham —T.
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vime abbhijanam nyasya homau*payika[=payikam] savyatah /16

sarva*karmika[=karmikena] japtva*bhyuksa[ —bhyuksya] sarvo*pakarana[ —pakaranam]
budhah //62/ /17

tato mangalavan mantri kusan dadyat pradaksinam
pratyagranirmalabhinnaharitakhandapatrakan /167
natidirghan na hrasvan ca vedyam dadyat pradaksinam //63//17°
parvadyagran tatha nyased yatah karmanuripatah /171
digbhedavyavasthaya kundam chadayet tanmukhaih kusaih //64/ /172
nispadayet tato yogi kundam vahnim anukramat /173

kusavindam tato dadyit kundamadhye tu sadhakah //65/ /174
manthanotthitavahnim va dvijadi karmanurapatah /172
svaidudugdhendhanadiptam pavakam vyajananilaih //66/ /176
*dipta[ —diptam] agnim viditva tato agnim *avahayet[=avahayet]
agneyyam di$i cayatam rsibhih parivaritam //67/ /178
rephaksaraniryatam carusrngatakopari /
pranamodbhavapadmastham dhyanayogasamudbhavam //68/
karmanurapasadvarnibharanavasanadikam /180
tejodhatusvabhavam ca jvalamalimahodaram //69//
caturbhujam ekavaktram savyavasavyatah kramat /181
trisalavajradandaksakamandaluvirajitam /182

vajranalam ca nispadya kundamadhye nidhapayet //70/
tato vidhivat sampujya arghadikam dattva vidhina /

/168

/177

/179

/183

166 abbhajanam ] ’bjabhajanam — C./ abjajanam — T./ chu’i snod —Tib. See also the verse 43d.: nyasya ]

tasya— C.: homaupayika savyatah ] homoyaipika mavyatah — C./ homopayikamanatah —T./ g’yas su bsreg
rdzas gzhag par bya— Tib.

67 sarva- ] sarva— C./ sarvva— T.: budhah ] buddhah —C.
168 pradaksinam ] pradaksinah — C./ pridaksinah — T.
169 _patrakan ] patrakana—T.
170 natidirghan na hrasvan ] natidirgha na hrasva— C./ natidirgha na hasvas—T.: vedyam ] vedyad — C.:
dadyat ] dadya— C./ datva—TT.: pradaksinam ] pradaksinah —T.

71 parvadyagran ] parvadyan—T.: tatha nyased ] tathantasya yad—C./ tathasya yad—T.: yatah ] ya
tat— C./ yata—T.
172 -vyavasthaya ] vyavasthaya — C.: kusaih ] kuse— C./ kugai —T.
173 tato ]| tam —T.: vahnim ] vahnam — Ty.: The words nispadayet and yogi suggest that this line intends
the visualization of hearth and fire. Hence, it seems better to read this line after the verse numbered 66.
174 —vindam ] vindi — C./ vidam — T. This is Buddhist hybrid Sanskrit word for pinda or vrnda according to
Edgerton’s Buddhist Hybrid Sanskrit Grammar and Dictionary vol II, p.487.
175 manthanotthita- ] manotthita— C.: dvijadi ] dvijati—C.
176 svadu- ] svadhu—C.: -ndhanadiptam ] ndhanadinam diptam—C.: pavakam ] pavaka—C./
patakam — T.: vyajananilaih ] vyafijananilaih — C./ vyajananilauh —T.

177 dipta(diptam) ] cf. JM (Skt ed: 2.1.i).(3)) and AKS (Skt ms: 19a7) diptam agnim viditvd.: agnim ]
"gnim — C. Metrically, T’s reading is better.: avahayet ] anukramat—T./ dgug par bya—Tib.

178 sgneyyam ] agneyam— C./ agnesyayya— T.: disi ] disi—T.: réibhih ] rsi(one letter blurred)h—C.:
parivaritam ] parivaritah —T.

179 dhyana- ] dhyamna— C.

180
181

-nuripa- ] nuripa— C./ nurape —T.

caturbhujam ] caturjam — Cye.: ekavaktram ] evaktram — C.

182 tri- ] tr— C.: -vajra- | vajra—T.

183 vajranalam ] vajrananam — T.: ca nispadya ] ca nispadyam — C./ canispadyam — T.: -madhye nidhapayet ]
madhyo nisapayet—C.

149



paryuksyacamanam dattva sarvakarmikavarina /184

tasya vaktre parnahutim dadyad abhimatasiddhaye //71/ /1%

janvabhyantarahastena hotavyam subhakarmani /18

asubhe vimahastena bahyabhyantarayogatah //72/ /1%

om vajranala mahabhiita jvalaya sarvan daha bhasmikuru sarvadustin ham phat /188
karmanurapavidarbhanagnimantram / /1%

om sarvasampade svaha / *ghrtasya[ —dadhyannasya] /
om agnaye sviha /1! iti *dadhyannasya[—ghrtasya] //1%2
om apratihatavajraya svaha /13 iti kuganam / /1%

/195

/190

om sarvapapadahanavajraya svaha
iti mantrena juhuyat tilan *arghasya[ —aghasya] santaye /
om vajrayuse sviha /17 iti dirvam ayuspravrddhaye //%
om vajrapustaye svaha /1% iti tandulam grhapustaye //2%
anyesam api ghrtaktih sarve 'mi hotavya yogina sada /2%! tata acamanam paryuksanam ca
kuryat //73/ /2%
vahnim samtarpya jvilakarena parinimya kundamadhye svadhipam karmanurapa-
varnabharanadyupetam dhyayad iti //74/ /2%
yathasvavarnabhedadi varnam vahner iha laksayet
santike sitavarnabhah paustike pitasamnibhah / 205
vidrumabhas tatha vasye nila*krsnabhicaruke[ —krsno *bhicaruke] //75/ /2%

/196

/204

184 paryuksya- ] paryuksa— C.: sarvakarmikavarina ] sarvikarmikavarina— C./ sarvakarmavidharine — T.
185 dadyad abhimata- ] datva dadyad abhimata— C./ datvad abhisata—T.

186 janvabhyantara- ] janvabhyantara— C.: $ubha- ] subha—C.

187 asubhe ] asubhe — C.: -hastena] haste va— C.

188 sarvan daha ] sarva na—T.

189 karmanurapa- ] karmanurapa—C.:  -rGpavidarbhanagnimantram ] vidarbhana instead of
vidarbhana — C./ rape vidarbhenenagneyantam —T.

190 ghrtasya(dadhyannasya) ] zho zan gyi—Tib. This, om sarvasampade svahi, is in general a mantra of
dadhyanna as Tib reads. cf. JM (2.1.1).(28)), AKS (21a5), SvUT (23.43), HHV of Krsna (341b1), CSHV
(369b4), and some other manuals.

191 agnaye ] agneye—T.

192 iti dadhyannasya(ghrtasya) ] dadhyasya— T./ mar gyi— Tib. Generally, this is a mantra of ghrta as Tib
reads. cf. JM (Skt ed: 2.1.1).(28)), AKS (Skt ms: 21a4), and many other manuals.

193
194 i¢i kusanam | omits — C.

195 omits this mantra— C.

196 arghasya(aghasya) ] sdig pa— Tib. cf. STTSS (1139), aghan dahet.: santaye ] santaye— C.

197 _yuse ] puspe — C./ yudhe — T./ yu se— Tib. cf. STTSS (1139), om vajrayuse svihi, and many manuals.:
svaha ] bhyaha—C.

198 iti ] omits— C.: darvam ] parvam — T.: -pravrddhaye ] pravrddhaye sva— C,./ pravrttaye —T.

19

apratihata- ] apratiha—T.

9 vajrapustaye ] vajrayustaye — C./ vajramustaye — T.: svaha | omits—T.
90 iti ] omits—T.: grha- ] grhya— C.: -pustaye ] mustaye — T.
201 by la sogs pa gzhan dag kyang ’dir mar gyis bsgos te bsreg par bya for this line— Tib.: ghrtaktah ]
ghrtah —T.: sarve 'mi hotavya ] sarve vriho dravya—C.
202 tata scamanam ] tata$ cicamanam — C./ tata acanam — T.: paryuksanam ] payuksanafi— T.
203 yahnim samtarpya | vahni satarpa— C./ vahna santarpa— T ./ vahni santarpa— T ,.: svadhipam ] svad-
hipa—C.: karmanurtpa- ] karmanuripe —T.: -varnibharanadyupetam ] karnnabharanadyupetam — C./
varanabharaniksepetam — T.: dhyayad ] dhyayed —T.
204 _svavarna- | svavarnnd — C./ varnna— T.: varnam vahner | varnne vahner — C./ vahner — T.
205 _samnibhah ] sannibhiah —C.
206 yidrumabhas ] vidyadabha— T.: vasye ] vasye— C.
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nimittani ca jiieyani /
$rivatsavajracakradisvajvalasuvibhisanah /297
surabhi*sobhano[ —$obhano] vahnih éubha*karmani[—karmani] siddhidah //76/ /2%
savagandhamagandho va bahudhiimo mahadhvanih /2%
hotur dahanaripas ca pavakah agubho matah //77/ /21
asubham yac chubhe proktam tac chubham krarakarmasu /211
abhicare subham yac ca tac chubhe ’$ubham isyate //78/ /12
vighnocchadanam krtva pascat karma samarabhet /
punah svidhipamantrena paryuksya taddhutasane /213
parnahutitrayam dadyat parnapatrad *yatha vidhih[=yathavidhi] //79/ /214
om agnaye *amukam[—amukasya $antim] kuru sviha iti mantrena satkramat /2'°
devatapyayanartham tu tryaksarapirvakam budhah //80/ /316
pascat svamantrasamyogaj juhuyad vai yathakramatah /217
samidhanantaram sarpis tatha godhamatiladayah //81/ /'8
tatah khadyadayah sarve tato annam punar dadhi /21
tatah ksiram phaladyas ca lehyapeyadisamcayah //82/
hotavya yogina sada tatas tambualakusumadayah /22!
evam cadhipam apajya prarthya siddhim samihitam //83/
visarjayitum tam natham §isyaih sampdjya calanam /223
visarjayet tato yogi syad abhistam phalam dadet //84/ /224
iti homavidhih //

/220

/222

207 $rivatsa- ] $rirvat sarvam — C./ $rimat sarva—T./ dpal gyi be’'u—Tib. cf. JM (2.1.i).(9)) and AKS
(20a8), érivatsa, and HV of Subhatipalita (190a2-a3), dpal be’u.: -svajvala- ] sajvala—T.: -suvibhasanah ]
svavibhasanah — C.

208 siddhidah ] siddhidah— Cp.

209 ¢avagandhamagandho va ] savagandho amagandho va— C./ savagandho— T.: -dhvanih ] dhvani— C.
210 35ubho ] asubho — C.

211 35ubham ] asubham — C.: yac chubhe ] yat subhe — C.: tac chubham ] tat sum — C./ yac chubham — T:
krira- ] kiira—C.

212 gbhicare ] abhicira— C./ abhicara— T.: subham | subha— C.: tac chubhe ] tat subham — T.: ’$ubham ]
cchubham — C.

213 punah ] puna— T.: paryuksya ] paryuksi — T.: taddhutasane ] taddhutasanah — C./ taddhutasanam — T./
no word for tad — Tib.

214 dadyat ] datva— C.: parna- ] parnna—T.

215 amukam(amukasya §antim) ] a mu ka pa sa a ti kam —Tib. cf. SYUT (23.25), HV of Saroruhavajra (30a8),

CSHYV (369a5, 369b2, 369b3), JM (2.1.1).(25)), and JAJHV (271b3), amukasya §antim.
216

217

218 samidhanantaram ] samidhani turam — T,

219 3nnam ] unna— C.: dadhi ] dadhih—C.

220 lehyapeya- ] lehyah yeya—T.

221 tambila- ] tacala— C.: -kusumadayah ] kusumadayah — Cge./ kusukumadayah —T.

222 cadhipam apajya ] capi paya pajya sam—T.: prarthya ] prartha—C.: siddhim samthitam ] siddhim
ithitam — C./ siddhi samihita—T.

223 visarjayitum tam ] visarjayitun an— C./ visahrtra tam — T.: cilanam ] me lha— Tib.

224 abhistam ] abhista— C.: phalam dadet ] dalam dadeti— C.

-nartham tu | na—T.
-samyogaj ] samyogata—T.
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48.7. Prescriptions concerning the big ladle and the small ladle

suvarnarajatam vapi tamrayajiiakasthamayam vapi /22>

pithadi*bha[—bhir] dandamanam tadardhvam caturasram susobhanam //85/ /226
dvyangulanimnakhatam ca jfidnavajravirajitam /

punas tadardhvam caturangulam padmadalakrti //86//
chidram tasya bhaved devi kanisthangulapramanatah /
tasya dandadho dadyad vajraratnam tu sadangulam //87/ /23"
patri dharmadayita mata /228

sruvam tu rasanopayam sarvasattvahitamkaram//88/ /%%
padmapatrakrtimukham manad dvyangulavistaram /23

pirvavallaksanopetam madhye vajrankasobhanam //89/ /231
/232

/233

paficangulasamayogat purnahutir udahrta
itarahutiyogena saha tair angulitrikaih //90/
grahyau éantau tu bodhya*gra[—grya] pustau manimustina /234
padmamustya tatha grahyau *vasya[ —vasya]karsanayor api /23
krodhamustya tatha capi krarakarmani yatnatah //91//23¢

iti patri*sruval=sruva]vidhih // 237

48.8. Prescriptions concerning the manner of making oblations

ahutim iti parnahutyadikam /2% atha tadvidhim vaksye $antipustau vasyasya ca /*%
subhakarmani mukulite mukhe ’§ubhe vivrtavahnivaktre samidhau juhuyad iti //92/ /2%

48.9. Concluding words

tattvasamgrahe samvare va guhye vajrabhairave /24!

tilakadau na kathitam devi homa esa samasatah //93/ /%4

225 -rajatam ] rajatam — C./ ratam — T.: (First) vapi | capi—T.: -kastha- ] ka§ ca—C.: (Second) vapi ]

capi—C.

226 pithadibha(bhar) ] This is a metaphoric expression in this system meaning twenty-four arigulas, which
is the size of the danda of patri.: tadardhvam ] tarddhrafi—C.: caturasram ] caturasra—T.: susobhanam ]
susobhanam — C.

227
228 patri dharmadayita mata ] patri dharmavayita—T.
229

vajrarantam ] vajram ratnam — C.

sruvam tu rasanopayam ]| $ruvam instead of sruvan—C./ suvarnnarasanopaya—T.: sarvasattva- ]
satva— C.

230 _mukham ] mukhya— C.: manad ] mana— C./ mana tu—T.: -vistaram ] vista—T.

231 aksanopetam ] lanopetam — C.: ~§obhanam ] susobhanam — C./ sasobhanam — T./ mdzes pa— Tib.
232 _hutir ] hutid —T.

233 -hutiyogena ] hutayo aneka—T.: saha ] samghaha—T.

234 grahyau $antau ] grahyaih §anto—T.: tu ] bhu—T.

235 _mustya ] musta— C.: grahyau ] grahyauda— C./ grahye —T.

236 _mustya ] mustrya— C./ musta— T.: capi ] cati— C./ gamena— T.: krarakarmani ] kirakarmani — C./
karakarmani —T.

237 iti | omits—T.

238 _hutyadikam ] hutyiditam — Cy./ hutyaditam — C .

239 tadvidhim ] tadvidhi — T.: vasyasya ca ] vasasya ca— C./ ca vasyatam — T.

240 ¢ubhakarmani | subhakarmani — C.: mukulite ] muktalite — C./ mukulate — Ty.: ’subhe ] asubhe — C.:
vivrta- ] vivrttam — C./ vivrtakrta— T.: samidhau ] $amidhau — C./ yam shing la sogs — Tib.

241 tattvasamgrahe ] tatvasamgraha— T.: guhye ] guhye va— C.

242 tilakadau ] tilakadike — T
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ity aha bhagavan vajri vajrasattvas tathagatah /
sarvadakinisamayogavajradakah param sukham //94/ /2%

iti sarvakarmaprasararahasyarthahomavidhipatalo ’stacatvarimgattamah / /244

Abbreviations and sources

Primary sources

Skt ms(s). Sanskrit manuscript(s).

Skt ed. Sanskrit text critically edited.

Tib. Tibetan translation.

Otani. Otani University catalogue of Tibetan Tripitaka.

AKS. The Acaryakriyasamuccaya of Jagaddarpana, Skt ms: Goshima/Noguchi catalogue no 8 (E
236, Kyoto University).

AM. 'The Srisamputatantrardjatiki dmnayamasjari of Abhayakaragupta, Tib: Otani no 2328.

KYMU. 'The Krsnayamarimandalopayika (gShin rje gshed nag po’i dkyil *khor gyi cho ga) of Sridhara
(dPal ’dzin), Tib Otani no 4795.
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(Nag po zhabs), Tib: Tohoku no 1447, Otani no 2165.
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antatilaka by Carydvrati Srz‘Krwdcdrya with Commentary: Rahasyadipika by Vanaratna, Cen-
tral Institute of Higher Tibetan Studies, Sarnath, 1990.

VST. 'The Vinasikhatantra, Skt ed: Teun Goudriaan, The Vinasikhatantra: A Saiva Tantra of the
Left Current, Motilal Banarsidass, Delhi, 1985, Delhi.

243
2

sarvadakinisamayoga- ] vajradakasamayogah —T.
44 _prasararahasya- | prasarasya— C.: [-vidhi-] vidhih—C.: -catvarimsattamah ] catvarimsatitama— C./
catvarimsatimah — T.
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1983.
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HV of Saroruhavajra. The Homawvidhi (sByin sreg gi cho ga) of Saroruhavajra (mTsho skyes rdo rje),
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HV of Subhatipalita. The Homavidhi (Sbyin sreg gi cho ga) of Subhutipalita (Rab *byor bskyans),
Tib Tohoku no 2525.

HHYV of Krsna. The Sribevajrabomavidhi (dPal dgyes pa rdo rje'i shyin sreg gi cho ga) of Krsna (Nag
po) Tib Otani no 2385.
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Some Notes on Editing the Sanskrit Manuscript of the

Advayasamatavijayamahakalpardja
With Reference to the Chinese and Tibetan Translations®

Fan Muyou

A brief report on the Sanskrit manuscript of the Advayasamatavijayamahakalparija (here-
after abbreviated ASVM) has been given in my paper previously published in the Annual
Report of the International Research Institute for Advanced Buddhology at Soka University.! In
this article I would like to further discuss my method for editing the text of the ASVM,
and give some applications of this method.

As stated in my abovementioned paper, the manuscript of the ASVM is the only wit-
ness of this work extant in Sanskrit. This is the manuscript which was used for the transla-
tion from Sanskrit into Tibetan.? Therefore, the Sanskrit manuscript is the chief primary
authority for this work. The Chinese’ and Tibetan translations, and parallel passages from
related tantric works; for example the Gu/yyasamdjatantra,4 Jaanasiddhi, Guhbyasiddhi etc.
are subsidiary sources.

In preparing my Sanskrit edition, I have used four editions of the Tibetan translation
of this text: the Derge, London, Peking, and sTog Palace editions. It is also worth not-
ing that the Tibetan translation often reflects the scribal errors and illegible parts of the
manuscript. Therefore, we cannot rely too much on the Tibetan in correcting or restoring
the corresponding sections of the Sanskrit text.

'The Chinese translation is earlier than both the Tibetan translation and our manuscript.
The manuscript could probably be dated to the 11"~12 century.” It therefore is of some

* I would like to take this opportunity to give my thanks to my supervisor, Professor Dr. Duan Qing, for
her care and many suggestions. My thanks are due to Professor Dr. Jens-Uwe Hartmann for his kind support
and guidance during my stay at the Institut fiir Indologie und Iranistik, University of Munich. I am also very
grateful to Professor Harunaga Isaacson and his colleagues, Mr. Iain Sinclair and Dr. Kazuo Kano, who kindly
offered valuable suggestions when I read part of my edition with them at the University of Hamburg.

! Cf. Fan Muyou, “Some Remarks on the Relationship between a Sanskrit Manuscript of the Advayasamata-
vijaya from Tibet and its Tibetan Translation”, Annual Report of the International Research Institute for Advanced
Buddhology at Soka University Vol.XI, (Tokyo, March 2008), pp.375-380.

2 The Tibetan translation was made by Bu ston Rin chen grub (1296-1364), on the basis of the Sanskrit
manuscript, of which the first folio was missing already at that time. Later the missing part was translated by
Gung mGon po skyabs from the version in the Chinese canon between the 17*-18" centuries. Cf. G. N.
Roerich, trans., 7he Blue Annals, (Calcutta, 1953), p. 417, note 4 .

3 The Chinese translation was made by Danapala (5i:#) in A.D. 1006. Cf. The Catalogue of Dharma-Jewels
during the Period from Dazhong to Xiangfu (R TFHFFHEE ), vol. 14, pp. 4-5.

* Yukei Matsunaga ed., 4 New critical edition of the Gubyasamajatantra (Osaka, 1978).

5 For the date of the script, see Rahula Sankrtyayana, “Sanskrit Palm-leaf MSS. in Tibet”, Journal of the
Bihar and Orissa Research Society, Vol. XII, Part I (Patna, 1937), the Table of System of Figures, and see Cecil
Bendall, Catalogue of the Buddhist Sanskrit Manuscripts in the University Library, Cambridge (Cambridge, repr.
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use in restoring the Sanskrit text and correcting scribal errors, though it may draw on a
recension which is slightly different to that of the manuscript. Nonetheless, the Chinese
version is regrettably not of high quality. Many misunderstandings and mistranslations are
evident. Hence we must be cautious when referring to this source.

As for the related tantric works mentioned above, we should first briefly discuss the
nature of the ASVM and its relationship with the Guhyasamajatantra (hereafter GS). The
ASVM was considered by Bu ston to be an dkhyanatantra (explanatory tantra) of the GS.
However, scholars have different opinions on the status of this work. Alex Wayman has
questioned the classification of the ASVM as an dkhyinatantra of the GS, since Bu ston’s
commentary on the Pradipodyotana cited passages from almost all commentaries on the
GS, but did not quote the ASVM.® Nevertheless I do not think Wayman's evidence is
strong enough to refute Bu ston's argument. First of all, the ASVM was believed by Bu
ston to be useless since the text available to him was incomplete.” He said he translated
the ASVM just to prove that the other gNyis su med pa is not authentic.® Hence it is very
likely that the ASVM was ignored by Bu ston because he did not think it important.

Secondly, through the comparison of the ASVM with the GS, it can be seen that the
essential ideas of the two texts are virtually identical, and most of the ceremonies in the
ASVM have the same origin as the GS; particularly, there are a lot of common passages
in both. Of course we admit that there are some differences between both texts, however,
it is natural that the commentarial tantras have different teachings and practices since the
tantras were not compiled with a uniform goal in mind. Consequently, we support the
classfication of the ASVM within the Jidgnapada school of the GS, following the Japanese
scholar Tadashi Okuyama.’

Since the text of the sole extant manuscript includes many metrical, grammatical and
syntactic aberrations, the editor’s task might be considered as an effort to restore, what
Snellgrove says, “an originally imperfect text”.1® Nevertheless we do not do not agree with
his argument since he does not take the complicated nature of the language of the tantras
into account.

'The language of the ASVM is similar to that of the Samvarodaya, as described by Tsuda:
“The author intended to write the Samvarodayatantra in grammatically correct Sanskrit.
But, when he felt difficulty in establishing a correct meter, he gave priority to the meter,
especially to the fifth, sixth and seventh syllables (or more exactly, the fourth, the third,
and the second syllables from the last, respectively) of each pada of §loka, and consequently
introduced various kinds of grammatical distortion.”!

We should then take into account Snellgrove’s requirement that “the editor should first
be able to edit with some consistency.”*?> Whatever method is adopted should be applied

1983), “Table of Selected Letters”.

¢ Cf. Alex Wayman, Yoga of the Guhyasamajatantra (Delhi, 1977), p. 87.

7 Cf. Helmut Eimer, Der Tantra-Katalog des Bu ston im Vergleich mit der Abteilung Tantra des Tibetischer
Kanjur, (Bonn, 1990), pp. 74-75.

8 See note 3 above.

? Cf. Keisho Tsukamoto (744, Yukei Matsunaga #4 & %8 and Hirofumi Isoda i FI B8 Z, eds., 4 Descrip-
tive Bibliography of the Sanskrit Buddhist Literature, Vol. IV: The Buddhist Tantra FEiE(L M OTF 1v: BFEELIE
(Kyoto, 1990), p. 244.

0 cf D L. Snellgrove, ed. and tr. The Hevajratantra: A Critical Study (hereafter abbreviated HVT), Part 2:
Sanskrit and Tibetan texts (London, 1959), “Note on the Texts”, p.x.

11 Shinichi Tsuda, ed. and tr., The Samvarodaya Tantra: Selected Chapters (Tokyo, 1974), p.13.

12 Cf. HVT, “Note on the Texts”, p.ix.
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consistently. When restorations or corrections are given, they must be in conformity with
the characteristics of the Sanskrit text, especially its metrical character. In the following
section, some examples of the application of this method are presented.

Restoration of illegible aksaras and lacunae

‘The manuscript contains blurred or smudged sections which are extremely difficult to read,
and some aksaras are missing from the manuscript. In the Tibetan translation, the corre-
sponding parts are frequently omitted. However the Sanskrit may be conjecturally restored
by referring to the Chinese translation, to the context, and to parallel passages in the ASVIM
and other tantric works. In the following examples, restorations are marked by parentheses:

1.1 sarvva<m> tad eva karttavya<m> (anyat/yd mziwz)v N.Jdvayet* | (fol. 2v2-3)
thams cad de nyid du bya ste || bsgom par bya || (D 60b7, L 250b3, Q 326, S 29526)
FRPEMKIEL, R IEEIE - (T 515b19)

In the verse above, the illegible aksaras in the second pada have nothing that corresponds
to them in the Tibetan. bsgom par bya corresponds to bhavayet. We note that the Chinese
translation consistently uses #1tt. . . 9F to render anyarha naiva, as in the following:

tad eva tasya dhyayita anyatha naiva sidhyati | (fol. 4r6)
JEEWZ RS R o (T 517c17)

prarabhet <*> vidhinajrio anyatha naiva bhavayet” | (fol. 6v1)

EEEREE,  EimEIEEE (T 520b2)

1.2 (candramandala)¥ yogena buddhabimbam vibbivayer* | (fol. 2v6-7)
sbyor rnams su I sangs rgyas gzugs ni rnam bsgom bya I (D 61b2, L 251a5, Q 3b7, $296a3)

UENSE2E,  JRBUS AT - (T 515b19)

As in the previous example, there is a hiatus in the Tibetan translation corresponding to
illegible aksaras in the MS, in this case at the end of the sixth line. The Chinese suggests
caturmandala; although the presence of yin El would suggest caturmudramandala, this char-
acter is presumably the translator's insertion. The Chinese PHUE1E %% may therefore cor-
respond to either caturmandala or candramandala. There are two possibilities: one is that
the manuscript upon which the Chinese translation is based has cafurmandala; the other
is that the Chinese translator misread candramandala as caturmandala due to the similarity

of the glyphs #u and ndra. According to the context candramandala is indicated.

1.3 (ity aha bhagavam)..Y nam dharmarajah <|> (fol.2v7-3r1)
chos kyi rgyal || (D 61b5, L 2518, Q 4a2, S 296a6)
A% < L IR (T 516a13)

A translation corresponding to the illegible aksaras is again absent in the Tibetan text.
Nonetheless, we can just make out iy dha, and conjecture that the remaining aksaras could
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be bhagavam in accordance with the the Chinese translation. The Chinese rendering sug-
gests ity aha bhagavim vajrapanir dbarmarajah; the MS however has only one syllable before
ndm, so it seems to have had a different reading.

1.4 akisadbitum apirnna<m bimbaibh> krtva vicaksanah <|> (fol. 6v6)
nam mkha’i khams ni kun bkang bar || mkhas pas de ltar bsam byas nas | (D 7022, L 260b2, Q_12a4, S 306a7)
KEBE, BmEZSA - (T 520¢13)

In the MS there is a blank space between apirnna and krtvi. Sometimes space in the
MS indicates punctuation, but here it is evident that two syllables are missing in the sec-
ond pada according to the meter. The Tibetan translation seems to have read dhyinanm,
while the Chinese corresponds to dimbaih.'> Both restorations are metrically correct, but
bimbaih seems to yield better sense within the context. Other verses support this choice,
for instance:

kbadhatu<m> buddhabimbais tu paripirnnam vibhivayet™ |  (fol. 10v2)

The treatment of scribal errors in the manuscript

About the first quarter of the AVSM manuscript seems to have been written relatively
carefully. Errors increase dramatically between the 7th to the 10th folios. Although we are
sometimes able to improve the Sanskrit text by referring to the Chinese translation, the
Sanskrit text has no Chinese equivalent from the verso side of folio 8 to the verso side of

folio 10.

2.1 bodhicittam samutpadya tantratmana<m> vibhavayet” | (fol.3r1)
byang chub sems ni yang dag bskyed I rgyun tu bdag nyid rnam bsgom bya I (D 61b6, L 251b1, Q 4a4, S 296b1)
REROE  EHBRE (T 516a18)

'The word tantratmanam here is incomprehensible, even though the reading is supported by
the Tibetan rgyun tu bdag nyid. The Chinese possibly reads buddhabimbam, which is accept-
able in terms of the meter and the sense. However, it is less easy to accept on orthographic
grounds. Since nra and #ra are similar glyphs, it seems likely to me that tantratmanam is
a scribal error for tatratmanam.

2.2 padcasirya nyased vajram hrdayesu vidhanatab | (fol. 3r6)
rdo rje thugs su cho ga las || nyi ma Inga ni dgod bya ba || (D 62b3; L 252a7; Q 4b8; S 297b1)
hEhEMIFT  BIERERD (T 516b26)

The problem here is with the word pazicasirya (five suns) which corresponds to nyi ma Inga
ni in the Tibetan. The term paricasirya can hardly be employed to modify vajra (thunder-
bolt). There must be some scribal error. The Chinese translation FL#i4HIF indicates
padicasialam vajram (five-pronged thunderbolt). In our manuscript and in other tantric
works pasicasila (or paricasici(ka)) is a common attribute of the vajra:

3 From the Chinese translation 4imba might be understood in the accusative, but according to the context
and grammar, it should be instrumental.
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paQicasilam mahavajram nasagre tu vibhavayet[*] (fol. 9v7)
paicasilam mabivajram bhavayed yogavit sadi | (GS X.11)
kbadhatumadhbyagatam vajram paficasilam caturmukham | (GS XI1.43)1
antariksagatam vajram paficasilam prabbivayet | (GS XI1.73)®
2.3 aksaranim pramanena vakibimbam vibhavayet | (fol.3v2)
yi ge rnams kyi tshad kyis ni || wa yi gzugs ni rnam bsgom bya || (D 63al, L 252b6-7, Q 5a6, S 298al)

AT HEHEEES BRKEHEE RERHRE (T 516¢19-20)

'The word wakibimbam in the second pada is read as vakdrabimbam in the Tibetan. It is
likely that here the translator tries to identify vaka with vakara (the letter va), though this
would be highly unusual, or perhaps wishes to emend to vakdira, though that would be met-
rically problematic. In this case the Chinese offers the satisfactory suggestion vajrabimbam
(image of a thunderbolt) which is metrically correct and yields better sense. Thus this seems
to be a case of scribal error, with the Tibetan translator making an unsuccessful attempt to
correct or interpret the corrupt text.

2.4 yosita{m} drstamaitrena p<r>iyante nitra samsayaf | (fol. 5v4)
btsun mo mthung ba tsam gyis ni || "thung ’gyur’dir ni the tshom med || (D 67b2, Q_9b6, S 303b5, L 257b5-6)
Wk ERGER, RIEESE SN - (T 519510)

Although the word piyante (drink) is confirmed by the Tibetan translation, it is strange in
the context. The Chinese suggests priyante, as does a similar pada in the GS:

paricabuddhas ca sarvajiidh prinante natra samsayah | (GS XVI.100)

'Thus priyante seems to be the original sense, as in “the women (yosiza) are pleased (priyante)”.

2.5 padmam tatra vibhaviQtvi buddhabimbam vibhivitvi | (fol. 6r2)
padma de la rnam bsgoms shing | sangs rgyas gzugs ni rnam bsgoms nas | (D 68a7, L. 258b5, Q_10b3, S 304b6)
B R FE RS AT - (T 519¢17)

For vibhavitva, the Tibetan rendering suggests vibhivanad which does not fit the meter.
The Chinese translation may correspond to samutpadya or vibhavitva, which are both ac-
ceptable for the context and the meter. 'The second wibhavitva should be corrected to
vibhavayet or vibhivand for metrical reasons, even though it agrees with the Tibetan trans-
lation.

2.6  parsve yositam krtva sarvvabuddbas tu puja” yet* || (fol. 6r3-4)
gzhogs su btsun mo byas nas su | sangs rgyas gzugs ni mchod par bya | (D 68b3, .25921,Q 10b7, S3052a3)
ELREBERE, LGRS - (T 519¢29)

'The word sarvabuddhas in the second pada is poor grammar; we would expect something
like sarvabuddhams. The Tibetan suggests buddhabimbam (image of the Buddha), while
the Chinese indicates sarvamudram (all the seals). All three suggestions are metrically and

16 GS, p. 95.
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semantically permissible. However buddhabimbam is preferable if we take into account the
following verse, which refers to ‘settling in one’s own image’:

suryamandalavidhim krtva svabimban tu nivesayet™ || (fol.6r4)
2.7 buddbabimbe vidhanajiio bimbe bimbam vibbivayet* | (fol. 6v4)
cho ga shes pas sangs rgyas gzugs || gzugs la gzugs su rnam bsgom bya || (D 69b6, Q_12a1, S 306a3, L 260a7)
B BRAMGER, ASEIERARIRIR (T 52027)

'The reading bimbe bimbam in the second pada is followed by the Tibetan translation, but the
sense is strange and not in accordance with the context. The Chinese suggests visnubimbam,
which is preferable given the context, which mainly treats the visualization of various kinds
of gods. An intermediate verse in particular refers to the visualization of Visnu’s image
(visnubimbavibhivana):

hastamatram atikramya vispubimba{m}vibhavana | (fol. 6v5)
We may assume that bimbe bimbam is a scribal error for visnubimbam, whereas it is not easy
to interpret the reason why the error could be that. And we cannot completely ascertain

that here the Chinese reading is closer to the original text. Hence we could only give the
footnote with the possibility of the emendation.

2.8  kapotodbhavasambhiti padmotpalidivannajah | O (fol. 7v2)
padma autpala la sogs pa | ’dam skyes yang dag byung ma skyes I (D 71b2, L 262a4, Q_13b3—4, S 308b)
Wt H A, Bk o (T 520¢27)

Scribal error is evident in the word 4apota, meaning “pigeon”; the compound kapotodbhava-
sambhita is incomprehensible in the context. In this case both translations agree that the
original should read kardamodbhavasambhiita, meaning “arisen from the mud”. Then it is
possible for the compound to connect with the following word padmotpalidi-vannajah'’
(the lotus, the water-lily and so on).

2.9  mositaricapi bhumbhita yad evam asod vrati || (fol. 8r2)
bslus pa dang yang sa la 'jigs || de ltar gang ' di brtul zhugs can || (D 72b1, L 263a5, Q_14b2, S 309b7)
PRI, RO ARBIAR - (T 515b19)

Here scribal errors cause great difficulties. First of all, the first pada with the words mogizarn
and bhumbbhita yields no sense. Unfortunately the Tibetan translation reads in accordance
with the manuscript, attempting to translate literally a senseless text (bhumbhita is rendered
as if we had the words 444 and bhita). Moreover the Chinese, as has been mentioned, omits
this portion. Considering the context, which refers to the enjoyment of flesh (mamsa) and
clarified butter (sarpis), we could assume that mogsitan is a scribal error for yositazi (woman),
and bhumbbhita is an error for bhusjita (enjoy). These emendations are paleographically
and metrically feasible. Moreover, similar padas can be cited as supporting evidence, for
example:

tam{s'} capi yositim krtva upabhusijita sarvvathi || (fol. 7r4)

17 The last part of this word seems also to be corrupt, but T am not quite sure how it should be corrected.
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With regard to the second pada, the word asod is evidently a scribal error, but no convincing
alternative suggests itself to me.

2.10 wicaret siddhibuddhyartham yositasam(Okhbyapotibhil | (fol.9r5)
misun mo grangs med po ti yis | dngos grub rtogs phyir rnam par spyod || (D 75a1, Q_17a1-2, S 312b7)
FrfEfcstan, EtAEBAR - (T 515b19)

It is worth noting that the Tibetan translation often follows a convention such that when
the manuscript reading is uncertain, a phonetic transcription will be applied. The verse
quoted above is an example. Since -poti in the compound yositasamkhyapoti could not be
intepreted by the Tibetan translator, it is rendered with the Tibetan phonetic transcription
%7, There is no corresponding word in the Chinese translation.

Since the words asamkhya and koti are frequently joined to express the sense of “in-
numerable”, we may guess that posi is a scribal error for £oti. Although the compound
asamkhyakoti occurs only once in the AVSM, it is common in other works, for example:

andgate’ dhvani asamkhyakotyo krtvina pijam dvipadottamanam ||

(Saddhp, XI.1)

Conclusion

1. Our aim is to constitute a Sanskrit text based on the present manuscript, and to
critically improve this text with the help of the Chinese and Tibetan translations and of
the evidence of parallels within the text and with other texts. Some examples of such
improvements have been given above. It is however difficult to make definite decisions in
many cases because of the lack of evidence. Although we aim to make the text as close to
the original as possible, there will remain several doubtful passages.

2. 'The Chinese translation, as we have stated, is based on a different manuscript.
Though it does not correspond to our manuscript precisely, and in some places seems to in-
sert foreign material, while in others it may have deliberately omitted material, it is highly
likely that the manuscript used as the basis of the Chinese translation belongs to a com-
mon line of transmission, judging from the commonalities between both texts. Thus it is
appropriate to use the Chinese translation as a source for conjectural emendation.

3. My position that the Tibetan translation was made directly from the extant San-
skrit manuscript has been supported with further evidence given in this article. Moreover,
some consistent strategies employed by the Tibetan translator have been discovered. For
instance, illegible parts of the manuscript are omitted in the translation; and uncertain
readings are rendered using phonetic transcription.
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Preliminary Edition (to the end of patala 2)

Conventions
Symbols
() restorations in a gap
<> omission of (part of ) an aksara(s) without lacuna in the Ms.
* virima
[] damaged aksara(s)
illegible part of an aksara
. one illegible aksara
v line break
string hole
Punctuation
Ms. ed.
gap for punctuation O
| -
|
danda Jor
Abbreviations
D Derge (sDe dge) blockprint edition of the bKa’ "gyur and bsTan’gyur: 7Gyud *bum (cha)

Saddhp

Ch.
Tib.

58b—103a.

London Manuscript version of the bKa’ "gyur in the British Library: rGyud (ca) 454b-
517a.18

Peking edition of Kanjur and Tanjur, The Tibetan Tripitaka, ed. D.T. Suzuki, Kyoto, 155-
61: rGyud (cha) 1-42b (Vol. 3, No. 87, 265-1-1 to 282-4-3).

sTog Palace Manuscript version of the bKa’ ’gyur: rGyud (ca) 293a-346b (Vol. 96, No.
414, pp. 587-694).

Saddharmapundarika, Hendrik Kern and Bunyiu Nanjio, eds., St. Petersburg, 1908-12,
reprint Tokyo 1977 (Bibliotheca Buddhica 10).

Taisho Shinsha Daizokyo KIEHiiEK4E, J. Takakusu and K. Watanabe, eds., 100 vols.,
Tokyo 1924-34: Vol. 18, No. 887.

Chinese (see T)
Tibetan

'8 Microfiche copy of the London Kanjur at the Bavarian State Library, Munich.
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Advayasamatavijayamahakalparaja

fols. 2r1-3v3

fol. 2r1, D 59b5-6, L 249a1-3, Q_1a1-5, 1b1-5, S 293a7-293b2, T 514c19-25
¥ sahasrapramanam mahasiryamandalam adhisthaya tasya madhye asino!” bhat* || atha
bhagavantah sarvvatathagata(Oh punah samajam apadyedam sarvvatathagatasvaminam adhyesitavantah <|>
sadhu te vajradharmmaya | vajranetraya sadhu te ||
sadhu te vajraQ)jfianaya buddhajhanaya sadhu te || peyalam ||
stong phrag gi tshad du nyi ma’i dkyil ’khor chen por?® byin gyis brlabs nas || de’i dbus su
gnas par gyur to || de nas bcom ldan ‘das de bzhin gshegs pa thams cad slar yang ‘dus par
gyur nas || de bzhin gshegs pa thams cad kyi rje bo la gsol ba btab po ||
rdo rje chos phyir khyod legs so || rdo rje’i spyan phyir khyod legs so ||
rdo rje ye shes phyir khyod legs || sangs rgyas ye shes phyir khyod legs ||
gong bzhin du sbyar ro ||

ER—IACLEAH B8, BRESETHR - @A, RHEPR%EEN
At o FERRY I SR — DT AN AR R 2545 (] < 5 & E TRAG BIRE AL T%, SLinke e,
=il ik, = s R o
=R S BRI -

fol. 2r1-2, D 59b6-7, L 249a3-4, Q_1a5-1a8, S 293b2-4, T 514c26-27

atha bhagavantah sarvvatathagatah bhagavantam mahavajradharam pra[n]i¥ patyaivam ahuh |
adhyesayama<s> tvam?! natha sarvvabuddhahitankara?? ||
desaya paramam yanam mahayananayam vibho
de nas bcom ldan 'das de bzhin gshegs pa rnams thams cad bcom ldan ‘das rdo rje chang
chen po la phyag ’tshal nas 'di skad ces gsol to ||
sangs rgyas kun la phan par mdzad || sems can mgon la gsol ba ni ||

khyab bdag theg pa chen po’i tshul || theg pa'i mchog ni bstan tu gsol ||
HEBE =T, W Rt RIEFISE -
HH A i LRI E TS

fol. 2r2-3, D 60a1-2, L. 249a5-8, Q 2a2-4, S 293b5-7, T 514c28-51524

a(Otha bhagavam vajrapanih sarvvatathagatan evam aha?3 || naham bhagavantah sarvva-
tathagatah utsahe paramatattvanayam nirdestum <|> sarvatathagataOh prahuh || ko hetuh

19 Ms reads asino.
0Q,S L po.

21 M reads tvan.

22 Ms reads *hitarikarab.
2 Ms reads dhub.
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<|> vajradhara<h> priha || santi®* bhagavantah sarvvatathagata®® {|} asminn eva maha-
pa<r>-sanmandale maitre Y yapramukha mahabodhisatva idam mahamahayanaparamartha-

nayam §rutva sahasradha visiryante? ||

de nas bcom ldan 'das phyag na rdo rjes de bzhin gshegs pa rnams thams cad la 'di skad
ces bka’ stsal to || bcom Idan ‘das de bzhin gshegs pa rnams thams cad de skad ma zer cig ||
spro ba mchog gi de kho na nyid kyi tshul nges par bstan par de bzhin gshegs pa thams
cad kyis rab tu gsungs so || ci’i rgyus rdo rje 'dzin rab tu gsung || bcom ldan 'das de bzhin
gshegs pa rnams thams cad kyis dgongs || de nyid kyi tshe ’khor chen po’i dkyil ’khor du
byams pa la sogs pa’i byang chub sems dpa’ chen po rnams theg pa chen po mchog gi don
gyi tshul chen po 'di thos nas || rnam pa stong du rnam par bsnyil bar gyur to ||

MRl F AR EHE QAT , FBUACEERS < TR EHLETART - FEUK
=, MRGE? TAH - lFF, EmEm, SHREHSEEAERT, 5%
BB SORE — R WEED, JiE ZRBIEEM -

fol. 2r3, D 60a2-3, Q 2a4-5, L. 249a8-249b1, S 293b7-294al1, T 515a4-5
sarvvatathaga-(Otah prahuh ||
adhisthanam tvaya santam buddhanam karitam vibho <|>
tad eva <sarva>vajranam?’ adhisthanam samacaret® ||
de bzhin gshegs pa thams cad la gsol pa ||
khyod kyis zhi bar byin brlabs pas || sangs rgyas rnams kyi rnam pa can ||
khyab bdag de nyid rdo rje can || byin brlabs?® mnyam par kun du spyod ||

REMARE, FEA LI INFFE RIE BN EMR < I EEHIERE -
fol. 2r3—-4, D 60a3—4, L 249b1-3, Q_ 2a5-8, S 294a1-3, T 515a6-9

atha bhagavam vajrapanih O) utphullalocanah?’ sarvvatathagataini<m> sadhukaram
datva sarvvatathagatainim mahacakrarasmibhir®® apirya sa<r>vataY¥ thagatahrdayasam-
codani-<m> nama’! samadhim samapannah samanantarasamapannasya catvaro maha-
siryama-ndala<h>(pradu<r>bhatah ||

de nas bcom ldan 'das phyag na rdo rjes spyan gdangs nas de bzhin gshegs pa thams cad
la legs so byin nas || de bzhin gshegs pa thams cad kyi ’khor lo chen po’i 'od zer gyis bkang
nas || de bzhin gshegs pa thams cad kyi thugs yang dag par skul® bar byed pa zhes bya ba’i
ting nge 'dzin la snyoms par zhugs so || snyoms par zhugs ma thag tu nyi ma’i dkyil ’khor
chen po bzhi rab tu byung bar gyur te ||

FRF M TR M BRI b - JERE S . i o RIA— LDz K
JERAE IR — I D =B, 1SR =M E o RETITHRINAH 2522 -

fol. 2r4-5, D 60a4-6, L. 249b3-6, Q 2a8-2b2, S 294a4-6, T 515a10-12

24 Both Tib. and Ch. understand manti, but santi is more reasonable considering the grammar and the sense.
5 Ms reads “gatab.

26 M reads visir.

%7 The Tibetan rendering is omitted, while Ch. suggests mahdvajrinam.

BD, S rlabs.

¥ Ms reads *locandh.

30 Ms reads “rasmibhir.

31 Ms reads nane.

21, bskul.
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pirvasyam®3 disi aksayarapadhari<h> nama mahasaryamandala<h> pradurbhatah ||
da-ksinasyam di$i ratnacintamanivajroQOnama mahastryamandala<h> pradurbhatah ||
pasci- mayam disi amrtavajro nima mahasaryamandala<h> pradurbhiata¥h || [u]ttarasya-
<m> diéi amoghasamayavajro nima mahasaryamandala<h> pradurbhatal |

shar gyi phyogs su®® mi zad pai gzugs ‘dzin ma zhes bya ba’i nyi ma’i dkyil ’khor chen
po rab tu shin tu byung bar gyur to || lho phyogs su®® rin po che yid bzhin gyi nor bu’i
rdo rje zhes bya ba’i nyi ma’i dkyil ’khor rab tu shin tu byung bar gyur to || nub phyogs su
chi med rdo rje zhes bya ba’i nyi ma’i dkyil ’khor rab tu shin tu byung bar gyur to || byang
phyogs su don yod pa’i dam tshig gi rdo rje zhes bya ba’i nyi ma’i dkyil ’khor rab tu shin tu
byung bar gyur to ||

RATAHFESEOAHS2E MIANEEEHAH22E, N2 EREHIAH
SEE, A AE=ReElIKH 228, MR -

fol. 2r5-6, D 60a6-7, L 249b6-8, Q 2b2—4, S 294a6—294b2, T 515a13-17

37 vajrapanih saQOrvvatathagatinam sarvabodhisattvanan ca advayasama-

tavijayam nama mahakalparajam desayati sma || vajracaryabhiyukta<m> nama sa Orvva-
tathagatanafi ca evam dasasu diksu’® sa eva bhagavam vajrapanih evam gunavisistaya [rddh]
ya Yevam gunayuktena parsanmandalena sirddham dasasu diksu viharati ||

atha bhagavam

de nas bcom Idan 'das phyag na rdo rje de bzhin gshegs pa thams cad dang byang chub
sems dpa’ thams cad kyi gnyis su med pa mnyam pa nyid rnam par rgyal ba zhes bya ba’i
rtog pa’i rgyal po chen po ston to || rdo rje’i spyod pa mngon par brtson pa shes bya ba’i de
bzhin gshegs pa thams cad kyang® bcom ldan ‘das phyag na rdo rje de nyid kyi phyogs bcu
rnams su de bzhin no || de bzhin du yon tan khyad par du ’phags pa’i rdzu ’phrul dang ||
de bzhin du yon tan dang ldan pa’i ’khor gyi dkyil ’khor dang thabs cig tu phyogs beur
bzhugs so ||

TR — IR — V) E R & H il P F R NE EWETET - HArE 1)
ERENEANE, VRN IR R B R, ERE, HERT
T RIS AN T AE o

fol. 2r6, D 60a7-60b2, L 249b8-250a2, Q_2b4-6, S 294b2—4, T 515a18-21

tad yathapi nama trisahasramahasaha()sro lokadhatuh khadyotaprabhaya samcchan-
no bhavet* || sarvasiryamandalaprabhaya sahanumatram*! api na ksamate prabham kar-
tum evam e(Ova sarvatathagatah ni(s)prabhah vajrasatvaprabhaya dhyamibhata<h> sam-
tisthante*? sma ||

33 Ms reads “syan.
4 M reads “bhbazdb.
35 Q_nas.

36 Q_nas.
37 Ms reads bhagavam.

38 M reads diksub. The visarga here is used as punctuation; cf. John Brough, “The Language of the Buddhist
Sanskrit Texts”, Bulletin of the School of Oriental and African Studies, University of London, Vol. 16, No. 2
(1954), p. 361.

39S omits kyang.

Q.,L geig.

1 M reads sahanu’.

2 Ms reads santisthante.
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'di Ita ste || yang stong gsum gyi stong chen po zhes bya ba’i ’jig rten gyi khams rnams*

mkha’ snang gi 'od zer gyis g’yogs par gyur to || nyi ma’i dkyil ’khor thams cad kyi ‘od zer
gyis lhan cig pa dang mthun pa tsam du'ng mi bzod pa’i 'od zer du byas pa de lta kho nar
de bzhin gshegs pa thams cad kyi ‘od rdo rje sems dpa’i ‘od kyis mog mog por gyur nas kun
tu gnas so ||

BINETS YRR =T RTH S - frg —Y) g cBE & T RS DR © T —1)
WAL, Ml FEECIIMEME, LR RE - EBE L

fol. 2r7-2v1, D 60b2-4, L 250a2-5, Q 2b6-3al, S 294b4-7, T 51522228

atha bhagavantah sarvvaY tathagatah || vajrapanim bodhisatvam** sarvvatathagatapajame-
ghaih sampijya <|> samantabhadra iti nama-m-Qutpadya* tasni<m> vyavasthita bhavan®|
atha samantabhadro {mantabhadro} mahavajradharah sarvvabodhisatvam*® svahrdaye*’
sthapya jianakula<m> so(Otpatti<m> sarahasya ca sarvvatathagataguhyasphutikarana-
hetoh svasamadhisamapannah <|> jiianakula¥ svasamadhi<m> [de]sayati sma ||

de nas bcom ldan ‘das de bzhin gshegs pa thams cad phyag na rdo rje de la byang chub
sems dpa’ dang || de bzhin gshegs pa thams cad mchod pa’i sprin rnams kyis yang dag par
mchod de || kun tu bzang po zhes bya ba bskyed de cang mi gsung ba’i rnam par gnas par
gyur to || de nas kun tu bzang po rdo rje chang chen po byang chub sems dpa’ thams cad
kyi rang gi thugs la bzhags nas ye shes kyi rigs de bskyed pa gsang chen dang bcas pa de
bzhin gshegs pa thams cad kyi gsang ba gsal bar byed pa’i rgyu®® rang gi ting nge 'dzin la
snyoms par zhugs te || ye shes kyi rigs rang gi ting nge ‘dzin ston to ||

AR — P AR BN DA— P an st B i A R R g gt el 750, /FEHED - faEm
AERIRTUAE o PR <2 > Rt s 2 B AR R — ) e O B ) A — DD e i
HOGEERE R H =, R =M C, SRR = EIERT

fol. 2v1, D 60b4-5, L 250a5-7, Q 3a1-2, S 294b7-95a2, T' 515a29-515b5

caturasram catuskonam catiratnasamagatam*’ ||

ksirodadhi<m> samakirnnam® krtva dhyanam samarabheOt* ||
tasya madhye mahapadmam sphatikendusamaprabham ||
svacchamandalasa<m>yogan mandalam tat[ra] bhavayet* ||

logs bzhi pa la zur bzhi pa || rin chen bzhi dang yang dag ldan ||

‘o ma zho ni kun bkram par || byas nas bsam gtan yang dag brtsam ||

de yi dbus su padma che || shel dang zla ba mnyam pa’i od ||

gsal ba’'i dkyil ’khor yang dag ldan || dkyil ’khor rgyun du bsgom par bya ||

HEWEL, B -
WELHT, B -

* L omits rnams.

4 Ms reads °satvo. The emendation is made on the basis of Ch. and the context.

4 We take the —m— here as a hiatus-bridger.

4 Ms reads °satvam.

7 Tib. suggests sarvvabodhisatvasvahrdaye. However the sense clearly requires us to separate the words.
®L rgyud.

4 Ms reads caturatnasayogatam.

%0 Ms reads *kirnndm.
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P2 B AE R, HOSEE -
[[i)ia=E57 8 e — &
Va5 R PO, VOB 55 A -

fol. 2v1-2, D 60b5-6, L 250a7-8, Q_3a2—4, S 295a2-3, T 515b6-9

tesu jvalasamajesu buddhabimbam vibhavayet® ||
viQ)<m>éatihasta[m]°! dhyﬁyita52 sama[ntat] parima[nda]lam ||
tasya madhye vidhanajfio svabi[mba]<m> bhavaye[c chubham ||]
[atmatmiyavikalpam] Y ca tyaktva dhyanam samarabhet* ||

bar ba’i*3 'dus pa de rnams su || sangs rgyas gzugs ni rnam par bsgom ||
kun nas yongs su zlum po ni || khru ni nyi shu bsams par bya ||
cho ga shes pas®* de dbus su || rang gzugs dge ba bsgom par bya ||
bdag dang bdag gir rnam rtog pa || dor ba’i bsam gtan yang dag brtsam ||
HRIETTARRL, EOAELEL ©
JEIEH Y, J R R -
PR IR R, BLEH BT -
BEFCSE 5 1, AR R 5 -

fol.2v2, D 60b6-7, L 250a8-250b2, Q 3a4-5, S 295a3-5, T 515b10-16

jhanakulavidhanena mantram cedam anusmaret ||
om sarvvatatha{gata }gatajiianakulasvabha(vatmako "ham <|>
anena mudra{sama}samasena sarvvapapam’> parityajet[*] ||
rasmau dasasahasradya[m] dhyayita vimalodgatam ||
ye she rigs kyi cho ga yis || gsang sngags sems la rje dran bya ||
om sa rba ta tha ga ta dznya na kula sva bha ba atma ko ’ham ||
dis phyag rgya mnyam par 'dus pas || sdig pa thams cad yongs su dor bar byabo ||
od zer stong phrag bcu pa ni || dang por bsams nas dri ma®® dbyung®’ ||

mABED, Bk 2 &R o
UK pNGERIPSY
W — oo i TERL 0 — o YL At B0 22 — 50— 5 IS 2B o s 1L BB — s B T o =

KREARTFED, Slf: R R
[P REIR—VIEE °
BEAEET, BIafk L -

fol. 2v2-3, D.60b7, L 250b2-3, Q_3a5-6, S 295a5-6, T 515b17-20

51 Ms reads vimsati’.
52 Ms reads dhyayit*.
3D, Q.S ba.

54 QP‘Z'

5 The gender is changed to masc. m.c.

5 Q_med.
T L dbug.
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jhanakula{m }vi-O dhanena vidyarajam vibha[va]yet* ||
si[ks]masitamsujvaladyam .. .. .. .. ..vinyaset[*] ||

sarvva<m> tad e[va karttavya<m>] (anyatha naiva)® 8 [bhava]yet* ||
ity aha bhagavam sarvvatathagatavajrabhisekah ||

ye shes rigs kyi cho ga yis || rig pa’i rgyal po rnam par bsgom ||

'od dkar phra mo ’bar ba ni || teng ni kun tu rnam par dgod ||

thams cad de nyid du bya ste || bsgom par bya ||

bcom Idan ‘das de bzhin gshegs pa thams cad kyi rdo rje’i dbang bskur ba 'di

gsungs so ||

TR, BUEHES -
M BFE, WRIERELAT ©
FITTERKIELER R IEBIE -

WA — VTN e M TR T -

fol. 2v3, D 60b7-61a2, L. 250b3-4, Q_ 3a6-7, S 29526-295b1, T 515b21-26

svadeham sudrdham krtva rasmiyogavidhanatah ||
bu()ddhabimbasamajais tu laksanaih vajrasatvajaih ||
prarabhed vidhanajfio siddhis®® tasya na durlabha® ||
svabimba<m> niScalam krtva vajrasatvavidhanaQtah <[>

rang lus shin tu brtan byas nas || ‘od kyi tshul gyi cho ga rnams ||

sangs rgyas gzugs ni dus pas ni || mtshon pas rdor sems bskyed pas so ||
cho ga shes pas rab brtsams nas®! || de yi dngos grub snyed mi dka’ ||
rang gi gzugs ni mi g'yo bar || byas nas rdor sems cho ga rnams ||

EEHOEE, HARIEYER
BB A, &R
AR REMFI% -
PBHAEARE, A ANHERT
HIRIGIEE PUBENTE TR
HEBAH, RO -

fol. 2v3-4, D 61a2-4, L 250b4-7, Q_ 3a7-3b2, S 295b1-3, T 515b27-515¢4

spharayita vidhanajfio yavad akasalanghanam ||

buddhabimba<m> svabimbafi ca savyam®? [krtva samyogalaksanaih
Y64yogadhyanavelayam nispadyam tatra praksipet* ||

svabimbam buddhabimbaii ca paficasthanes<u>%> buddhiman[*] ||

1

58 Restored in accordance with Ch.

% Ms reads siddbin.

80 Ms reads durlabhab.

1 L na.

62 Ch. understands caikyam.

63 Two more syllables in the pada.

64 One syllable is missing here.

65 Ms reads yathe sthanesa, and Tib. suggests yathasthanesu. It is corrected according to Ch. which makes
more sense.
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yojayan hi®®(Oyathanyayam vajrasatva<m> vibhavayet* ||
ity aha bhagavam sarvvatathagatasvami ||

ji srid nam mkha’ ’gongs®’ gyur pa || cho ga shes pas spro bar bya ||
sangs rgyas gzugs dang rang gzugs shing || byas nas kun sbyor mtshan nyid kyis
rnal ’byor bsam gtan dus su ni || rdzogs bya de la rab tu gzhug®’ ||

rang gi gzugs dang sangs rgyas gzugs || ji ltar gnas Itar blo dang Idan ||

ji Itar rigs par sbyor’? ba ni || rdo rje sems dpar bsgom par bya ||
de bzhin gshegs pa kun gyi rje || bcom Idan ‘das kyis 'di gsungs so |

68 ”

|71

REHMIEE HRIE B
EEN Ty IREEIR AR
HAREL 5 A1, Al —HAIEAH -
e OAHNE, AT TERGE ©
BB, BE TR -
HANIETERT, AE < ] B 4 o

WA — VIR VAR o

fol. 2v4-5, D 61a4-5, L. 250b7-8, Q_3b2-3, S 295b3-5, T 515¢5-9

svadeham bhavayed yogi jvalamalakulaprabham ||

tatraiCva vajrayogena tad vajrabhedyabhavanat ||
paficara$misu’? niscarya [bodh]i[c]i[ttam v]ibhavaye[t] ||
[hrdaye] .. .. .. ..Y... [sa]r[vva]buddha<m>[s] tu p[a]jayet* ||

ity aha bhagavam sarvvatathagatasvami ||

’bar ba’i phreng ba ’khrugs pa’i ‘od || rang lus bsgom bya rnal byor pa ||
de nyid rdo rje’i tshul gyis ni || rdo rje dbyer med de sgom mo ||
'od Inga shin tu phyung nas ni || byang chub sems ni rnam par bsgom ||

snying gar ||
sangs rgyas kun ni mchod par bya || de bzhin gshegs pa kun gyi rje ||
bcom Idan ‘das kyis ‘di gsungs so ||

RASHPWNLER IR AL o
HE B EIFT, W -
B /LD P, TERGETR D ©
HEAIEH, HE—TI0

B2 — PR EIEFT -

fol. 2v5, D 61a5-6, L 250b8-251a2, Q 295b3-5, S 295b5-7, T 515¢10-13

mandalam pafica’ dhyayita jvalamal<a>-kulaprabham ||

66 Ms reads yojayanti.

67 Q_geng.

¥Q,L gzhugs.

70 Q_sbyar.

"t The prose in Sanskrit is interpreted as a verse in Tib.

2 M reads padicarasmis.

7 Tt should be corrected to pasicam. The form is retained m.c.
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buddhabimbam samajais tu aptrya mantrabhavanat® ||
buddhabimbam iti krtva bhavayet bhavanatmakah ||
svabimban tatra dhyay[i]ta ka{l}Olp<o>[t]padavidhanatah ||

’bar ba’i phreng ba ’khrugs pa’i 'od || dkyil ’khor Inga ni bsam par’* bya ||
sangs rgyas gzugs ni dus pas’> ni || bkang ste sngags ni bsgoms pa las ||
sangs rgyas gzugs bsnyan ltar byas nas || sgom pa’i bdag nyid can bsgom bya ||
rang gi gzugs ni’® der bsam bya || rtog pa bskyed”” pa’i cho ga las ||

BLS2E, JEEAESERA o
BIRHR, RE KB RCEE
ELBE S, DU 2 A1 o
AR H R, FiH IR

fol. 2v5-6, D 61a6-61b1, L 251a2-4, Q 3b5-6, S 295b7-296a1, T 515¢14-19

hrdaye bodhicittafi ca bhavayet tatra yogaja[m] ||

[niscarayed v]idhana[jfio vajra](satva)m (v)[i](bha)Y¥ [s]italm]’® ||
tesu’? ca vajrasatvesu buddhabimbam vibhavayet* ||
buddhabimbesu vidhanajfiah® aksarainu<m> vibhavayet* ||

thugs la byang chub sems kyang ni || bsgom bya de la rnal ’byor skyes ||
rdo rje sems dpas rnam par brgyan®! || cho ga shes pas dbyung bar bya ||
der®? yang rdo rje sems dpa’ la || sangs rgyas gzugs ni rnam bsgom bya ||

cho ga shes pas sangs rgyas gzugs || yi ge phra mo rnam par bsgom ||

HOERL, AEAHIE A -
S FAERL, HAERE R o
HEMEE, Bl FE -
HEMIERE, TR R o
WA, HABLT
BXTEH, B RAR -

fol. 2v6, D 61b1-2, L. 251a4-5, Q 3b6-7, S 296a1-3, T 515¢20-25

aksaQresu ca sarvesu buddhabimbam vibhavayet™ ||
tesu caksaradvayesu svabimbakaravibhavanat*® <|>
saryamandalayogena svabimbam bhavayed budhah || O

amsuvyaptam®* idam ksetram yavad akasalanghana[m] ||

“D,Q,S pa.

75 Q p 7.

76 L omits 7i.

77 Q_skyed.

78 Tib. understands both words as a compound, namely, vajrasarvavibhisitam.
7 Ms reads °zesu.

80 Ms reads jiiah.

81, rgyan.

82 L rgyan.

8 Ms reads svabimbam Aara’.

8 The Ms is indistinct, resembling aziga’. It is probable that the omission of azsu in Tib. is due to the
indistinctness of the aksara.
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yi ge rnams su'ang®® thams cad du || sangs rgyas gzugs ni rnam bsgom bya ||
de rnams dang ni yi ge gnyis || rang gzugs rnam par rnam® bsgom la ||

nyi ma’i dkyil ’khor tshul gyis ni || mkhas pas rang gzugs bsgom par bya ||

ji srid nam mkha’ ’gongs®” gyur pa || zhing ‘di khyab par g.yog®® par bya ||

R, B REEA -
A IR, EE$ET”%%*Q°
S L—R, 18 E”E
BLH BB, HEERET

U 2, ﬁﬁﬁmﬁ
WL 28, RVERAE AL

fol. 2v6-7, D 61b2-3, L 251a5-6, Q 3b7—-4al, S296a3-4, T 515c26-516a4

saryamandalayogena vajrayogam vibhavayet(* ||)
(candramandala) Y yogena®® buddhabimbam vibhavayet* ||
saryamandalayogai$ ca lokadhatum idam spharet™ ||
amsuvyaptam i()dam ksetram yavad akasalanghana[m]” ||

nyi ma’i dkyil ’khor tshul gyis ni || rdo rje’i rnal byor rnam bsgom bya ||

sbyor rnams su ||°!

sangs rgyas gzugs ni rnam bsgom bya ||

nyi ma’i dkyil ’khor tshul gyis ni || ’jig rten khams 'dir spro bar bya ||
ji srid nam mkha’ ’gongs®? gyur pa’i || zhing 'di khyab par g.yog par bya ||

BHS2E, BB o
& BUART BLL ©
BT WIEHIESE -
AIEEA S BAAGHE -
NHEZ2E, A BUEAANE -
PUEN 22278, IREVE R L ©
EHEL—E, B 5 o
JIEFES HRIE IR o

fol. 2v7-3r1, D 61b3-5, L 251a6-8, Q 4al-2, S 296246, T 516a5-13

candramandalayogena suryamandalabhavana{ta} ||
siryamandalayogena®® buddhabimbavibhavana ||
buddha(bimbavibhavena candramandala[vi]bhavana ||
candramandala[yoge]na [buddhabimbavi]bhavana [|]

5L su.

%D LS mnyam.
Q. ‘gengs.

8Q £.y0gs.

? Ms reads ° yogesu. It is corrected according to the parallels. The emendation is made in accordance with

Ch.
0 Ms reads *larighatam.
11, omits this verse.

2Q. gengs.

% Ms reads saryamandalo’.
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(ity aha bhagavam)®*.. Ynam dharmarajah® <|>

zla ba’i dkyil ’khor tshul gyis ni || nyi ma’i dkyil ’khor sgom pa las ||

nyi ma’i dkyil ’khor tshul gyis ni || sangs rgyas gzugs ni rnam bsgom pa ||
sangs rgyas gzugs ni rnam bsgoms pas || zla ba’i dkyil ’khor rnam bsgom pa ||
zla ba’i dkyil ’khor tshul gyis ni || sangs rgyas gzugs ni rnam bsgom pa ||

chos kyi rgyal ||
VOB = 2246 RIEAEARE o
MWHSEE, Eﬁ,uJTEJZE‘JL °
HHEEE, BUEAMEE -
RIEE 1R, B MHENE -
K%, Blese R -
INIPT I h VUEN S22 2% -
QA PUEN 2225 -
Rl 288, WEBER -
A4 M T pEE F AR o

fol. 3r1, D 61b5-6, L. 251a8-251b1, Q 4a2-4, S 296a6-296b1, T 516a14-17

padmayogavidhanena bhavana sarvva’® kalpayet* ||
anyatha naiva yujyante’” bhavanadiparigraOhat* ||
buddhabimbam vibhavitva sudrdham sthiracetasah ||
bodhicittam samutpadya tatratmana<m>’® vibhavayet* ||

padma’i rnal byor cho ga yis || sgom bya thams cad brtag par bya ||

sgom pa la sogs yongs dzin las || gzhan du mchod bya min pa nyid ||

sangs rgyas gzugs ni rnam bsgoms nas || shin tu brtan par brtan pa’i sems ||
byang chub sems ni yang dag bskyed || rgyun tu bdag nyid rnam bsgom bya ||

B—U1E9,
i‘%ﬁﬁ,m%@%,

REEEEANE o
FICIRAANE -
EEEEELLD o
EBHRAR -

fol. 3r1, D 61b6-7, L 251b1-2, Q 4a4, S 296b1-2, T 516a18-22

idam vajranayam $antam tiksna{m }dhara()samaprabham ||
apuryate vidhanajfio vajrasatvavibhavanair <|>
ity aha bhagavam samantabhadrah ||e||
'di ni rdo rje’i tshul zhi ba || rnon po gzhi®® dang mnyam pa’i ‘od ||
rdo rje sems dpa’ rnam bsgoms pas || cho ga shes pas dgang!® bar bya ||

% The emendation is made in accordance with Ch.

% Ms reads rajab.

% There are some problems with the usage of shavana and sarva which might be corrected to bbavanam
sarvam, whereas the forms should be retained m.c.

97 Tib. understands pujyante. It is highly likely that the misreading derives from the similarity of pa and ya,
and the confusion of # and z. The context and Ch. support yujyante.

%8 M reads zantra’. It is corrected in accordance with the parallel passages and the context.

?'S bzhi.

100 Q_dgod.
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zhes becom ldan ‘das kun tu bzang pos gsungs so ||

65 S/ EHIBEFEL

RFEE, - ST R

HIRIEBE, A — VIR °
AEL Bz R AR e %
A% B IVART o

fol. 3r1-2, D 61b7-62al, L 251b2-4, Q 4a4-6, S 296b2,'°! T 516a23-25

[atha sa]Y mantabhadro mahavajradharah sarvvabodhisatvam hrdayan niscacira || atha
te mahabodhisatvah sarvva(Okasadhatum apuarya sarvvabodhisatvapajameghaih sampijya || 102
bhagavantam mahavajradharan namasyamanah sthita abhavan™ |

de nas kun tu bzang po rdo rje ‘chang chen po byang chub sems dpa’ thams cad kyi
thugs las byung!® ngo || de nas byang chub sems dpa’ sems dpa’ chen po de rnams nam
mkha’i khams thams cad bkang ste || byang chub sems dpa’ thams cad mchod pa’i sprin
rnams kyis yang dag par mchod de || bcom ldan 'das rdo rje ‘chang chen po la 'dud pa dang
ldan par kun tu gnas par gyur to ||

MRS BRI RE, W EtEEE, MEER - fHEEHFX
HEHE, (EHERE, JUEEHIRERwIEmE -

fol. 3r2-3, D 62a1-3, L 251b4-7, Q 4a6-8, S lost, T 51622629

atha sarvvaQtathagatah punah samajam dgamya samantabhadram mahabodhisattvam
sarvvatathagatamahapajameghaih sampa ¥ jya'* pranipatyocu<h>1% || bodhicittavajre pra-
vi§ya sarvvatathagatara$mi<bhi>r!® h1%7 sarvvataQthagataka-
ram!% samcodayanti sma ||

apurya tams ca rasmaya

de nas de bzhin gshegs pa thams cad slar yang ‘dus par gyur nas kun tu bzang po byang
chub sems dpa’ chen po la || de bzhin gshegs pa thams cad mchod pa’i sprin chen po rnams
kyis yang dag par mchod de phyag ’tshal nas || byang chub kyi sems rdo rje la rab tu zhugs
nas || de bzhin gshegs pa thams cad kyi ‘od zer kun tu gang ste || 'od zer de rnams de bzhin
gshegs pa thams cad kyi 'byung gnas yang dag par bskul bar gyur to ||

MR TSR — VU AE N G h W — DI R R, ftEd B, (FRES -
feE =5 0 MBI — VI AR B, E o AR -

fol. 3r3-4, D 62a3-5, L 251b7-252a1, Q 4a8-4b2, S 297a1, T 516b1-516b4

atha samantabhadro mahavajradharah sarvvatathagatam drdhikrtya [|] asya jfianakula-
sya sphitikaraQOnahetoh svabimbam vairocanabimbam adhisthaya svabimbakara<m>1%

191 There are only two lines of writing on the page.

102 Visarga as danda.

3 p L, S phyung.

14 Visarga as danda.

105 MS reads “patyocu.

1% Ms reads “rasmir. It is obvious that Tib. is influenced by the omission of 44 which is probably a scribal
error. The absence of an instrumental particle in the Tib. is therefore not surprising.

107 Ms reads rasmayah.

198 Ms reads akaram.

199 Tib. reads the aksaras as a compound, namely svabimbararasmibhir. However the context requires this to
be corrected.
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ra$mibhir!10

te sma ||

niscarya sarvvatathagatasama[ya] ¥ [s]a[ra]m jfianakulasamadhipatala<:m> bhasa-

de nas kun tu bzang po rdo rje ‘chang chen po de bzhin gshegs pa thams cad brtan par
mdzad nas || ye shes kyi rigs'!! 'di rgyas par byed pa’i gyu rang gi gzugs rnam par snang
mdzad kyi gzugs su byin gyi brlabs nas || rang gi gzugs kyi rnam pa’i 'od zer rnams kyis
phyung ste de bzhin gshegs pa thams cad kyi dam tshig gi snying po ye shes rigs kyi ting
nge ‘dzin gyi le'u!!? gsungs so ||

e PR B e R W BV B 5 RAROERH o Hot B — AN A€ BX ] A AP [R] = a2
SRR E S o BLEEER A o A — U)K =R A E B R = AR -

fol. 3r4, D 62a5-6, L 252a1-2, Q 4b2-3, S 297a1-3, T 516b5-8

tad eva sarvvam kurvvita dhyanasamyogalaksanaih ||
praQrabhet!!3 vidhanajiio idam tatvanayam subham ||
sahasrahastam dhyayita siryamandalam uttamam ||
candramandalamadhyastham vakaram tatraQObhavayet* ||

de nyid thams cad byed bzhin pa’i || bsam gtan kun sbyor mtshan nyid kyis ||
cho ga shes pas rab tu brtsam || 'di ni de nyid tshul dag pa’o ||

nyi ma’i dkyil ’khor mchog gyur pal'* || khru ni stong phrag bsam par bya ||
zla ba’i dkyil ’khor dbus gnas par || wa yig de la bsgom par bya ||

A& T, PB—LNFr1E »

FEAR AT, HHIBHE -
EHZ2E, wETHE -

NH R, AR o

fol. 3r4-5, D 62a6-7, L 252a2-4, Q 4b3-5, S297a3-4, T 516b9-13

vitastimatram dhyayital'® samantat parimandalam ||
jvalam tatra vidhanajfio ninavarnniam vibha Y vayet* ||
tesu jvalasamutpanne buddhabimbam vibhavayet® ||

diksu sarvasu omkaram nanavarnnam!!® vicintayet* ||

117 chung mtho!!® tsam bsam par bya ||

’bar ba de la cho ga shes || sna tshogs kha dog rnam par bsgom ||

kun nas yongs su zlum por ni || mthe

der' ni’bar ba yang dag skyes || sangs rgyas gzugs ni rnam bsgom bya ||
phyogs rnams kun tu om yig ni || kha dog sna tshogs rnam bsam bya ||

10 Ms reads rasmi°.

o, gas.

125 adds gsurm.

13 The form prarabheta is the appropriate choice m.c., but the form prarabbet is consistently applied in the
Ms, so it is retained.

4y, pas.

5 Ms reads dhyayeta. The virama is not distinct here, however the form is expected to be dhyayita since it is
consistently used in the Ms.

16 Ms reads “varnndm.

7S mthe'u.

18 S sna.

WL, e,
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T AR, ILprE=Es
HeE—RE, ARG -
B, B o
U5 K PR, EBUERET o
5 ——3H, EEN VS

fol. 315, D 62a7-62b1, L 252a4-5, Q_4b5-6, S 297a4-6, T 516b14-19

nirvarttayed vidhanajfio vairocanadivibhavanaih ||
saryamandalamadhyastham candramandalabhavana ||
atmanam ta(tra dhyayita harsotpadavidhanatah ||

hrdi madhyagatam siksmam nirmalam candramandalam ||

rnam snang la sogs rnam bsgoms bas || cho ga shes pas bskyed par bya ||
nyi ma’i dkyil ’khor dbus gnas par || zla ba’i dkyil ’khor sgom palo ||
bdag nyid de la bsam pa ni || dga’ ba bskyed!?° pa’i cho ga las ||

snying gi dbus son phra mo ni || dri med zla ba’i dkyil ’khor la ||

REMIERE, REREET -
LUBENTIEE G PR AR b -
NBZEET, FrAHERE -
HE2ZET, EHZ2E -
FEIEH S, RELIEE -
eI LB, HHERE-

fol. 3r5-6, D 62b1-3, L 252a5-7, Q 4b6-7, S 297a6-7, T 516b20-24

mantriksaranu Y rapena dhyayitotta.. 1?!cetasah ||

122 123 H

omkaram ra§misamyogam “ jvalamalasamaprabham
ni(O$carayed vidhanajiio buddhabimbadilaksanaih ||

buddhabimbesu sarvesu candramandalabhavana ||

sngags yig phra mo’i gzugs rnams kyis || de de sems la bsam par bya ||

om yig 'od zer yang dag sbyor || 'bar ba’i phreng pa mnyam pa’i ‘od ||

sangs rgyas gzugs sogs mtshan nyid kyis || cho ga shes pas dbyung bar bya ||
sangs rgyas gzugs rnams thams cad du || zla ba’i dkyil ’khor sgom pa ni ||

RIASTF A, (CREVNINSE
BRI B o
eI F, A -
RIBHEA, NEEBEEM o
1B BN R AR, VOENS 222 -

fol. 3r6-7, D 62b3—4, L 252a7-8, Q 4b7-5al, S 297a7-297b2, T 516b25-28

1207, skyed.

12! The aksaras are unreadable. One possibility is #zzama.
122 Ms reads rasmi°.

133 M reads_joalamala’.
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svabimbam tatra kurvvita buddhotpa(Odavidhanatah ||
124 125 hrdayesu vidhanatah ||
candramandalakam mantri lalate tu vibhavaye ¥ t* ||

buddhabimbam vibhavet* rasmijvalasamaprabham!? ||

paficasulam™* nyased vajram

sangs rgyas bskyed pai cho ga las || rang gi gzugs su de la byalo ||
rdo rje thugs su cho ga las ||**” nyi ma Inga ni dgod bya ba ||
sngags pas zla ba'i dkyil ’khor can || dpral ba ru ni rnam par bsgom ||

'od zer ’bar ba mnyam pa’i ‘od || sangs rgyas gzugs rnam par bsgom ||

H &7 FTE, ERE IR

Fik ks ATVE WALTETD ©

IT_EIEFJE‘%“ RAFFERAH ©
RIAE S AH, JEEAESERA o

fol. 3r7-3v1, D 62b4-5, L. 252a8-252b2, Q_5a1-2, S 297b2-4, T 516b29-516c3

lokadhatum!?® atikramya punas tatra pravesaQyet" ||
hastamatram atikramya candramandalabhavana ||
tha 250)| tha 3 ||1%°

vajrasattvam samutpadya svarapenaiva bhavayet* ||
tha 13Yity dha bhagavam samantabhadrah ||

jhanakulavijayo nama samadhih ||e||

jig rten khams rnams rim par 'das || slar yang de la rab gzhug bya ||
khru yi tshad las 'das pa yis || zla ba’i dkyil ’khor bsgom pa ni ||

rdo rje sems dpa’ yang dag bskyed || rang gi gzugs nyid bsgom par bya ||
bcom ldan das kun tu gzang pos de skad ces gsungs so ||

ye shes kyi rigs rnam par rgyal ba zhes bya ba’i ting nge ‘dzin no'* |

AEE I 5 EABIRF -

BE—Ha, WHSEE -

HEEE S, T o
IH A7 B B = R

fol. 3vl, D 62b5-6, L 252b2-3, Q 5a2-3, S 297b4-5, T 516c4-8

saryamandalamadhyastham svabiC)mbam bhavayec chubham ||
kone vairocanam sthapya vajrasatvam vibhavayed <|>
ity aha bhagavam vajrasatvah ||

nyi ma’i dkyil ’khor dbus gnas par || rang gi gzugs ni bsgom bya dge ||

124 Ms reads *sarya which is supported by Tib., however Ch. indicates panicasila which is a more feasible
modifier of vajra.

125 Ms reads vajram.

126 Ms reads rasmi’.

278, L nyi ma Inga ni dgod bya ba || rdo rje thugs su cho ga las || nyi ma Inga ni dgod bya ba ||

128 Tib. has plural.

129 Tt 4 likely that there is a flaw in the exemplar which led the scribe to write a string of #ba characters. There
is neither a Chinese nor Tibetan equivalent here.

13081, 0.
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zur tu rnam snang gzhag bya ste || rdo rje sems dpa’ rnam sgom bya ||
zhes bcom ldan das rdo rje sems dpas gsungs so ||

EHIEEE, i = 2248
EH SR, HBEET -
ORI, A8 BB BB o
RIEEES, ol M A
A% g TR o

fol. 3vl, D 62b6-7, L 252b3-4, Q 5a3-4, S 297b5-6, T 516¢9-12

sodasam bimba<m> vidhanajfio caturvarnnam!3*Ovicintayet<*> ||
hrdayesu ca sarvesu devati<m>>132 tatra bhavayet* ||

ity aha bhagavam vajradharal ||
cho ga shes pas gzugs beu drug || kha dog bzhir ni rnam bsam bya ||

snying ga rnams dang thams cad du || lha rnams de la bsgom par bya ||
zhes bcom ldan das rdo rje ‘chang gis gsungs so ||

BIRE K%, D RIFIRE o
TE o BAR, FARALTAE
H e BB, E RO ARRH
e F5 e VAR

fol. 3vl-2, D 62b7-63al, L 252b4-5, Q 5a4-5, S 297b6-7, T 516¢13-16

svabimba<m> vighnaha¥ ntaram bhavayet* sthiracetasah ||
humkaram va samuccarya rasmyakaram pravesayet” ||

ity aha bhagavam sarva(Qtathagatah ||

rang gi gzugs la bgegs jjoms par || sems!®3 la brtan!3* par bsgom par bya ||
hum yig dbugs nas'®> phyung nas ni || od zer rnam par rab tu gzhug ||
es!3¢ beom 1dan ‘das de bzhin gshegs pa thams cad kyis gsungs so ||

RIE W%, BUERES -
AT, FEFETELD °
HEEHIA, BERGEE R -
WA — PR E TR T -

fol. 3v2-3, D 63a1-2, L 252b5-7, Q_5a5-7, S 297b7-298a2, T 516¢17-26

sa bhavet tat*ksanad eva'®” svabimbadisamaprabham ||

138

aksaranam pramanena vakabimbam'>® vibhavayet ||

B1 Ms reads “varnnam.

132 1t is interpreted as nominative in Tib.

133 1, adds 2a.

B4 rtan.

35D, Q las.

136 Q_zhes.

37 Tib. translates as if reading or interpreting Zatksandd deva.

138 Tib. translates as if reading or interpreting vakdra, while Ch. suggests vajra which makes more sense.
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madhye-m-evaksara<m>-13?(Omantri datva karma samarabhet ||
lalatasyopari mantri yavan nabhir iti smrta<m> ||e||
advayasama Y tavijaye mahakalpe vinya<sa>patalah prathamah samaptah | e||

rang gzugs la sogs mtshung pa’i od || lha ru skad cig de ’gyur ro ||

yi ge rnams kyi tshad kyis ni || wa yig!*® gzugs ni rnam bsgom bya ||

sngags pas dbus su yi ge nyid || byin nas las ni kun tu btsam ||

sngags pas dpral ba’i steng nas ni || ji srid Ite ba zhes par dran ||
gnyis su med pa mnyam pa nyid rnam par rgyal ba’i rtog pa chen po las
rnam par 'god!*! pa’i le'u dang po rdzogs so ||

EARMALH, MR -
BB, 3l 1T R
G RER HERES -
TERGEAHTE, il A2
Ll PG HAEKBA] ©
3 oG Bk — Y% o
[(EEX R BUARKIAT
BLEAEARNE, — B -
M PSR N R = 5

139 _m- here is used as a hiatus bridger. Nevertheless it should be corrected to madhyaivi® m.c.

D Q, L yi.
Q.S L dgod.
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Re-editing the Nispannayogavali:

Some Textual Problems

Yong-Hyun LEE

I. Introductory Remarks!

The Sanskrit text of the Nispannayogavali (NPY) of mabipandita Abhayakaragupta
(Abhaya) was first edited by Benoytosh Bhattacharyya and subsequently published in
1949.2 Ever since its publication, the NPY, along with the Sadbanamaila, has proved to be a
mine of information on Buddhist iconography and an excellent source for the investigation
of bhavyamandalas (visualized mandalas), because it prescribes with great precision how to
visualize the most representative mandalas of late Indian Buddhism. As Abhaya states, this
treatise is a complement to the Vajravali (VA), his magnum opus on ritual, describing the
“condensed essence” (samksiptasira) of the bhavyamandalas.

In the VA Abhaya describes how to draw two-dimensional lekhyamandalas (mandalas
drawn with powder), whereas in the NPY he instructs on how to visualize their men-
tal counterparts, the three-dimensional bhdvyamandalas, the higher form of the mandala.
Together these two works can serve as a standard guide to mandalas, which are the basis
of many tantric rituals. Moreover, the intrinsic value of the NPY has increased over time
because most of the original Sanskrit texts from which Abhaya drew on in his descriptions
of mandalas are no longer available.

Although Bhattacharyya’s edition (Bh) has the merit of having popularised the NPY in
Western Indology and Buddhology, it suffers from many incorrect readings. Thus, despite
Bhattacharyya’s pioneering work, deserving of high praise, his edition is inadequate when

judged by present scholarly standards. Although a few of the twenty-six chapters of the

! This paper was initially read at the 13™ World Sanskrit Conference held in Edinburgh in July 2006. I
wish to express my utmost gratitude to Professor Harunaga Isaacson, who not only gave me some valuable
suggestions for this paper but also accepted it for Tantric Studies. 1 also wish to express my sincere thanks
to Professor Alexis Sanderson who corrected some readings in my revised edition of the Nispannayogavali
during the International Conference on Esoteric Buddhist Studies held at Koyasan in September 2006. I am
also grateful to Dr. Toru Tomabechi for giving me some valuable suggestions. My thanks also go to Mr.
Tain Sinclair for not only improving my English but also for a number of valuable suggestions. None of the
above-mentioned scholars, however, should be held responsible for any fault in this article.

% Abhayikaragupta is supposed to have lived from the latter half of the eleventh century to the early half of
the twelfth century CE. Abhayakaragupta is also called Abhaya by himself and others. Some colophons of
Abhayakaragupta’s works also call him Abhayakara. Henceforth, Abhaya, the more informal name, is used in
this article. On Abhaya’s dates, see Bithnemann & Tachikawa 1991: xiii—xiv; see also Lee 2003: 21-24.

3 “Since the sequence of visualization of those deities in the generation and completion stages has been
elaborated in detail, as well as [their] mantras, according to the ritual prescriptions elsewhere (i.e. the
NPY), they are not elaborated on in this [text]. [...] For those who have excellent intellects, how-
ever, I have taught in the Nispannayogavali the sequence of visualization of the deities in the mandalas
[taught] here with its essence compressed, [and] it must be definitely practised [in that way]. For
just this reason, the Nispannayogivali, like the Jyotirmasnjari, is a complementary work of the Vajravali”
(tasam cottpatyutpannakramadevatinim bhavanikramo mantrdas canyatra yathavidhi savistaram uttinita iti neba
praparicitah | [...] | nispannayogavalyam tv adhimatrabuddhin adbikrtyatratyamandaladevatabhavandikramah
samksiptasaro’smabhir bhanito vasyam abhyasyal | ata eva vajravalyd jyotirmaijariva nispannayogavali parikarah

[). Chandra 1977: 13, lines 7-14; see also Lee 2004: xii, note 27.
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NPY have been critically edited by scholars since Bhattacharyya’s critical edition,* most of
these too have many faulty readings. There are three major reasons for the defects in the
editions of Bhattacharyya and others. First, a Sanskrit manuscript of good quality was not
at their disposal: Bhattacharyya used only three Sanskrit MISS, all of which were copied in
the nineteenth century.’ Secondly, few have utilized any of the three Tibetan versions of
the NPY. Thirdly, the (direct) sources for the NPY, along with the parallels between the
NPY and Abhaya’s other works, were not identified and thus not utilized. Since addressing
these problems was of the highest priority preparing in a new critical edition of the NPY,
my basic principles for editing were naturally guided accordingly.

My critical edition of the Sanskrit text of the NPY, in which five Sanskrit MSS and
the three Tibetan versions were used, was initially published in 2003 for circulation among
a limited audience, and a revised version was subsequently published in 2004. Following
the publication of my critically edited Sanskrit text, this article discusses textual problems
involved in re-editing the NPY and proposes possible solutions. I have also been made
aware, with the passing of time, that some readings in the revised version should be altered
in accordance with some scholars’ valuable suggestions. A list of corrigenda is appended to
this article, although I cannot claim that it is final.

II. The Importance of the Oldest Sanskrit Manuscript Known to Us

At least twenty Sanskrit MSS of the NPY are preserved in various institutes.® The Sanskrit
MSS of the NPY currently available to us can be grouped according to date into three cat-
egories: 1200 CE (N1), 1566 (N2), and those dating from the eighteenth-twentieth cen-
turies. N1 and N2, which were published by Gudrun Bithnemann and Musashi Tachikawa,
have very similar readings; N2 appears to be a direct or indirect copy of N1. The Sanskrit
manuscript which was used by Bhattacharyya and designated as B in his edition of the
NPY also belongs to the same pedigree. Generally, the readings of the oldest manuscript
are far superior to the readings of the late Sanskrit MSS.

Textual corruption in the NPY is likely to have been introduced within a hundred years
of its composition. This can be illustrated by two shared errors, i.e. two lacunae, in the San-
skrit MSS used in my edition as well as in the two Tibetan translations of the NPY.” These
gaps may however be filled by the Tibetan translation of the Acaryakriyasamuccaya (AKS),
which preserves parallel readings. These two lacunae enable us to postulate a hyparchetype
(N), which in any case must date from earlier than 1200 CE, the date of copying of N1,
and which is the hypothesized locus of the initial corruption.®

* NPY 1 (de Mallmann 1964; Meisezahl 1976; Mori 1994), NPY 11 (Mori 1996); NPY 12 (Meisezahl
1985); NPY 19 (Tachikawa 1995); NPY 20 (de Mallmann 1964); NPY 21 (de Mallmann 1964; Mori 1989).

> A Sanskrit manuscript of good quality, i.e. the oldest manuscript known to us so far, however, has been
used by Mori ibid (NPY 1, 11) and Tachikawa ibid (NPY 19).

¢ Bihnemann & Tachikawa 1991: xviii—xix.

7 The first lacuna occurs in the Vajrasattvamandala (NPY 3) where the goddess Adarsa is missing, when
the members of the Vairocana family are mentioned. See, e.g. Bh 11, line 13. The second lacuna occurs in
the Dharmadhatuvagisvaramandala (NPY 21) where the goddess Tara is missing, when the members of the
Amoghasiddhi family are mentioned. See, e.g. Bh 65, line 18.

$ Another possibility is that Abhaya himself was responsible for these two errors. If the two errors occurred
in all extant Sanskrit MSS of the NPY as well as in the Tibetan versions (excluding KT), they would have
happened from the very outset due to the author’s carelessness. Then we would not need to postulate the
existence of a hyparchetype N. It is hard to believe, however, that highly learned scholars such as Abhaya
made such blatant errors. Thus it should be assumed that Abhaya’s original text was free from such obvious
errors, general human fallibility notwithstanding.
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Although the importance of N1’s readings can be demonstrated in many cases, the two
opening verses of the NPY are particularly worthy of note, because the other Sanskrit wit-
nesses for these two verses are hopelessly faulty.” Even the two Tibetan translations of the
NPY are largely incomprehensible without the aid of the Sanskrit text. Among the mate-
rials at our disposal, N1 and N2 together offer the best readings that can be determined.

N1’s reading and my tentative English translation, with the matching Sanskrit words in
brackets, run as follows:

Jyotirbhir vijitam yad asya jagatijisnv antar andhan (corrected to °m) tamo
yac cadvaitadasollasaty api parinamo gunaughasriyim |
yat karunyataramrtardrabhrdayair ujjrmbhitam vajrinas

tair etaccaritadbhutini nijadhidhamani dhavantu vah | |10

vajravalimanditamandalesu drag vajrabhre carucaritram uccaib |
udarnicad uccavacanirmitaughair amogham agryam sriyam adadbatu! ||

[Given] that (yad) innately blinding darkness (antar andham tamo), which is
victorious over the world (jagarijisnv), is conquered (vijitam) by His [i.e. Vajra-

holder’s] lights (asya jyotirbhir);

and (ca) that (yac) the non-dual state actually arises (advaitadasollasaty api) as
a transformation (parinamo) of the glories [caused] by [his] mass of virtues
(gunaughasriyam),

that (yaz) [the Bodhisattvas] whose hearts are moist with nectar of superior

compassion (kdrunyatariamrtirdrabrdayair) manifest (ujjrmbhitam), being re-
lated to the Vajra-holder (vajrinas)—

? Bhattacharyya (Bh 1, lines 5-10) gives the following:
Jyotirbhir vijitam yad asya jagati jisnum taraty antaso
yac cadvaitadasirnasaty api parinamo gunaughasriyam |
yat karunyataramrtardrabrdayair ubyanti tam vajrinas
tair etaccaritadbhitani nijadbidhamani dbavantu vah ||
vajravalimanditamandalesu dag vajrabhre carucaritram uccaib |
tadaricitais tadvacanirmitidyair amogham agryam Sriyam ddadhatu ||
de Mallmann 1964:
Jyotirbhir vijitam yad asya jagati jisnum taraly antaso
yac cadvaitadasarnasaty api parinamo gunaughasriyam |
yat kirunyataramrtirdrabrdayair ubyanti tam vajrinas
tair etac caritid bhitini nijadhidhamani dbivantu vah ||
vajravalimanditamandalesu dagvajrabhrc carucaritram uccaib |
tad aricitair tadvac anirmitidyair amogham agryim Sriyam ddadbatu ||
Meisezahl 1976: 223-24:
Jyotirbhir vijitam yad asya jagatim jisnv antaratvatamo
yac cadvaitadasarnasaty api parinamo gunaughab Sriyam |
yat karunyataramrtardrabrdayair ubyanti tam vajrinas
tair etac caritadbhitani nijadhidhamani dbavantu vab ||
vajravalimanditamandalesu drag vajrabhre carucaritram uccaib |
tadaricitais tadvacanirmitaughair amogham agryam sriyam ddadhatu ||

10 Metre: Sardulavikridita.

" Metre: Upajati. Underlines indicate where my edition of these verses differs from the published editions.
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Because of these (zair) [facts], may these (or His) miracles of behaviour (ezac-
caritidbhutini) purify (dhdvantu) the energies of your own minds for you (7i-
Jadhidhamani vah).

May the Vajra-holder (vajrabhrc) hold (ddadhitu) infallibility [and] foremost
glory (amoghan agryam sriyam) through [his] many higher and lower emana-
tions (uccavacanirmitaughair), elevating (udaricad) a pleasant practice (caru-
caritram) [both] highly (uccaih) and quickly (drag) in mandalas adorned by

vajra-garlands (vajravalimanditamandalesu).

III1. The Importance of the Tibetan Versions of the NPY

In editing Buddhist texts, it is unreasonable to insist on the authority of a Sanskrit text over
a corresponding Tibetan translation in every case.!? The textual quality of Sanskrit MSS
varies greatly and depends in part on the dates when they were copied. In re-editing the
NPY, we have two Sanskrit MSS from the early medieval period, viz. N1 and N2. Quite
a few readings derived from the Tibetan versions of the NPY should be accepted against
the parallel readings of all available Sanskrit MSS.13

There are three Tibetan sources for the NPY:

S: Translated by Sakyasribhadra and Danasila in the Sol nag Thang po che monastery
in central Tibet and preserved in the Peking (*5023) and Narthang (¥3014) &s7un

"gyur editions.

T: Translated by Sarvajiasribhadra in the sMon ’gro monastery, revised by
Ratnaraksita, Revendra, and Chag /o #sa ba dPal gyi mtha’ can, and preserved in
all four bs7an ’gyur editions (Peking #3962; Derge #3141; Chone #3141; Narthang
#1957).

KT: The Tibetan translation of the AKS of Jagaddarpana which was translated by
Maiijusri and bLo gros rgyal mtshan and revised by Vajrasri (P #5012).14

12 For the view that Sanskrit sources have authority over Tibetan translations, see, e.g., Tsuda 1974:9.

B1n my revised edition of the NPY, the following readings deriving from Tibetan versions of the NPY were
accepted against previous editions and the Sanskrit MSS (for convenience, the corresponding page numbers of
Bhattacharyya’s edition are mentioned): viskambhiparyanta should be corrected to samantabhadra® in accor-
dance with KT and T (Bh 5, line 13); cakririkitam amnayit should be corrected to cakrarkitam in accordance
with T (Bh 6, line 6); Bh should add 4rsna between wvajrasika and danda in accordance with T (Bh 6, line 19);
vajradharah should be corrected to vajrasattvah in accordance with S and T (Bh 8, line 17); Bh should add
adarsa between vamsi and vajrarkusinam in accordance with KT (Bh 11, line 13); weza/i should be corrected
to werali in accordance with S (Bh 13, line 7); Bh should add sizab just after bbayabhisanah in accordance with
KT, S, and T (Bh 19, line 1); Bh should add rak#o just after hayaripa in accordance with T (Bh 19, line 2); Bh
should add Aarifo just after ganandyako in accordance with T (Bh 19, line 3); ddarsadijianasvabbivah should
be corrected to °svabhava in accordance with KT, S, and T (Bh 52, line 23); gandhabhajanabbuji should be
corrected to rasabhajanabbuja in accordance with KT, S, and T (Bh 61, line 5); Bh should add sadbhujah just
after sanmukhbah in accordance with KT, S, and T (Bh 62, line 3); Bh should add syamas just after jayakaras
in accordance with KT, S, and T (Bh 63, line 5); Bh should add #47i just after cazvaro in accordance with
KT (Bh 65, line 18); kapilaspharibhrismasrub should be corrected to juvalatkapilabhri® in accordance with
T (Bh 73, line 24); indrabrahmarudrakamadevabalabhadraksapanakavemacitribalayah should be corrected to
indravarunabrabmarudrakamadevabalabbadravemacitribalayah in accordance with KT, S, and T (Bh 77, lines
3—4); [...] samastan pasyanti | te tu mandalesam tair alingitis tah | should be corrected to [...] samah | tah
pasyanti tin te tu mandalesam tais alingitas tah | in accordance with KT, S, and T (Bh 89, line 18); bandbaneccha
should be corrected to vandanecchi in accordance with S and T (Bh 92, line 3).

14 Jagaddarpana is supposed to have lived between the latter half of the twelfth century and the middle of
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'The older Tibetan translation of the NPY, S, has a long title: “the Nispannayogivali,
a collection of clear realizations [associated with the visualization] process of Glori-
ous Mafjuvajra and other [central deities]” (Srz'maﬁju‘vajrddikmmdé[zisamayammuccayanz';—
pannayogavali). As suggested by this Sanskrit title (which no doubt should not be given
too much authority, but rather regarded as a possibly late reconstruction by a redactor of
the Tibetan canon), the NPY is characterized, like Mitrayogin’s Abbisamayamuktimala,
as a collection of “clear realizations” (abhisamaya) of deities.” S includes some archaic
Tibetan words, e.g. dal for the mandala instead of dkyil khor. The Sanskrit manuscript
from which S was translated, which presumably dates to around 1200 CE at the latest,
belongs to a different pedigree to N1. S, however, cannot be said to be of good quality,
although some readings of S, especially where they agree with the parallel readings of KT
or T, should be accepted against the parallel readings of all Sanskrit MSS I have used.

T, a later Tibetan translation of the NPY, is superior to S, as indicated by the many
readings of T which I accepted in my revised edition of the NPY. The Sanskrit MSS which
formed the basis of of S and T also belong to different pedigrees. The unknown Sanskrit
manuscript from which T was translated presumably also dates from at the latest the early
thirteenth century, and its quality is similar to N1, although it belongs to a different pedi-
gree. Since N1 and T are probably the two best textual materials available to us, wherever
their readings accord with each other they are mostly to be preferred.

KT is also indispensable for re-editing the NPY, as shown not only by the above-
mentioned examples, but by its many excellent readings that accord with N1, T, or both.
Moreover, certain old Sanskrit MSS of the AKS may be utilized in places where the exist-
ing old Sanskrit MSS of the NPY are insufficient. However, there are serious limitations
involved in using the AKS due to differences of wording with the NPY. The variants of
the AKS are mostly substitutions of synonyms, e.g. sukla for sita, parve for piarvasyam, and
abja for padma, etc. It should also be remarked that KT has important omissions, such as
the NPY's opening and concluding verses of the NPY, as well as new additions.'®

IV. The Importance of the (Direct) Sources for the NPY

A formidable problem involved in editing the NPY is to establish the correct forms of
the heart-seed-syllables (Ardbija) of deities, which are prescribed mostly at the end of each
chapter of the NPY and are particularly susceptible to scribal errors. Even the use of all
available Sanskrit MSS and the Tibetan versions would not help us without formulating
criteria for determining the correctness of heart-seed-syllables of deities. A resolution of
this problem seems at first sight connected with the identification of the original tantric
sources for the NPY. There are, however, at least two problems involved with treating the
original tantras or sadhanas as sources of authoritive readings: first, the difficulty of locating
precise parallels in these tantras; second, the original tantras themselves may not yield better

the thirteenth century. The entire NPY, along with the VA, is included in the AKS with slight changes of
wording. See Bihnemann 1993: 20.

15 On Mitrayogin, see Roerich 1976 (1949): 1030-39) and Chandra 1965: 161-170.

16 The following passages are omitted in KT (for convenience, corresponding references in Bh are given
here): Bh 1, lines 5-10; Bh 4, line 6; Bh 28, lines 7-8; Bh 93, lines 8-13. KT adds rgyas ’debs kyi de bzhin
gshegs pa thams cad ni rang ’od kyi yum dang bcas pa’khor los sgyur pa’i gzugs can no (reconstructed as sarve
mudranatathagatah [sa-1svabhaprajias cakravartiripinah) just after izi. See Bh 7, line 22. KT also adds de ni
mi rigs te chags pa dang ldan pa’i gzugs can’khbor los sgyur pa’i gzugs su mngon par sprul ba’o zhes beom ldan’ das
kyis gsungs pa’i phyir ro just after aha. Bh 68, line 4.

185



readings for the heart-seed-syllables of deities, unless they have been edited with care.
Moreover, even where we have critically edited Sanskrit texts, some heart-seed-syllables
of deities may be disputed: for example, HRAM wversus HUM for the heart-seed-syllable
of Kalacakra.'” As criteria for correctness are almost impossible to establish, I propose to
compare the heart-seed-syllables in a variety of related materials. The (direct) sources for
the NPY, Abhaya’s relevant works, and 1Cang skya I's #Dzogs 'phreng dang rdor ’phreng
gnyis kyi cho ga phyag len gyi rim pa lag tu blangs bde bar dgod pa should be considered for this
purpose. Particularly, the work of 1Cang skya I is helpful despite its reliance on Tibetan
translations, not only because he was well-versed in sddhana literature, but also because he
was proficient in a number of Buddhist tantras related to the NPY.

'The identification of Abhaya’s sources is of importance not just for establishing the
heart-seed-syllables, but for other attributes of the deities. For example, with regards to
the Jiianadakinimandala (NPY 4), S and T go against the readings of the Sanskrit MSS
and KT for the body-colours of two goddesses. These two Tibetan versions prescribe
red Vetali and dark Candali instead of dark Vetali and red Candali.'® In S, the transla-
tors Sakyasribhadra and Danasila identify the Cazuspithatantra as the source for NPY 4,17
and if this identification were correct, the readings found in this tantra would be prefer-
able.? Although there is no mention of T's source, the translators (Sarvajfiasribhadra or
Ratnaraksita) may have considered the Catuspithatantra to be its source. Mitrayogin and
1Cang skya also identify the source of the mandala as the Catuspithatantra in their relevant
works.2! NPY 4 is however in fact based rather on the Samputatantra (SPT), which in-
terestingly enough reversed only the body-colours of the two goddesses in question when
it adopted the Jianadakinimandala from the Caruspitha tradition. The fact that NPY 4 is
based on the SPT is suggested by the order of its appearance in the NPY, and supported
by the content of Abhaya’s Jiianadikinisadhana (P #2489).22 Thus the readings of S and T
should be rejected in this case.

In composing the NPY, Abhaya drew on both tantras and independent sadhanas when
composing the descriptions of its mandalas. Unfortunately, in the NPY itself he only men-
tions by name the Pindikramasadhana, the SP'T, the Vajramrtatantra, the Maydjalatantra,
the Abhidhanottaratantra, and the Vimalaprabha as the sources for NPY 2, 3, 7, 20, 25,
and 26, respectively.?> When we try to identify other sources for the NPY, the above-
mentioned work of 1Cang skya can help us greatly. However, although 1Cang skya iden-
tifies many sources, which attests to his vast knowledge of Tantric Buddhism, his identi-
fications are not always correct, and some mandalas of the NPY such as NPY 19, 22, and
23 appear to have composite forms drawn from two or more sources.>*

71 prefer HRAM to HUM for the heart-seed-syllable for Kalacakra, following the second volume of the
critical edition of the Vimalaprabha (VP) and N1. See verse 82 of the third chapter of the Kalacakratantra
(VP II 80, line 14). The editors of VP II misread their MS Ca, the excellent old Bengali manuscript, as HUM
instead of HRAM, probably the correct reading.

'8 P, vol. 80, Thu, 125b8; P, vol. 87, Yu, 126a5-6.

' Ibid., 125b6.

20 See the Yogambaramandala (NPY 14): [...] wvetali rakta | [...] candali nili*| (Bh 32, lines 10-11). *Bh
candalini instead of candali nila.

2P, vol. 87, Yu 97a8; P, vol. 163, p- 1

22 For the body colours of Vetili and Candali in the Jiianadikinisidbana, see P, vol. 57, ha, 187b4.

2 Bh 5, line 2; Bh 8, line 2; Bh 19, line 11; Bh 52, line 12; Bh 79, line 7; Bh 83, line 8; Bh 86, lines 14-15;
Bh 87, line 5; Bh 92, line 14.

2% The (direct) sources for the twenty-six mandalas of the NPY we have identified are:

NPY 1, Samantabhadrasidhana by Buddhasrijfiana (P #2718).
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Abhaya gives several quotations prior to his prescription for the Kalacakramandala
(NPY 26), in all cases without naming any source.?’ For example, at the outset of the
NPY, Abhaya quotes a stanza in anustubh metre which may be translated: “one who is en-
dowed with all excellent aspects is the agent of emission and resorption. To perfect gnosis
instantly is called the ‘yoga of perfection’ (nispannayoga).”?® The same stanza is also found
in Candrakirti’s Pradipoddyotana commentary on the Guhyasamdjatantra where its source
is identified as the Mayajilatantra.?’ Another example is seen in the Mahamayamandala
(NPY 9) in which Abhaya quotes a stanza in anustubh metre on Buddhadakini, the con-
sort of Mahamaya, which is found in the Mahamayasidhana of Ratnakarasanti (where it
may have been quoted from an unidentified source, though it is also possible that it was
composed by Ratnakaraganti himself).?

NPY 2, Pindikramasadhana by the tantric Nagarjuna (P #2661).

NPY 3, fourth section (prakarana) of the third chapter of the SPT.

NPY 4, second section of the third chapter of the SPT.

NPY 5, first section of the third chapter of the SPT.

NPY 6, third section of the third chapter of the SPT.

NPY 7, first chapter of the Srz'vajnimrz‘az‘antmrdjasya tiki* by Bhaga (P #2523).

NPY 8, fifth chapter of part two of the Hevajratantra®.

NPY 9, Mahamayasidhana®* by Ratnakarasanti (= Sadbanamala, no. 239).

NPY 10, fourth chapter of the Buddhakapilatantra.

NPY 11, fourth chapter of the Abbidhanottaratantra.

NPY 12, Sribhagavadabhisamaya* by Layipa (P *2144).

NPY 13, seventh chapter of the Buddhakapilatantra.

NPY 14, third chapter of the Parapitha of the Caruspithatantra; Yogambaropayika by Vijayendrasena (P
#2491).

NPY 15, first and fourth chapters of the Krsnayamaritantra.

NPY 16, eighth chapter of the Dakinivajraparijaratantra.

NPY 17, Maricitantra (P *183).

NPY 18, Pasicaraksa (P #177-#181).

NPY 19, first chapter of the Sarvatathagatatattvasamgraba and the first chapter of the Durgatiparisod-
hanatantra.

NPY 20, second chapter of the Mayajalatantra.

NPY 21, Dharmadhatuvagisvaramarjusrimandalavidhi* by Manjusrikirti (P *3416).

NPY 22, first and third* chapters of the Durgatiparisodbanatantra.

NPY 23, fourth and seventeenth chapters of the Bhutadamaratantra.

NPY 24, first chapter of the Dakinivajrapasijaratantra.

NPY 25, twenty-fourth chapter of the Abhidhanottaratantra.

NPY 26, third, fourth, and fifth chapters of the Vimalaprabha®.

This list is not yet definitive and may be subject to further changes. Only a few have been definitely
identified, designated here by a trailing asterisk (*). Among these sources, the Sanskrit original of the
Dharmadhatuvigisvaramanjusrimandalavidhi of Mafijukirti is apparently no longer extant. Some of the di-
rect sources may have never been translated into Tibetan, and thus were eventually lost.

%5 See Bh 1, lines 12-13; Bh 4, line 17; Bh 22, lines 7-8; Bh 72, lines 10-11; Bh 78, lines 17-19.

2 sarvakaravaropetah sphuratsambirakirakah | jhatiti jananispanno yogo nispanna ucyate ||
cf. Bh 1, lines 12-13.

%7 Chakravarti 1984: 119, lines 20-21. I am grateful to Professor Harunaga Isaacson for providing this
information.

%8 Bhattacharyya’s Sanskrit text is unmetrical, probably because the Sanskrit MSS at his disposal read “hari-
tamukhi” instead of “harinmukhi” at the end of the fourth pdda. Among the Sanskrit MSS I have used,
only N1 and N2 have the better reading, though they wrongly treat the following prose for the four attendant
dakinis as if it were verse. Thus, as with Ratnakarasanti’s Mabamayasadbana, the preferred reading is:

privatulyayudha rakta tatkanthislesidordvayi |
sribuddhadikini raktapitasvetaharinmukhi ||
cf. Bh 22, lines 7-8; cf. Samdhong Rinpoche & Dwivedi 1992: 49, lines 15-16. I am grateful to Professor
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Many more quotes are found in NPY 26, where Bhattacharyya’s edition has more
textual corruptions than any other chapter of the NPY. One of the primary reasons for this
defect lies in Bhattacharyya’s lack of access to a critically edited Sanskrit text of the VP.
A careful examination reveals that Abhaya composed NPY 26 by consulting not only the
second great topic of the fourth chapter of the VP, but also by gleaning information from
the second and third great topics of its third chapter and the first great topic of its fifth
chapter. Thus, some readings in NPY 26 could be improved by consulting parallel readings
in the VP.

There are, nonetheless, other problems with regard to the sources that Abhaya may
have used. For example, in the Vajraimrtamandala (NPY 7) almost all materials I have
used mention four male Krodhas as the four gate-guardians, viz. Bhrkutitaranga, Bhaya-
bhisana, Hayarapa, and Gananayaka. In the Vajramrtatantra itself, which is a yogini-
tantra, the four gate-guardians are female Krodhas, viz. Bhrkutitaranga, Bhayabhisana,
Hayarapa, and Gananiyika.?’ The abovementioned male Krodhas are actually found in
the Srivajramrtamabatantrarijasya tika (P #2523) of Bhaga, which is presumed to have
been the direct source for NPY 7.3° Another example is seen in NPY 26, where Abhaya
seems to have quoted a pdda of a stanza from the Kdlacakratantra (KCT),3! which he calls
the “mila,” as confirmed in the Sanskrit MSS and the Tibetan translations of the NPY.
However, in the Kalacakra tradition, the Root-tantra (milatantra) is the Paramaidibuddha,
and the KCT is its Abridged-tantra (laghutantra). It is not plausible that Abhaya would
call the KCT the Root-tantra against the Kalacakra tradition, in which “mula” would be
interpreted as referring to the Paramadibuddba. Moreover, the Sanskrit text, unlike the
KCT, at this point lacks a compound, i.e. a group of deities (devatagana), as shown by the
Sanskrit MSS and the Tibetan translations of the NPY. In view of this irregular Sanskrit
syntax, we could postulate that Abhaya in fact quoted this pida from the legendary Root-
tantra. ‘The KT, however, reads “laghutantre” instead of “mule.” Although the Sanskrit
syntax of this pdda would require this compound, the same omission in the KT suggests
that it would be allowed. In fact the direct source for NPY 26 is the VP, the authoritative
commentary on the KCT, and thus in this context “mala” should be interpreted as the
“root” of the VP, i.e. the KCT.

Among Abhaya’s other works, the VA and the Srisamvarabhisamayopayika are the only
two works he mentions in the NPY as having further information about the heart-mantras
of the deities.>3 Particularly, there are three ritual prescriptions of the VA in which parallels
with the NPY are found: “nailing impediments with spikes” (‘vig/makz'lana);34 “prepara-
tion of the vases” (kalasadbivisana);>> and “scattering coloured powders” (mjzz/ypciz‘mm).36

Some chapters of the NPY have parallels in Abhaya’s other works:

Harunaga Isaacson for this information.

2 See P, vol. 3, Ca, 18al1-2.

30 For the four male gate-guardians, see 68b8—69b1.

31 Verse 23b of the third chapter of the KCT. See VP 1I, 21, 22.

32 On the Paramaidibuddhba, see Newman 1987.

33 Bh 4, line 6; Bh 4, line 17; Bh 28, line 8.

3*Tn this ritual prescription, Abhaya describes the iconography of Vajrahamkara in detail, and parallel passages
are found in NPY 11. See Chandra 1977: 33, line 3-34, line 3.

3 In this ritual prescription, Abhaya prescribes the heart-mantras of some deities in NPY 1, 2, 3, 5, 19. See
ibid., 46, line 2—48, line 5.

36 For the Sanskrit text of “scattering coloured powders,” see Bhattacharyya 1981: 71-95.
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NPY 1, Rakmyamdntakanz'._cpannayaga.37

NPY 3, Amnayamasnjari (AM).38

NPY 4, AM and the Jiianadikinisadbana.>®

NPY 5, AM. %

NPY 6, AM. 4

NPY 11, Ucchusmajambhalasidhana.*?

NPY 12, Srisamﬂardb/_)immayopdyi&d.43

NPY 13, Abbayapaddhati, a commentary on the Buddhakapalatantra.**

V. Some Linguistic Problems of the NPY
The Sanskrit of the NPY does not belong to so-called “Buddhist Hybrid Sanskrit.” It is

by no means an inferior Sanskrit of a kind seen in some Buddhist tantras; it is Classi-
cal Sanskrit.* Some peculiarities of Buddhist tantric texts, however, are also seen in the
NPY. One peculiarity is the unusual word “pali,” which appears several times in Bhat-
tacharyya’s edition as well as in the Sanskrit MSS, referring to the feminine form of the
Sanskrit word “pala” (guardian). Franklin Edgerton does not gloss this word in his dic-
tionary.*® 'There is a similar case in the Samvaramandala (NPY 12) in which the god-
dess Yamadamstri, whose name is attested in this form in Sanskrit MSS such as N1, is
found instead of “Yamadamstrini,” a grammatically correct form. Yamadamstri might be
a textual corruption, because Yamadamstrini is found in some texts related to the Samvara
tradition.*” However, Yamadamstri also appears in the Satcakravartimandala (NPY 25),
which borrowed the forty-eight names of its “heroes (vira) and heroines (virini)” from the
Samvaramandala. Thus I propose to keep “pali” and “yamadamstri” in the Sanskrit text
of the NPY, since they were fully acceptable within the textual transmission.

“Coded language” (sandhibhbisa/sandhyabhisa), which appears in some Buddhist
tantras, also poses slight difficulties throughout the NPY. Several terms of coded lan-
guage, which were probably employed in the sources Abhaya used, are found in the NPY.
For example, “padmabhajana” (a skull-cup) and “paficapradipa” (the five kinds of flesh)
are frequently used in the NPY.*® Besides these well-known examples of coded language,
“krpita” (a rattle-drum) and “niraméu” (bone-ornaments),*’ which are among the twenty-

37 of. Bh 1, lines 21-23; cf. P, vol. 67, Pi, 448b7-449a2.

38 ¢f. P, vol 55, Dsa, 142b2-143b5; 145a3-b1; 151a4-8, etc.

% ¢f. ibid., Dsa, 112b3, etc.; P, vol. 57, ha, 187b6-188a5; 188b6-8; 189a7-8.

0 ¢f. ibid., Dsa, 108b5-109a3, etc.

4 of ibid., Dsa, 117a3-4, 117a8-b1, etc.

42 f. Bh 24, lines 5-8; cf. Bhattacharyya 1968: 500, lines 11-15.

B of P, vol. 48, Pa, 224b6-226a8. 'The full title of this work is identified by Abhaya him-
self as the S;rimmwardb/yimmayapdyikd in the NPY, although the title in the Tibetan Canon is the
Srz’cakmmm'vardbbimmaya.

4 ¢f. P, vol. 58, Ya, 227b3-2284a2, etc.

* John Newman insists that the Sanskrit in Buddhist tantric texts such as the KCT and the VP should
not be classed as Buddhist Hybrid Sanskrit. See Newman 1988. Unlike the VP, however, Abhaya does not
use “devata” (a male deity) and “devati” (a female deity) together, a compound which belongs to Buddhist
Sanskrit, at any point in the NPY. For “devatadevati” in the VP, see VP II 163, 4, etc.

* Edgerton glosses palika (Skt. palaka) instead of pali.

47 See, e.g. Cicuzza 2001: 19; English 2002: 191.

8 The term “paficapradipa” means the flesh of five animals, usually horse, donkey, elephant, dog, and camel.
See Shendge 1962: 27, note 11.

* For the term “krpita,” see Snellgrove 1959: 60. For the term “niramsu,” see ibid., 60.
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two terms of coded language listed in the Hevajratantra, are also found in the NPY.*? The
“yogapatri” (a skull-cup) or “yogapatrika,” which is not included in this list but appears
elsewhere in the Hevajratantra, is another coded term and is found in the NPY.>!

Other Sanskrit words in the NPY which are not found in available Sanskrit lexicons
can be understood from the Tibetan translations or from parallels in other works, particu-
larly those of Abhaya. For instance, in the Vajrasattvamandala (NPY 3) the Sanskrit word
“pittani” or “pittini” should mean “salutation” (azijali).>®> Another example is seen in
the Dharmadhatuvagi$varamandala (NPY 21), where the meaning of the compound “jo-
jotkara” is not certain.”> Although this is translated as the “sound of an auspicious verse”
in T4, it seems to be an onomatopoeic expression.

Appendix: A List of Corrigenda

. 1, line 1: antar andbham may be better than antarandham

. 2, lines 3—4: parapunydvadhim should be corrected to parapunyivadhi.

. 6, line 5: LAM, MAM, PAM, TAM may be better than LAM, MAM, PAM, TAM.

. 7, line 7: yatha bahyam tathadbyitmam should be emphasized as a quote.

. 10, line 19: kanisthasucih should be corrected to kanisthe sici.

. 10, lines 19-20: samsaktapradesinyau should be corrected to samsakte pradesinyau.

. 11, line 9: ’paradavatih should be corrected to ’paradevatal. A typographical error.

. 11, line 14: LAM, MAM, PAM, TAM may be better than LAM, MAM, PAM, TAM.

. 13, line 15: *karotacakri kundala® should be corrected to °karotacakri-kundala’. A typographical
rror.

. 21, line 1: JVALABHYO should be corrected to JVALA BHYO.

. 22, line 13: dwvdirapalis should be corrected to dvdrapilyas.

. 30, line 1: JVALABHYO should be corrected to JVALA BHYO.

. 81, line 9: wesesah should be corrected to visesah. A typographical error.

. 87, line 6: sitdiravatacandre should be corrected to sitairdvatacandre. A typographical error.

. 91, line 15: zathatra should be corrected to tathd | atra.

. 91, line 18: paricabuddhamukutah should be corrected to °mukutah.

. 99, line 12: dharmodaydyam madhye should be corrected to dharmodayiya madhye.

. 108, line 7: [...] samastin pasyanti te tu mandalesam tair alingitas tan should be corrected to [... ]
samah | tah pasyanti <tan>> te tu mandalesam tais alingitas tafh)|

p. 113, line 11: parasparabhih should be corrected to paramparabhiph.

[ClseBaclisclisolisclise Boliseliyo]

helacBacliscBaclisclisoRsclise]

50 Bh 20, line 17 (Bh reads 4rsna); Bh 31, line 2 (Bh reads niramsu).
51 Snellgrove 1959: 80; Bh 20, line 19.

52 See the AM of Abhaya. P, vol. 55, Dsa, 149a6.

>3 Bh 65, line 7.

5% bhra shis kyi tshigs su bead pa’i sgra. P, vol. 80, Thu, 161b7.
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ABBREVIATIONS

AKS: Acaryakriyasamuccaya of Jagaddarpana.

AM:  Amnayamasijari of Abhayakaragupta

Bh:  Bhattacharyya 1949.

KCT: Kalacakratantra.

NPY: Nispannayogavali of Abhayakaragupta.

P: 'The Tibetan Tripitaka. Peking Edition. Reprinted under the Supervision of the Otani Uni-
versity, Kyoto. Edited by D. T. Suzuki. 168 vols. Tokyo and Kyoto, 1955-61.

SPT: Samputatantra.

VA:  Vajravali of Abhayakaragupta.

VP:  Vimalaprabhi Commentary of Pundarika on the KCT.

VP 1 & VP IIL: Vimalaprabhitiki of Kalkin Sripundarika on Srilaghukilacakratantrardja of Kalkin
Srimﬂﬁjus‘riyas‘as, vols. II-III, critically edited and annotated with notes by V. V. Dwivedi
and S. S. Bahulkar (Rare Buddhist Text Series 12-13). Sarnath 1994.
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'The Vaimala Sect of the Pasupatas.
New Data from Old Javanese Sources®

Andrea Acri

Various forms of Pasupatism existed in the early medieval Indian Subcontinent. Beyond
the Paficarthika tradition, mainly known to us through the Pisupatasitra with Kaundinya’s
Pagicarthabhdsya, and the Ganakarika with Bhasarvajfia’s Ratnatika, other sub-schools arose
from the middle of the first millennium AD. These groups included the Lakulas, Vaimalas,
Karukas and Mausulas, which left scant data about their beliefs and practices after the
complete disappearance of their scriptural corpora.!

In the first part of this paper I focus on the Vaimalas, presenting passages referring
to this group in the Saiva religious literature of the Subcontinent. In the second part I
shall introduce the Saiva sect of the Alepakas, mentioned in Old Javanese sources of the
Tutur class side by side with the Pasupatas and the mainstream Saivas. In part three I shall
present additional evidence on the Alepakas found in Old Javanese Kakavins.

As early as 1958, Zieseniss suggested the possibility of a linkage between the two sects,
mainly on account of the similarity of their names (alepaka = vimala = ‘immaculate’). The
evidence analyzed in this paper vindicates Zieseniss’ hypothesis, and on its basis I suggest
to identify the Alepakas as a localised form of the Indian Vaimalas (part four). Beyond
adding further data on this little-known group, the proposed identification might be of
some importance in reconstructing the history of the Saiva religion in the Archipelago,
implying as it does that different varieties of Pasupatism were extant in Java at least by the

9th century AD.

1 'The Vaimalas in Sanskrit Sources

In the absence of any original scripture, information about the Vaimalas (i.e. ‘those devoted
to the immaculate one’)? can only be retrieved from second-hand references scattered in the
Saiva Tantric literature from the Subcontinent. The earliest textual source referring to this
group is the Nisvasatattvasambitd, a Siddhantatantra preserved in a Nepalese manuscript

* An early draft of this article was presented at the 13th World Sanskrit Conference (July 9-14 2006,
Edinburgh). Thanks are due to Arlo Griffiths, Peter Bisschop and Thomas Hunter for their comments; any
mistake is, of course, mine alone.

TA presentation and discussion of the available evidence on these groups can be found in Sanderson 2006.

2 A Rudra called Vimala appears, among four others headed by Prabhava, in the cosmological accounts of the
Svacchandatantra, Nisvdsatattvasambiti, Nisvisakirikil Diksottara (see Sanderson 2006:201). A sacred place
of pilgrimage named after this Rudra is found throughout Tantric scriptures (cf., e.g., Matarigaparamesvara,
Vidyapida 20.53cd: vimalam vimalasyoktam sthanam rudrasya sobbanam).
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dating back to the 8-9th century AD.3 In the final section of the text, i.e. the Gubyasitra,
we find a mention of the Vaimalas as one of the systems forming the Saiva stream:

NTS, GS 12.4-5ab:*
What by it (atrapadam haradi?) [lac.], beginningless, found multifariously in the

Pramana, the Vaimala and the Saiva. What is to be realized in other mantras, is
fixed in the pascarthajiiina.’

Further below, the Vaimala system is presented within a quadripartite division of the
Atimarga, dominated by the mainstream Saivas originating from the upper face of I§ana:

NTS, GS 12.17-18:°
Thus through the five the whole [of the Saiva knowledge] that was and will be [is

covered]: the Saiva has arisen in I§ana, and the Vaimala is said [to have arisen] from
[Tat]purusa.

The Pramana was born from the heart (i.e. Aghora), the Karuka from Vamadeva.
From Sadya (i.e. Sadyojata) the followers of the doctrine of Lakulisa [have arisen].
[Thus] the five divisions have been proclaimed.

Another obscure reference to the Vaimalas is found in Gubyasitra 13.107cd-108ab, where
they are mentioned in the context of the aghoramantra.” Although the connection remains
unclear, it should be mentioned that a seven-verse fragment of the Pasicarthapramana, a
lost Pagupata scripture quoted by Ksemaraja (first half of the 11th century AD) in his
commentary ad Svacchandatantra 1.41-43, contains an analysis of the aghoramantra. As
noted by Bakker (2000:6), this account shows that those Pasupata groups that followed
the lost Pramanas, in contrast with Kaundinya’s system, developed a hierarchical system
of worlds (bhuvana) governed by various manifestations of Rudras divided into the three
categories of aghora, ghora and ghoraghoratara.

As shown by Sanderson (2001:29; 2006:169-175; 200-201), the Pramana texts were
probably the basis on which the Nisvisatattvasambita built its cosmological system, further
extending the ascending hierarchy of worlds and relegating the Pasupatas, the followers
of the Pramanas and the Vaimalas to lower stages. In Guhyasitra 7.261-262ab® we find

3 This remarkably old text is of primary importance for documenting archaic forms of Pasupata Saivism (see
Sanderson 2001:28-31). The first of its five sections, i.e. the Nisvdsamukha, gives an account of the Atimarga
practices and observances which almost paraphrases parts of the Pisupatasitra (see Goudriaan 1981:35).

4 NTS, GS folio 87v, 1-2 (on the basis of the original Nepalese ms. and its two apographs transcribed and
collated by Dominic Goodall and Diwakar Acharya): yat tayatrapradam haradi [lac.] | pramane vaimale caiva
Saive ca babudha sthitam/ | paramantresu yatsadhyam panicirthajiinaniscitam.

5 According to Peter Bisschop (p.c., January 2007) the term Pasicarthajiana is used in the Samskarakarika
and in a newly recovered manuscript of the Paricarthabhbisya to indicate the seminal scripture of the Pasupata
sect, i.e. the Pasupatasitra. On the other hand, the author of the Ratnatiki seems to use it as a reference to
the philosophical system based on the sizras along with Kaundinya’s commentary.

6 NTS, GS folio 87v, 5: pasicabhis tu tatah sarvam yad bhitam yac ca bhavyati| isine saivam utpannanm
vaimalam purusit smrtam/ pramanam brdaydj jatam vamadevit tu karukam/ | sadyac ca lakulisantah pasicabbedah
prakirtitah e 17d purusat | conj.; purusa ms. e 18ab jatam vamadevat tu karukam | conj.; ja [/ac.] ntu karakam
ms. e 18c lakulisantih ] ms.; lakuliSottham conj. Sanderson (2001:29-30, fn. 32).

7 NTS, GS folio 91v, 3: saptamam tu punas tasmin tena prakytistham nigadyate (hypermetrical)// sa esa
vaimalandam tu moksadam parikirtitam.

8 NTS, GS folio 68r1-2: rjiisas ca dbruvas caiva pramanidhvantakirtitam/ kapalavratam dsthaya
pramindgamasiddhaye| | gati dbruvapadam ye tu diksijiianavisodhitah e 261b *adhvantakirtitam ] conj. Sander-
son; “adhvanakirtitam ms. e 261d “agamasiddhaye ] conj. Sanderson (2006:170); “agamasi [/ac.] ms.
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a mention of certain kapalavratins (i.e. [adepts] following the observance of the skull’),
purified by initiation and gnosis (diksdjrianavisodhbitah)’ and having their ultimate goal in
the worlds of Tejisa and Dhruva:

Tejisa and Dhruva are taught to be the end of the world-path of the Pramana [system].
Purified by initiation and gnosis and having carried out the observance of the skull

in order to fulfill [the command of] the Pramana scriptures those [adepts] reach the
level of Dhruva.

The Vaimalas and the followers of the Praminas are meant in the verses above, as can
be seen by comparing this passage with a similar one in the Svacchandatantra (11.72cd—
73).10 Here the Vaimalas are placed in the world of the Rudra Tejesa, the followers of the
Pramanas in the world of Dhruva:

For the Vaimalas, the goal is Tejesa, and for the Pramana [system] it is Dhruva. Their
soul being purified by initiation and gnosis, by keeping their discipline until death,
and by practicing the observance of the skull, they reach their respective goals.

Further information can be drawn from Ksemaraja’s commentary (Uddyota) ad Svacchanda-
tantra 11.73=74ab. Here the Kashmirian exegete seems to distinguish two streams within
Lakula Pasupatism, namely the followers of the Pramanasastras and the Vaimalas. As
suggested by Ksemaraja, both practiced the observances of the skull (,apa/avrata) and the
lying in ashes, on the basis of the injunction given in Pasupatasitra 1.3 — ‘one should lie
in ashes’ (bhasmani sayita).!! The observances of kapala, khatviriga and bhasmavasa are
also mentioned in Gubyasitra 12.10-12, seemingly in connection with the followers of the
Pramanas and the Vaimalas.'2

'The Nisvasakirika/Diksottara, a later appendix to the Nisvdsatattvasambiti preserved
only in badly corrupt South Indian manuscripts, places the Vaimalas in the cosmic level of

Dhruva:

'The Vaimalas, Karukas and the Pasupatas: Dhruva is the god of the Vaimalas, [stand-
ing] above that of the Karukas. Those resting above the barrier of Dhruva dwell in
the creation of Siva; that station is the highest zattva of those, whose Soul has been
purified from [the hold of ] the cosmic path by means of initiation. I§vara is said to
be the station of the Pasupatas; [one] who has his soul purified from [the hold of ] the
cosmic path by means of conduct, he goes [there]. About this there is no doubt.1?

¥ And not (primarily) by ritual action, as in the case of the Mausulas and Karukas, who followed the chiefly

ritualistic Pramanas (see Bakker 2000:4, 7).

10 SvT 11.72¢d=73: tejeso vaimalanim ca pramane ca dbruvam padam/ | diksajranavisuddhatmai dehantam yava
caryayi/ kapalavratam dsthaya svam svam gacchati tatpadam.

1 Svacchandatantroddyota, 11.74ab: ye tu kapilidyasthivratadbirinab pirvoktalakulamnayat — bhasmani sayita
ityadipasupatasastracodanatah japabbasmakriyanisthas te vrajanty aisvaram padam.

12 NTS, GS folio 83v, 3—4: kapalam caiva khatvargam bhasmavasam ca sarvadi/ citurvarnikabbaiksyam
ca vastavyam vijane vane/| jAananvesi sive bbaktir yogadhyanaparayanah/ [lac] brabmacaryam ca yathi-
labdhena vartayet || evam carati vidvanso jitakrodho jitendriyah/ vaimalacaryadiksi sivasayojyam ucyate o 12c
vaimalacaryadiksa ] conj.; vaimalacaryadiksa ms. (unmetrical).

13 Nisvasakirika/Diksottara 19.123-125 (collated from IFP transcripts A, B, C): waimald karukas
caiva tathd pasupatis ca ye/ vaimalinam dbruvam devam karukinam tathopari/| granthidbruvanadbinanim
Sivasyster avasthita/ tesam tattvaparam sthanam diksadbvinavisodbitam/ | isvaram pasupatanam sthinam caivam
udibrtam/ caryadbvanavisuddbiatma gacchate natra samsayah// o 123a karukas | em.; karakas ABC e 123b
pasupatas ca ] BC; pasupata A e 123d karukanam ] em.; karakanam ABC e 124a granthidhruvanadhinanam ]
em.; granthidhruvam mahinam A; grandhi dhruvadhinam B; granthi dhrvanadhinanam C e 124b Sivasrster
avasthita ] A; $ivam ghrster avasthitd B; §ivam drste svasthita C e 125a pasupatinim ] em.; pasupatyanam
ABC e 125c¢ caryadhvinavisuddhatma ] A; caryadhyanavisuddhatma B; caryadhyanavisuddhatma C.
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In another passage of the same text, the Vaimalas are mentioned, along with the Karukas,
the Pasupatas and other schools, as attainers of an inferior kind of liberation in comparison
with the one achieved by the followers of the Saivasiddhanta. A similar account is found
in Abhinavagupta’s Tuntraloka (13.305), where Saivas, Vaimalas, the followers of the Sid-
dhanta, Arhatas and Karukas are all listed as systems hierarchically lower than those based
on the teachings of the Bhairavatantras.'®

'The above survey of all currently known attestations of the name Vaimalas clearly shows
that there is still hardly any knowledge about the practices and beliefs of this sect. Although
they probably had their own set of s@stras, the Vaimalas also followed the scriptural author-
ity of the Pasupatasiitra'® and carried out the observance of bhasmasayana there enjoined.
On the other hand, the Vaimalas also developed an extended hierarchy of Rudra-worlds
and practiced additional observances, such as the zapalavrata, thus standing midway be-
tween the Pafncarthika Pasupatas and more extreme groups like the Kapalikas.

2 'The Alepakas in Sanskrit-Old Javanese Tuturs

So far, no attestation of the term vaimala has been found in Old Javanese sources.!” On

the other hand, the sect of the Alepakas, i.e. ‘the immaculate ones’,!® is mentioned in a

Y Nisvasakarikil Diksottara transcripts A, B, C 12.24-26, also found, with minor variants, in 13.6-9ab. The
text quoted here is from transcript A 12.24-26, which strikes me as the least corrupt: vedantavidusais caiva
giyate paramesvarah/ paricaritram tu tattvajiiaib sa eva parikirtitah/ | vaimali kirukas caiva tathi pasupatis ca
ye/ bauddhas carbatas caiva nyiyavaisesikds tathi/ | itibisapuranajiia dbarmasistraparayanih/ sarve moksavido
devi svasamyjnia pratipaditah// e 25a karuka$ | em.; karakas A.

15 Abhinavagupta here is quoting from a lost Tantra of the Kaula stream named Sarvacirabrdayatantra:
Saivavaimalasiddhanta arbatih karukis ca ye/ sarve te pasavo jrieyd bhairave matrmandale (the reference to the
Vaimalas is not commented upon by Jayaratha).

16 This claim, suggested by the words of Ksemaraja in Svacchandatantroddyota 11.74ab, has been supported
by Bakker (2000:6) on the basis of epigraphic evidence in which we find mention of a lineage of gurus with
names ending in -vimala, whose origin goes back to Kusika, the first disciple of Lakuli$a, the mythical author
of the Pasupatasitra.

17 The adjective vimala is, however, well attested in a wide variety of Archipelago texts with the meaning
‘immaculate’ (cf. OJD 2281). In Old Javanese charters it is found as a personal name of laymen (cf. Damais
1970:686). The compound vimalisrama (‘the dsrama of Vimala/the immaculate dsrama’®) appears four times
on a series of inscribed copper plates of probable East Javanese origin, describing a frechold grant to a reli-
gious establishment (OJO CXII, pp. 243-247, nr. 16a, 11ab; van Stein Callenfels 1924:26, where the reading
dhimalasrama by the earlier transcriber Hageman should be corrected to vimalasrama). The establishment is
qualified as a vibdra and a kuti, both terms implying a Buddhist affiliation (in spite of the Saiva persuasion
of the final invocation of the charter, mentioning, among other deities, Haricandana Agasti Maharsi). Of
more definite interest is the mention of an dcdrya vimalesvara, native of Mungvatan, in the area of Tira, found
in two inscriptions from Candi Kedulan in Central Java, both dated 791 Saka (867 AD), which have been
discovered in 2003 by Indonesian archaeologists. (These data have been drawn from the oral presentation
by Timbul Haryono, “Two Stone Inscriptions recently found at [a] Hindu Temple in Yogyakarta’, delivered
during a Colloquium on Asian Art and Archaeology, National Museum of Ethnology, Leiden, 12 November
2007. Dr. Haryono has shown a transcription and translation of both inscriptions, but provided no handouts.)
The appellation may denote a Saiva acarya named after the Rudra Vimala/Vimalesvara, although the possi-
bility that the compound could just mean ‘the immaculate I§vara’, and hence refer to a Saiddhantika dcarya,
cannot be ruled out. Note that, outside of the Subcontinent, the god Vimale$vara is attested in Sanskrit and
Old Khmer inscription from Cambodia (see Sanderson 2003—-04:408).

18 The word alepaka is attested in Sanskrit sources from the Subcontinent as an epithet of either the soul
or Siva; of. e.g. Nisvasakarika/ Diksottara 2.28ab: evam jiiatva bbaven mantri Sivah saksid alepakal; Svacchan-
datantra 12.133ab: alepako visuddbitma siddhim prapya sivo bhavet; Netratantra 14.8cd: yada tadi bi sarvesim
atmabhito hy alepakah. In this respect, its usage is similar to vimala, also widespread in Tantric scriptures from
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number of Archipelago sources, mostly belonging to the corpus of Sanskrit-Old Javanese
texts called Tuturs. The majority of these scriptures, largely unpublished, are preserved
on palm-leaf manuscripts from the island of Bali, although many of them were probably
composed on Java in the period going from the 9th to the 15th century AD (see Acri 2006).
These texts can be regarded as the remains of the scriptural basis of the Saiva religion in
ancient Indonesia, embedding Sanskrit s/okas in an Old Javanese commentarial framework.
Sparse references to the Alepakas are to be found in Tuturs listing various denomina-
tions of sects of Saiva orientation, where the Alepakas usually appear side by side with the
Pasupatas, both distinct from the followers of mainstream Saiva Siddhanta. The incipit of
Tutur Sivasisana runs:*
Thus [starts] the holy Sivasasana; all the sidbakas should pay attention to it; all the
religious teachers of the Saiva stream, namely: the Saivasiddhantas, the Saivas, the
Pasupatas, the [A]lepakas,?® the Canakas, the Ratnaharas, the Sambhus. Thus are
the kinds of sadhakas of the Saiva stream.?!

A reference found in the Vrhaspatitattva, a text of Saiva Siddhanta persuasion but contain-
ing Pasupata-influenced strands (see Nihom 1995b) was pointed out many decades ago by
Zieseniss (1958:19). The Old Javanese commentary ad sloka 2 opens by listing Saivas, Pasu-
patas and Alepakas in reply to the question directed to Siva by Vrhaspati (i.e. Brhaspati),
who is confused about what is the best among the three paths into which the Saiva stream

is divided:

O Lord, be kind to your son, tell me about all the sacred scriptures, the reason why
so many are their varieties [that have been instituted] by the Lord, while teaching to
all the gods. There are those called Saivas, those called Pasupatas, and those called
Alepakas.?? These all are the different doctrines of the Lord, [mentioned] one by one,
along with their own scriptures; many are their sorts. Why is it so? For what reason
so many ways and scriptures have been made??

Further on in the commentary ad s/oka 3, Siva himself replies that each one of them is
equally effective in leading to liberation from the cycle of rebirth:

The reverend Vrhaspati asked: which is the most excellent kind of gnosis? O Lord, is
it Saiva, is it Pasupata, or is it Alepaka?

'The Lord answered: there is no inferior or superior heaven (svarga), my son, if it
will be made equal by those who follow [one of those] ways; because this gnosis has
already been equally and properly enunciated by me into these three ways. If there is

both the Subcontinent and the Archipelago.

19 The spelling of the Sanskrit technical designations has been standardized, but vrddhis have not been im-
plemented in the four, rarely attested sect names of alepaka, canaka ratnahara and sambhu.

20 The spelling Jepaka is most probably due to the frequent loss of initial - in Sanskrit loan-words in Old
Javanese (see Gonda 1973:391) and in Archipelago Sanskrit (see Goudriaan and Hooykaas 1971:12).

2V Sivasasana (LOr ms. 9127), p- 1: niban sar hyar sivasasana, kayatnakéna de san vatek sadaka makabehan,
sahananira para dar ascarya sevapaksa, lvirnira sevasidanta, seva, pasupata, lepaka, canaka, ratnahara, sambhu,
nahan lvirnira sat sadaka sevapaksa.

22 1 follow the spelling of the religious sects standardized by the editor (i.e. ms. seva— Saiva; pasupata—
Pagupata).

23 Vrh 2.1-6 (Devi 1957:34): sajfia bhatira, kasibana ranak bhatira. Varahén ika sari hyar aji kabeh, matariyan
akveh prabhedanira de bhatira, an pavarah ri sari vaték devata kabeh. Hana saiva riaranya, hana pasupata riaranya,
hana alepaka riaranya. Ika ta kabeh kapva dudi pavarah bhatara sovasi-sovasi lavan ikan sastra vih akveb ata
prakaranya. Ndya ta kalirian ika. Mataryan vineh makveha ikanarn marga kalavan aji de bhatara.
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a mistake, [it is made] by those who adhere to the view that there is a gnosis [which
is] inferior to all the others. That is the cause of a confused mind, which is liable to
err. Thus spoke the Lord.?*

Although the above passages — as is usual in this kind of literature — unfortunately do not
make things very clear, they testify to the existence in Java of at least three varieties of Saiva
traditions, each one provided with a different set of scriptures. The mention of those who,
in contrast with the conciliatory position expressed by the Old Javanese text, regard those
traditions as leading to inferior and superior heavens (svarga) reminds us of those accounts,
found in Sanskrit sources like the Nisvasatattvasambita and the Svacchandatantra, in which
various types of liberations reached through an ascendent hyearchy of cosmic levels are
attributed to different Saiva sects.

Another, hitherto unnoticed, reference to the Alepakas is found in Tutur Brahmokta
Vidhi Sastra.?> Having opened with the invocation om pasupataye namah, the text describes
— through the mouth of Bhatara Pasupati himself — the origin of the world and of the
tour Vedas, using a series of slokas listing various auxiliary sciences (vedariga) and other
philosophical systems. Each one of these is connected with a part of the body of the holy
Veda (sari hyan veddha):

The teaching of the Ars Amatoria is in the genital organ; in the belly is placed the
Mimamsa. The Pasupata is in the heart and the Mahinatha on the chest.

On the neck there is the Vaisesika, the Siksa is on the tongue; the Alepaka is in the
head.?

These verses are paraphrased in the Old Javanese commentary, in which it is stated that
the alepakajfianasistra represents the head of the Veda (kunar ikan alepakajiianasistra
pinakasirsa pakenan ika de san hyarn veddha), while the pasupatasistra represents the heart
(ikari pasupatasastra pinakabati pakenan ika teka san hyar veddha). It is in itself remarkable
that the Pasupatas, Mahanathas and Alepakas are presented in these verses as belonging to
the Vedic stream, standing side by side with other orthodox schools.?’” Equally interesting
is the appearance of the term Alepaka as a sect-name in a Sanskrit verse, to my knowledge
the only instance in all of Sanskrit literature known so far. The heavily corrupt Sanskrit,
which goes beyond the kind of aisa register common in Tantric scriptures from the Sub-
continent, suggests that these verses have been composed in the Archipelago. However, as

24 Vrh 3.36-43 (Devi 1957:36): sumahur bhagavan vrhaspati, lirinira: ndya ta visesa nika san hyasi jiana, sajia
bhatara, ikati Saiva kari ya, ikari pasupata kari ya, ikari alepaka kariya. Sumahur bhatdra, lirinira: tan hana sor tan
hana levih ikar svarga anaku yan padakena de sari makamarga, apan pada télas lituhayu deriku gumelar ikat jriana
rikana marga télu. Yapvan salah denya marigégo jidna hana sor ikan vaneh. Ya ta matariyan ikan bhrantajiiana,
yekagelem analahi. Marikana lini bhatara.

25 1Or 14.763 (see Pigeaud 1980:8). A slightly less corrupt version can be retrieved from a romanized copy
of a ms. (Kirtya 6575 IIIb, p. 31) containing two texts, namely the Vrhaspatitattva and the Brahmokta Vidhi
Saistra (from p- 32 onwards).

26 Brahmokta Vidhi Sastra (ms. Kirtya 6575 I1Ib), slokas 2-3 (p. 32): kamatantro 'pi vigubye kuksau mimamsah
samsthitah/ pasupato ’pi hrdaye mahindthas ca urake/ | kanthe vaisesikas caiva jilve Siksa tathaiva ca/ alepakas tu
Sirsdyam iti vedasarira vai ® 2a kamatantro ] em.; kamatantro ms. e viguhya ] irregular metrical pattern e 2b
kuksau ] em.; kukso ms. e 2b mimamsah ] declined as a masculine (unmetrical) e 2d ca urake ] non-standard
hiatus to avoid hypermetrism, although the anustubh cadence is still irregular o 3b $iksa ] enz.; siksa ms. o
3c $irsayam | erm.; Sirsayam ms. (declined as a feminine) o 3d $arira] declined as a masculine with irregular
sandhi, m.c.

27 Tt is worth mentioning that according to Dyczkowski (1988:24-25), there existed an early tradition of
smarta Pasupatas who were considered to be orthodox by the followers of the Vedas and opposed to the het-
erodox ones belonging to the Lakula stream.
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is often the case of s/okas contained in Tutur texts, the above verses do not show any trace
of Javanisation, such as the influence of Old Javanese morpheme, which would make them
belong to the kind of hybrid language known as Archipelago Sanskrit (see Goudriaan and
Hooykaas 1971:11-12). 'Therefore, the possibility that these verses were composed in the

Subcontinent after all cannot be ruled out.?8

3 'The Alepakas in Old Javanese Kakawins

I shall now consider two passages of the Old Javanese Ramdiyana Kakavin® containing

additional evidence on the Alepakas, namely stanza 20cd of sarga 25 and 111cd of sarga
24. Sections 24.95-126 and 25.11-117, characterized by a difficult and allusive poetic
language, featuring a high density of poetic niceties such as yamakas and double-entendres,
depict in allegorical terms various animals — mostly birds. Each of these represent human
alter-egos, i.e. ascetics of different sects who take every opportunity to tease one another
about their respective behaviours and religious observances. The satirical aim of the author
results evidently from the mise-en-scene effected by the birds that are made use of for
parody. Several of these allegorically represent the followers of sects carrying out a form
of asceticism characterized by observances proper to the groups of the Saiva Atimarga, as
opposed to the householder-oriented or mild monastic form of religiosity represented by
their critics.3

The motif of the bird-ascetic is not unknown in India. For instance, in the Sanskrit
Saiva scriptural literature we find parallel passages mentioning various categories of Saiva
torest-dwellers (vanaprastha) and mendicants (bhiksu/yati), some of which are named after
birds, apparently on account of the similarity of their behaviours.3! Furthermore, sources
containing parodies of Saiva ascetics written by their opponents are common in the Sub-
continent (see Bloomfield 1924; Rossella *2007). These parodies are especially important
because, as Lorenzen (2000:81) pointed out in commenting on the Mattavilasa, it is only
by reading between their lines that we can get a picture of the beliefs and practices of
such groups. This is a feature that applies also to sargas 24 and 25 of the Old Javanese
Ramayana, which represent an unique source for retrieving data on little-known religious
groups in early Java.

As noted by Nihom (1995b), several stanzas of the section 24.95-126 have their coun-
terparts in sarga 25, which seem to add further elements helping the reader to connect the
mentioned birds to certain religious sects.>> As I argue below, this happens to be the case

28 As T have shown elsewhere (Acri 2006:118-124), several of the verses contained in Tuturs do have exact
parallels in Sanskrit Siddhantatantras, and their dilapidated state is often due to poor Balinese manuscript
transmission.

29 This poem in Sanskrit metres is considered to be the oldest Old Javanese Kakavin, “dating back to the first
half of the 9th century AD.”

30 Nihom (1995a), having translated two closely-related stanzas of sargas 24 and 25 and analysed them from
the standpoint of Indology, arrived at the conclusion that the author had a detailed knowledge of the tenets of
Pasupata Saivism (pp. 666-667) and that ‘despite their own unmistakable Javanese nature, [they] are not likely
to be understood without consideration of the beliefs of various schools of Indian religious sects’ (p. 654). On
p- 657, note 19, he expressed his intention to discuss verse 25.20 in another study, which, however, has not yet
appeared. This task has therefore been taken up by the present writer.

31 See Kiranatantra, caryapada ch. 9 (vv. 1-29) and Suprabbedigama, caryipada ch. 6 (vv. 1-85). For a detailed
description of the passages, see Barazer-Billoret 2001:33—49 (I thank this author for having pointed out to me
the relevant passages and having provided me with digital romanized versions from the Grantha manuscripts).

32 For example, the coot in 24.117ab is connected with the Pasupatas in 25.25 (see Nihom 1995a).
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of the couplet 24.111cd and 25.20cd. For the sake of clarity, I begin with the latter. Re-
grettably, this line provides a difficult task to the translator, and it cannot be rendered into
English without loosing the polysemic and allusive power of the Old Javanese:

si puyuh alepaka apan pariémeh kapitit iki viku mutil makipi
The quails are spotless for they are a cause of filth; dragged away by the tail, pilfering
and rummaging on the ground (Hooykaas 1958b:368).

'The flawless puyuh-bird is not really clean, as her tail is always full of dust since she
always bathes in it (Santoso 1980:689).

Hooykaas’ translation is literal at the expense of intelligibility: why would quails which are
‘a cause of filth’ (paziemeh) be called ‘spotless’ (alepaka)? Santoso’s more readable translation
surely has the merit of putting the matter in a more elegant and allusive way, although it
does not follow the text, being probably based on his intuition of the presence of a s/esa.
Both renderings, although conveying the first, obvious level of interpretation of the line,
fail to disclose its allegorical meaning, i.e. the reference to the quail’s human alter-ego.
As I will try to show below, the line contains various puns that make it capable of being
interpreted as simultaneously referring — with evident comic effect — to a nesting quail
(puyuh) and an Alepaka ascetic (alepaka/viku) performing his observances.33

'The occurrence of alepaka in connection with the Vaimalas did not escape Hooykaas
(1958b:368, fn. 37), who detected the presence of puns although he did not advance any
double-translation or explanation of the line.3* As noted by that scholar, the term alepaka
is intentionally ambiguous, since — as is the case with many Old Javanese forms based
on Sanskrit words — the initial 2- may be taken not only as an alpha privans (a-lepaka,
‘without stain’) but also as the Old Javanese prefix a-, which means just the opposite, i.e.
‘being stained’, hence the pun.35 Hooykaas (ibid. fn. 38) detected another ambiguity in the
second half-line, depending on the v of viku being read or not.3¢ Viku in Java is a common
denomination for a category of wandering ascetics, mendicants and solitary hermits mostly
connected with Saivism (cf. OJD 2274).37 Apparently the author here was intentionally
playing with words, making a subtle analogy between a quail, which is said to be alepaka,

33 We may contrast this with a certain way of punning found in Sanskrit satirical poetry, where ‘one appreciates
sentences that can be read in different ways, leading to two opposite interpretations. Here asceticism and the
virile virtues of kings are mocked mercilessly as much as they are subtly, also through the deceptive praises
named wydjastuti. Polysemy is exploited to the maximum, and deliberately cultivated. Despite the extreme
refinement of this type of stanza, one cannot exclude that — at least to a certain extent — also the less cultured
audience is able to grasp their humour’ (Rossella *2007).

34 Incidentally, his suggestion concerning a pun based on the play between puyuh (quail) and uyuh (urine),
puyu(h)-puyubén (urged to urinate), is, in my opinion, unlikely. Cf. below, fn. 41, for an alternative suggestion.

35 See OJD 1021: lepaka, ‘Skt lepaka ifc. = lepa; alepaka, stainless’; alepaka, ‘(a- here prob. Javanese prefix)
stained, soiled, smeared (or: without disguise, shameless?)’. The only locus mentioned is the present stanza.

36 The cluster formed by the long # followed by the glide v is required for the sake of preserving the syllable
quantity of the metre and hardly makes any difference in metrical reading. Iku is an Old Javanese demonstra-
tive pronoun meaning ‘that’ (over there), which in this position can be translated as a possessive, and had been
rendered as such by the previous translators. Cf., for a similar use of the substantive i4# ‘tail’ plus a demon-
strative pronoun (i44), OJR 25.95b: nasn mayira saguner iki ikd, ‘take the peacock, he has all the virtues in its
tail’.

37 The term, traced back to the Middle Indo-Arian bhikkbu rather than to the Sanskrit bbiksu by Gonda
(1973:274), as a verb denotes ‘to ordain’. Cf. also Vrhaspatitattva, Old Javanese commentary ad verse 25, which
explains the item bhiksd in the sloka — bhiksu in the commentary — as diksita; the passage is clearly referring
to a Saiva form of initiation. For the use of bhiksu as a reference to Saiva ascetics in the Subcontinent, cf. e.g.
Kirana and Suprabbeda, see supra, fn. 31. On account of a passage of the Old Javanese poem Kunjarakarna
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i.e. ‘without stain’ or — just the contrary — ‘stained, soiled, smeared’ (OJD 1021), and a
viku belonging to the sect of the Alepakas.

The passive form kapitit (from the root zat, ‘to follow’), was referred by Hooykaas to
the quail’s tail and rendered as ‘dragged away’. While this is correct from the point of view
of grammar, one has to cope with the problem of the relationship between a tail (i) and
a viku. 'The only solution I can imagine is to take into account the possibility of a double-
translation for this line.*® The form kapitit seems to be intentionally polysemic: literally
meaning ‘being made to follow’ [hence ‘dragged away’], it is rendered by OJD (2081) as
‘feeling impelled or forced to follow, going along with others (against one’s own inclination,
willy-nilly)’.3? If we accept this reading, it follows that the substantive i4# cannot mean
‘tail’ anymore. One possibility would be to take it as the demonstrative pronoun i, whose
short u is turned into a long one for metrical reasons (as may happen in the Old Javanese
Ramayana and in Kakavins in general). Thus, the present instance might be interpreted as
alluding to the following of ‘injunctions’, and hence fitting well in the context of Pasupata
Saivism. Indeed the ascetic observances of the Pasupatas and the Vaimalas were carried out
on account of the injunctions prescribed in their scriptural authority, i.e. the Pasupatasitra,
or uttered by a teacher.*’ The term makipi, a verbal form derived from *£ipi (‘to scratch or
throw away the earth in making a resting-place’, OJD 874), is to be understood as alluding
to the preparation of a place in the ground to perform the observance of lying in ashes, as
prescribed in the Pisupatasitra.*!

'The hapax mutil is obscure. Its discussion, however, would bring us too far away from
the present issue without adding any conclusive data. Suffice it to say that this hapax, con-
nected to the root *4uti/ I1 (probably form the Sanskrit £utila), is in OJD (940) conjecturally
linked to kutilén and translated as ‘suffering from pimples? wriggling?” (sic). While ‘wrig-
gling’ fits the context of the line as denoting the act of moving crookedly on the ground,

(23.1d-3) connecting some wisikki (i.e. Skt. visikhin, ‘without a topknot’) with the Saiva vikus, distinct from
the Rsi-Pasupatas and the Buddhists, Lokesh Chandra (1986:404) suggests that ‘there was another Pasupata
sect which shaved the head completely, like Buddhist monks, and hence was known as viki. On the sect of
the Mundapasupatas, i.e. ‘the sect of Pasupatas whose members shaved their head’, see Acharya 2005:210, fn.
13.

38 1 feel confident to advance this possibility here also on account of its having been already proposed by
Nihom (19952:657) in order to explain the allegorical content of line 25.25c.

39 The term is formed from the root #iz (‘to follow, be in accord, go along with, be in harmony with, etc.)
plus the passive prefix 2a- (which, by contrast with -in-, does not require the expression of an agent in Old
Javanese). According to Thomas Hunter (p.c.), ‘the infix -pi- is used in the formation of derived transitives
expressing an act of ‘pointing’ through the -pi- morpheme, implying a mediating agent in the action; hence,
kapitit may be translated as ‘one who is made to follow through an act of pointing out’ (cf. e.g. the similar
form ka-pi-rerién, ‘be made to hear’ and by extension ‘be instructed’).

40 The Old Javanese form kapitit aptly describes the act of emulation prescribed by the commandment of
gurususrisd, i.e. the willingness to follow or emulate the guru and obey his precepts, listed in the Pasicarthabhis
ya among the good qualities required of the Pasupata practitioner. Note that an allusive reference to this
commandment had been detected by Nihom (19952:659) in verse 25.25 of the Old Javanese Ramayana.

41 The careful inspection and preparation of the spot on the ground (in order to avoid the killing of any living
being, in observance of the Pasupata’s commandment of abimsa) where lying in ashes (bhasmasayana) is to be
performed is prescribed in Matarigaparamesvara, Caryapada 9.7cd—8ab (see Sanderson 2006:203): vivecanena
satatam bhimim apiya panditah/ sanakair niviset tatra bhasma dattvi tatopari, ‘the wise should purify the site
by examining it carefully. He should then lay down a covering of ash [on the ground] and then seat himself
gently upon it’. Further on, verse 9 specifies that the practitioner should then meditate (i.e. visualize Rudra)
with a ‘spotless’ heart (vimalena hrda). 1 leave to the reader’s own judgement the suggestion that the Sanskrit
root pi, ‘to purify’, also featured in verse 7d, may have suggested to the Old Javanese readers an etymological
connection between the puyub and purity.
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and hence, by way of allegory, referring to some kind of observance, I can offer no definitive
solution for this problem.

The parallel translation of the line resulting from the interpretation advanced above
runs as follows:

The quail is an Alepaka, for he is dirty; he is impelled [by injunction] to imitate that
wandering ascetic, who wriggles about as he scratches the ground to make a resting-
place (i.e. to lie in ashes).

As a consequence of his observances, the quail/Alepaka ascetic is referred to as ‘dirty’ or
‘polluting’ (pariemeh).*? 1 believe that the attachment of the predicate ‘polluting’ to those
who call themselves Alepaka or ‘the immaculate ones’ adds a further sarcastic tone and
might have deeper doctrinal implications in the context of Pasupata Saivism. Given the
general satirical aim of the sarga, it is likely that the author here was ridiculing the obser-
vances involving the contact with ashes, used by the various Atimarga groups as an effective
means of purification from sin; this in turn presupposes that he had some knowledge of the
doctrine of purity (sauca) and freedom from impurity (mala), which was sought after by the
Pasupata sects — including the Vaimalas, as can be gathered from Svacchandatantroddyota
11.73-74ab — on the basis of injunctions such as Pasupatasitra 1.3, etc.*® To the eyes
of the poet, those who claim to be, on a metaphysical level, free from maculation (mala),
are only stained by their very same ascetic practices. From the above, it necessarily follows
that the Alepaka vikus are mocked and ridiculed from the perspective of another sect, in
all probability the form of mainstream Saivasiddhanta attested in 9th century Central Java,
claiming superiority over the Alepakas by criticizing their useless ascetic observances.**
A similar attitude is apparent in verse 111bc of the preceding sarga 24 of the Old Ja-

vanese Ramayana, also describing a quail:

prenjak-prenjak tumarijak 7 hiji manajir umab tisijo puyub i sor

de nin buddhy ardba mida n pakidupub akipi tan pomah araméeh

The Prinias are eating with eagerness; the weaver-bird plaits a house, looking at the

quail beneath, which — because of its very stupid mind — is squatting on the ground,
scratching about to make a resting-place, without running a household, dirty.

42 Instead of a noun, pariéméh could also be the de-nasalized verbal form marémeéh, hence meaning ‘polluting
[himself]’.

B Ct. Paricirthabbisya on bhasmasnana, p. 9, line 611 (transl. Hara 2002:64): ‘Here bathing (sndna) means
that one must purify oneself, that is, by ashes one must remove from the body its adventitious oiliness
and grease, dirt and smell of skin. (In the ordinary sense of the term) bathing consists in the contact of
the substance ashes with the body (bbasma-dravya-gitra-samyojana). But in the true sense (paramdirthatas),
bathing and others (that is, lying in ashes) means purification of the soul (dtma-sauca) [...] And since it
speaks of ‘(the man whose mind is) free from impurity (akalusa-mateh: PS 1.18)" and ‘freed of evil (apahata-
papman: PS 3.6), owing simply to bathing etc., we may explain bathing as purification of the soul [...];
Pasicarthabhasya 1.2, 18-21: atra snanam saucakdryena sariresv agantukandam snehatvaglepamalagandbadinam
bhasmandpakarsanam kartavyam// snanam tu bhasmadravyagatrasamyojanam// paramarthatas tu snanadi
punyaphalasamyogadharmatmavacanad dtmasaucam evaitat/] kevalam snanidyakalusapabatapapmadivacanat
karyakaranavyapadesenditmasaucam vyakhydyate.

4 There is little doubt that the Old Javanese Ramayana, although narrating the adventures of Rima — a
character typically associated with Visnu — was a thoroughly Saiva poem (see, for example, sarga 26, stanza
49). Poerbatjaraka (1932:169) defined it as ‘bordering on [Saiva] fanaticism’.
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Just as in stanza 25.20, the quail (alias Alepaka) is described as ‘dirty’, ‘impure’ (araméh),
preparing a place to lie on the ground (akipi), without a proper house.* 'The quail alter-
ego is here represented by a wandering anchorite (living a celibate life), sitting in a hole
on the ground, dirty on account of his observances with ashes.*® This behaviour is clearly
being ridiculed, looked upon with disregard by the industrious weaver-bird, representing a
quintessential householder involved in his worldly activities. The description of the quail as
having a very stupid mind (buddhy ardba mida)*’ reminds us of the attitude of the common
people toward Pasupata ascetics. Compare, for instance, Pisupatasitra 4.8: unmatto midha
ity evam manyante itare janah, ‘other people will thus think: “he [i.e. the adept] is a stupid
madman”’.*8

I shall conclude by presenting a passage from a stanza of the unpublished Sumanasin-
taka (LOr 13.081), a later Old Javanese Kakavin of East Javanese provenance written by
Mpu Monaguna (ca. 13th century AD, see Zoetmulder 1974:307-311). In canto 37, shar-
ing the same allegorical motif of the animal-ascetics with sargas 24 and 25 of the Old
Javanese Ramayana, we find the following description of serpents and quails engaged in
observances (line 8c):

mawarn sarpatapa-tapan abrata lananalusa puyuh ikakipi-kipi
The serpents*® performed penance, carrying out their observances at all times. The

quails were dirty [or: led the life of hermits], continuously scratching away the earth
to make a resting-place.

4 Pomah (from the root *umah plus the verbal prefix ma-, preceded by the negation zaz and hence denasalized
into pa-), means ‘to have/build an house; run a household’; in the reduplicated form momah-omah/pomah-omah
it means ‘to lead a married life’ (OJD 2116).

46 Ttis interesting to point out that Santoso (1980:640) translated pakidupub akipi as ‘sitting in a hole bathing
in the dust’, without explaining whether his rendering was due to the presence of a hidden reference to the
observances of the Pasupatas. On the other hand, about the stanzas 109 fI., he pointed out that ‘only by closely
studying the behaviour of those animals in their natural habitat can a translator be inspired to make a good
translation [...]" (ibid., p. 802).

47 See OJD 1153 s.v. miidha, ‘silly, stupid, foolish, unwise, ignorant’, and also s.v. madbabuddhi, ‘dull-witted’.
Arddha, deriving from the Sanskrit 7ddha, in Old Javanese means ‘very, to the highest degree’, etc.

48 The courting of dishonour was one of the aims of the Pasupatas, whose extravagant practices, including
wandering alone, lying in ashes, going naked, acting improperly, etc., were intended to give the impression of
madness (unmatta) and provoke the hilarity and disregard of the people. This was a technique used as a means
to transfer the merit of other people to the Pasupata practitioner, who was only ‘acting’ while doing silly things,
being in reality a Brahmin of good repute unjustly accused. Such false accusations were considered to be a way
to purify oneself and acquire the merits of the accusers (see Hara 2002:126-136).

49 Cf. OJR 25.30: kavasir uli sava savarga viku brata bayubhaksa mariusir vasatd, ‘obedient to the others
will are the pythons, cousins of the wandering ascetics. The observance of feeding only on air results in the
supernatural power of subduing all to one’s own will' (vasata for vasita, OJD 2215). Given that serpents
live perpetually in contact with the ground, their identification with Pasupata wandering ascetics performing
the observance of lying in ashes may be advanced. A piece of evidence is provided by the fact that in Java
and Bali the term 757 bbujariga (i.e. the serpent-Brahman) refers to a type of priest who has been connected
with Atimarga Saivism (see Sanderson 2003-04:376), probably bearing this name on account of the habit of
wearing a sacred Brahmanical thread made from the skin of a serpent, as prescribed for the Pasupatas (an
attentive visitor of the temple of Prambanan in Central Java may note that many of the Siva images depicted
in the reliefs wear a serpent as a Brahmanic thread). Gonda (1973:557-559) suggested the derivation from
the Sanskrit word meaning ‘serpent’, without omitting to express some perplexities on the reason of such a
derivation. However, as he himself remarked, in the East Javanese temple of Panataran (ca. 13th—14th century
AD) the ascetics of the Rsi group were depicted as snakes wearing the particular kind of turban characteristic
of this sect.
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Just as in the above-mentioned lines of the Old Javanese Rimayana, the quails are here
described as preparing a lying-place (akipu-kipi), being ‘dirty’ or ‘polluting’ (azialusa, syn-
onym to marémeh and arameéh). 'The form aralusa, an Old Javanese verbal derivation from
the root kalusa (OJD 780, ‘foul, impure, stained, dirty’) of Sanskrit origin, conveys a pun:
indeed, there exists also a second identical form which according to OJD (s.v. kalusa 1I)
means ‘to seek solitude, to lead the life of a hermit’.

'The Sumanasantaka post-dates by at least three centuries the Old Javanese Ramdiyana,
but the striking similarity of the lexical items suggests that its author here deliberately fol-
lowed the earlier Kakavin. This strongly supports the hypothesis that, even though the
word alepaka does not appear in the line, the quails were still easily identified by the con-
temporary audience as the alter-egos of Alepaka ascetics, associated with impurity and
Pasupata-like asceticism.

4 'The Alepakas as alocalized form of the Vaimalas?

More than fifty years ago, Zieseniss (1958:19) suspected that the Javanese Alepakas were
likely to be the descendants of an Indian sect rather than an entirely local tradition. In
his study on the Vrhaspatitattva, the scholar suggested a linkage between the Alepakas
and the Indian Vaimalas, which by his time were only known from the single reference
tound in Tantraloka 13.305, on account of the similarity of their names (‘die Fleckenloser’
= nirlepa/nirmala/vimala):

Als Sektenname kommt ein dem Ausdruck alepaka verwandter Terminus vor
Tantraloka 13, 305 [...]. Die Vaimalas, deren Name von dem mit alepaka
gleichbedeutenden vimala abgeleitet ist, scheinen also eine besondere Sekte des
Sivaismus zu sein, {iber die Niheres auch aus dem Kommentar des Tantraloka nicht
zu entnehmen ist. Es ist recht wahrscheinlich, dass diese Vaimalas mit den Alepakas
des Vrh. identisch sind.

In subsequent years, Sudarshana Devi (1957, comm. p. 12), Hooykaas (1958b:368) and
Gonda (1973:234) repeated Zieseniss identification without providing any additional ev-
idence.*®

One may object that the meaning of Alepakas as ‘the spotless ones’ posited by Zieseniss
and Gonda does not exactly match that of the Vaimalas, which mean ‘those devoted to Vi-
mala (the immaculate one)’. The equivalent of Vaimala would rather be *Alepaka, i.e. ‘those
devoted to Alepa (the immaculate one)’.>! The implementation of the reading *a/epaka for
all the instances of a/epaka attested in Tuturs would be unproblematic, for the constant and

widespread loss of initial vrddhi in Sanskrit words in Archipelago texts is a well-known phe-

50 Although they incorrectly held the Vaimalas to be identical to Bhairavikas. Gonda (1973:274) remarked:
‘in the Old Jav. Vrhaspatitattva, st. 2 three sects are mentioned, the Saiva, Pasupata, and Alepaka. Whereas the
former two are well-known the Alepakas are found nowhere. As their name means “the spotless ones” it is quite
likely that they are identical with the Vaimalas who are enumerated among the Bhairava sects (TA 13,305).
However, cf. Zieseniss’ own description of the passage: ‘Dort werden nacheinander gegeniiber der Bhairava-
Richtung des Sivaismus als minderwertig aufgezihlt die Saivas [...], Vaimalas, Siddhantas (fiir Saiddhantas),
Arhatas [...] und Karukas [...] (Zieseniss 1958:19).

51 Renou (1996:244-247) lists no less than six principal uses of the suffix -£4, both with and without vrddhi of
the theme: it may belonging; it may form abstracts, agent nouns, technical terms of quantity and diminutives;
it may have expletive function; it may be used as samdsinta. The use of -ka to express belonging does require
vrddhi.
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nomenon.>? The possibility that the sect-name *Alepaka may have been already attested in
the Subcontinent finds indirect support in a passage of the Arharvavedaparisistas focused
on the cult of Ucchusma Rudras,>® in which we find a reference to a Rudra invoked as alepa
(‘the immaculate one’) and appearing in one context with the mention of Mahapasupati and

Ucchusma (Atharvavedaparisista 36.9.20-24, see Bisschop and Griffiths 2007:26-27):

alepiya namah svibi/ |

pasave namah svihi/ |
mahbdpasupataye namakh svaha/
ucchusmaya namah svahi/ |

ucchusmarudraya namah svaha/

To my knowledge, this is the only attestation of a Rudra named Alepa in Sanskrit sources,
which in the present instance may also have been used as an epithet of Ucchusma.>* Is
there any connection between this passage and some ancient worshippers of a Rudra called
Alepa/Vimala, after which they were named? Although the scant evidence at our disposal
does not enable us to draw any certain conclusion, there is a concrete possibility that the
denominations of *Alepaka and Vaimala might have designated one and the same sect, i.e.
‘the followers of the immaculate one’. This interpretation does not preclude the possibility
that the Alepakas were in Java connected with purity, as testified to in the Old Javanese
Ramayana, for it is obvious that their name provided the skillful poet with a tempting
occasion to pun on the other possible meaning of the term, i.e. ‘the immaculate ones/the
stained ones’.

Apart from their names, another point of similarity between the Vaimalas and the
Alepakas is their analogous treatment in Indian sources and Old Javanese Tuturs, where
they are mentioned as Saiva groups, appearing side by side with the Pasupatas and dis-
tinguished from the mainstream Siddhanta. The allegorical descriptions of the Alepakas’
observances found in the Old Javanese Ramdiyana and Sumanasintaka clearly characterize
them as belonging to a Saiva Atimarga milieu. These data are in turn compatible with
the information on the Vaimalas provided by the Nisvisatattvasambita and the Svaccha-
ndatantra with Ksemaraja’s commentary, where they are said to follow a set of Pasupata
observances including bhasmasayana. Being associated with the ascetic category of the
vikus, it is likely that the Javanese Alepakas, just like the Indian Vaimalas, remained in the
periphery of the religious scene, dominated by the court-centred official variety of Saiva

Siddhanta.

52 Cf,, e.g., the instances of the sect names in the Tuturs quoted above, all devoid of vrddhi in manuscript.
Note also that, as a matter of fact, Old Javanese makes no distinction between short and long vowels. Such
distinction is rarely and unsystematically observed in prose texts, but implemented with remarkable accuracy
in Kakavins, for obvious metrical reasons.

53 Tn a recent pair of articles, Bisschop and Griffiths (2003, 2007) have pointed out the importance of those
Pasupata-influenced passages of the Azharvavedaparisistas that may throw light on little-known aspects of the
Saiva Atimarga, including the Pasupata observance (pdsupatavrata).

54 The authors (Bisschop and Griffiths 2007:27) remarked that ‘the use of a/epa in an invocation to Ucchusma
is in any case noteworthy in the light of Ucchusma’s connection with impurities in esoteric Buddhism’.
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The Last Stanzas of the Paramarthasevai

Francesco SFERRA

Introductory Note

Of the 344 stanzas of the Paramarthaseva by Pundarika (X-XI cent.), only 92 stanzas,
including quotations and fragments, have been published in the Sanskrit original. This
amounts to just over a quarter of the work (cf. Sferra 2007a, 2007b).

A transcription of the last stanza and of words taken from other verses at the end of
the text was published by Watanabe Kaikyoku in 1908 and 1909 (reprinted in 1933a and
1933b) on the basis of a photo that Friedrich Hackmann made, probably between 1901
and 1903, of a MS kept in South China at the Gaomingsi Monastery. The same MS
(henceforth G) had already been seen and partly transcribed by A. Otto Franke in 1894,
and was photographed again in 1914 by Henry Maspero. Unfortunately, notwithstanding
this, no photo has come down to us and the actual manuscript has apparently been lost.
Franke’s transcription, which only covered stanzas 5-8 and the colophon, was published
by Franz Kielhorn in 1894. There is no need to dwell on the manuscript and its history
at length here, since this has been dealt with in the two above-mentioned papers I have
already published on this text. The reader is referred to those papers also for a general
introduction to the work and its extant sources.

While hoping that other manuscript sources may come to light in the near future, the
transcription by Watanabe is presently the only testimony at our disposal for reading the
final part of the text in the original language.

'This brief paper attempts a partial restoration of the Sanskrit text of stanzas 334-336
and a new restoration of stanzas 343-344, the last two stanzas of the work, on the basis
of the transcription made by Watanabe, and of the Tibetan translation (dPa/ don dam pa’i
bsfien pa) made in the eleventh century by the Kashmirian pandita Zla ba mgon po (So-
manatha). A previous attempt to restore stanzas 343—-344 was made by Sakai Shinten in
1960: 353 (56).

Words quoted from lines 1-3 of G 247 have been reproduced here without any changes
(even in sandhi); words from stanzas 334-336 and the colophon have been arranged met-
rically and reproduced with some changes from Watanabe 1933a: 558. Words and asaras
in italics are doubtful.

I wish to thank Harunaga Isaacson for having discussed with me all the emendations
and conjectures in the text and apparatus below, and for having kindly accepted the publi-
cation of this short note in Tantric Studies.
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Sigla and Abbreviations

recto

verso

Tibetan translation: sDe dge edition, bsTan "gyur rgyud, vol. NA, # 1348, fols. 1v,-20r3
See above, Introductory Note

-
v

D

G

N Tibetan translation: sNar than edition, bsTan 'gyur rgyud, vol. 5, fols. 1v1-227¢

P Tibetan translation: Peking edition, bsTan ’gyur rgyud, vol. 47, #2065, fols.1v,-2574
T Tibetan translation

conj. conjecture

em. emendation

<...> enclose aksaras not present in the transcription by Watanabe that have been retranslated from
Tibetan

(...) enclose the numbers of the stanzas which are absent in the transcription by Watanabe and
likely in the original manuscript

[...] enclose the pagination (the subscript numbers indicate the line change)

Sanskrit Text

(G 24r1] ... kabhira aprakasya bi catus. ..
(G 24r9] ... nama ... disu ...
(G 24r3] ... nisyati ... pa ... sama... catuskam gati tat jarirtha ...

<prthvyadikam pafiica>[G 2474 ]kam eva satkam
tan mangaladyam ca tatha catuskam |

bhamyam catuskam pratibhagam <uktam
ripadikam paficakam etad uktam> || (334)

334b tan mangalidyam ca em. ] tat mamgala parica Watanabe ¢ fathi em. based on T | *tatna
Watanabe 334c bhumyam (this form for bhimau is well attested in the Vimalaprabha, cf. exempli
gratia ad 4.35, ed. vol. 2, pp. 36-37, and in the Laghukalacakratantra, cf. 2.24c) em. based on T ]
ripya” Watanabe pratibhigam sic for pravibhiagam ?

gunatrikam ca trikam antaram ca

samd<—U — — U U — U >[ G 24r5]z0 pi |
anandavijiidanarajas ca $ukra$

catuska<m> adau kulasafijayartham || (335)

335a “trikam em. ]| °trikams Watanabe O antaram ca conj. (Isaacson) ] atra sradohah Wata-
nabe 335b samd (improbable sandhi, but sic in Watanabe, followed by six dots) 335c¢ sukras em.
based on T | subbis Watanabe 335d °sarijayartham conj. based on T | “saptacartham Watanabe

asthyadikam bhatajapancakam syan
netradisatkam ca tata$ catuskam |

karonti punya <U U — U — +>
<+-U—-—-UU—-U-—+>|(336)
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336a asthy” conj. based on T ] asm® Watanabe 336b netradi conj. based on T | tatradi Wata-
nabe 336c The form karonti (see also below 343d) for kurvanti is well attested in Mahayana Sanskrit
literature (cf. exempli gratia, Samadhirajasitra 10.57-58, Suvarnaprabhisasitra 1.18, 15.53, Dha-
rmapada 5.16; cf. also BHSG § 28.68), however, no trace of words corresponding to aronti or

punya is apparently present in T. On the basis of T and of the parallel text of Laghukalacakratantra

5.236cd, we would expect something like karanighriyugmam ca hi pasicakam syat paicirigulinam ca

tatas trikam yat ||

Norte: Stanzas 333-336 of the Paramarthaseva are closely related to Laghukilacakratantra 5.235—
236, which explain the appearance of the sets (kuligamabh) either in the external world or in the

body. The correlations that are described in both texts (quite laconically in the Paramarthaseva) and
in the Vimalaprabha (ed. vol. 3, pp. 145-146) can be summarized in the following table:

catuskam

paficakam

satkam

catuskam

paficakam

trikam

bahye (5.235)

rahuh
kalagnih
candrah
saryah
ksiti/prthvi
jalam
hutabhuj
vayuh

$anyam/akasam

bhaumah/mangalah

budhah
brhaspatih
$ukrah
$anaiscarah

ketuh

puarvadvipam
daksinadvipam
pascimadvipam
uttaradvipam
gandhah

rasah

rapam

spar$ah

$abdah
sattvagunah
rajogunah
tamogunah

... || (337-342)]

dehamadhye (5.236)

anandah
[alaya]vijianam
rajas

$ukram

asthi

pittam

raktam
mamesacarman
majja
caksus/netram
$rotram

jihva

nasa
karmendriyam
mana-indriyam

vaimahastah
daksinahastah
daksinapadah
vamapadah
angusthah

tarjani

madhyama
anamika
kanisthika
prathamam parvan
madhyamam parvan
antimam parvan

<sarvajfia eko gurur asti caiko
jiianam tathai>[G 24v; Jkam bhavamoksam eka<m> |

anekahetor api yoganastah

karonti yuddham svapararthanasam || (343)
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343ab sarvajiia eko gurur asti caiko jiianam tathai® retranslation based on T | sarvajiia eko, guru vi
'pi eko jiianam pi ¢ retranslation by Sakai { ekam em. Sakai | cka Watanabe 343c anckahetor em.
Sakai | anekanetor Watanabe 343d yuddham em. (yuddhe is also possible) | purvvam (?) Watanabe;

purva’ Sakai O “arthanasam em. Sakai | “artham dsam Watanabe

buddhanubhavena gata samam me
drstir yatha hy astu tatha jananam |
anekamargasrayino sama|G 24v;]ntac
cittam mahakarunikam jinasya || (344)

344a buddhanubhavena em. | buddhinubhiavene Sakai; buddharubbavena Watanabe 344ab gati
Samam me dystir yatha by astu tathi jananam conj. (Samam me conj. Isaacson) ] gatanam artham drstib
yam ayam tu (2) tathd jarani Watanabe; yathatmadystih Sinta tathd vi parinamayeta Sakai  344c
*dsrayino em. based on the palacographical similarity between the aksaras sra and gra and the Ti-
betan translation (see below) | °d-grayino Watanabe; “agrahino Sakai  samantac em. | samatvir
Sakai; samatat Watanabe 344d citzam em. Sakai ] citta Watanabe  “karunikam jinasya em.
Sakai | *karunika ginasya Watanabe

Colophon of the Sanskrit Text

iti paramarthasevanamasaddarsanacaryagocaratattvavalokanaseva samapta ||
krtir iyam [G 24w3] $ripundarikapadanam ||

Sources: Kielhorn 1894: unnumbered page between p. 934 and 935; Watanabe 1933a: 555, 558;
Sakai 1960: 353-352 (56-57). All quote also the concluding sentence of the copyist: /ikbitam
ramadattenaiva [ramadattena vai Kielhorn; ramadatteva and ramadatteneva in Watanabe] || subbah

||l. Kielhorn specifies that these words and the colophon are the concluding lines of p. 24 (= G fol.
24v)

VARIANTS: “nama’ em. | nama Sakai; namah Kielhorn, Watanabe ¢ °dcaryagocara’ highly hypo-
thetical conj. (cf. the beginning of the text where Pundarika says that he will teach the Paramartha-
seva which is saddarsananekasatair agamya [st. 2a]) | “acharggochara” Kielhorn; *dvagrahana” Sakai;

*avagracira (?) Watanabe ¢ iyam Kielhorn, Watanabe (p. 555) ] iam Watanabe (p. 558), Sakai ¢
*padanam Kielhorn, Watanabe (p. 555), Sakai ] *padam Watanabe (p. 558)

Tibetan Translation

[D 192, N 21wy, P 24r;]
sa la sogs pa Ina po yin te drug po ni ||
bkra $is la sogs yin te de bzin bzi po ni ||
sa la rab tu dbye bas bzi po bsad pa’o ||
gzugs la sogs pa lna po ’di fiid brjod pa yin || (334)
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bar du gsum po dag ni yon tan gsum yin [P 240] te ||
bha ga’i dkyil du phyi mo ma lus don yin no ||

rigs ni yan dag skye phyir thog mar bzi po ni ||

dga’ ba dan ni rnam $es rdul dan sa bon no || (335)

rus pa la sogs 'byun ba las skyes lna po yin ||

drug po mig la sogs te de nas bzi po ni ||

lag pa dan ni rkan pa bzun ste Ina po ni ||

sor mo Ina fiid rnams te gsum po gan zig ni || (336)

[...]1[D20r1 N22r4 P24vg]

thams cad mkhyen pa gcig yin [P257] bla ma gcig yin te ||
de bzin ye $es gcig yin srid dan thar pa gcig ||
gcig min rgyu ru yan ni rnal "byor fiams pa yis ||

ran dan gZan gyi don flams byed pa’i ’khrug par byed || (343)

343b thar D P | mthar N

ji ltar sans rgyas mthu yis bdag gi Ita ba ni ||
zi 'gyur de bzin mi rnams la ni 'gyur bar Sog ||
thams cad du ni du ma lam la brten pa yi ||

sems ni rgyal ba’i thugs rje chen por 'gyur bar Sog || (344)

344c duma D ) duma’i NP § brten payi D N ] brten pa yis P

Colophon of the Tibetan Translation

dpal ’jig rten dban phyug gi sprul pa’i sku padma dkar pos mdzad pa rdzogs so || ||
kha che’i pandita zla ba’i mgon pos bsgyur nas gtan la phab pa’o ||

VARIANTS: phyug gi D N | phyug gis P
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Reviews

The Cakrasamvara Tantra ("The Discourse of Sri Heruka): Study and Annotated Trans-
lation. Translated by David B. Gray. New York: American Institute of Bud-
dhist Studies (Columbia University Press), 2007. $49.00 / £29.00. ISBN: 978-
0-9753734-6-0.

Though a relatively young series, the Treasury of Buddhist Sciences has already published
several valuable translations of works of Indo-Tibetan Buddhism and promises many more
volumes for the future. The volume under review, the publication of which was announced
already several years ago, has been awaited eagerly. Everyone working within the field of
Tantric Buddhism is fully aware that an undertaking such as this — a critical, annotated,
translation of a very influential and highly obscure yoginitantra — is a groundbreaking
effort.

'The volume starts with an introduction to the Cakrasamvara Tantra (CS) in three long
chapters: the first placing the scripture in a historical and cultural context (pp. 3—28), the
second presenting its mythical history and traditional descriptions on the emergence of
the main deity (pp.28-54), and the third its basic and most influential teachings, never
losing sight of the testimonies of the large corpus of explanatory tantras and commen-
taries (pp. 54-136). 'The fourth introductory chapter deals with the employed ‘texts’ (i.e.
manuscripts, the Tibetan translations, and commentaries), translation methodology and
technical notes (pp. 137-152). The bulk of the book is occupied by the following complete
and richly annotated translation (pp. 154-383). 'The volume closes with a trilingual glos-
sary of technical terms (pp. 385-404), a Conspectus Siglorum (pp. 405-408), a large bibliog-
raphy (pp. 409-436) and a very welcome, though unfortunately not very thorough, index
(pp. 437-447).

It might well be objected that producing a critical translation before a critical edition has
been published is not dissimilar to putting the cart in front of the horse. The author is fully
aware of this problem, and promises a (much awaited) critical edition in the near future. For
the time being the reader is invited to consult the editio princeps produced at the CIHTS in
Sarnath. Gray is certainly right to voice (especially p. 142. ) a common complaint among
students and scholars of Tantric Buddhism, concerning the rather unreliable nature of the
pioneering editions that have been published by the CIHTS. Fortunately his disagreements
with the mentioned edition are scrupulously recorded in the footnotes, which thus give a
preview of his forthcoming work.

'The manuscript material used to check and improve on the Sarnath edition comprises
the best manuscript of the tantra available at present (the incomplete palm-leaf codex Ori-
ental Institute, Baroda, 13290), and two paper manuscripts, which Gray has rightly identi-
fied as apographs of the former (pp. 138-139). Regarding the manuscripts of the commen-
taries, however, there are a few regrettable omissions. Gray is aware of only two mss. of
Jayabhadra’s Pasijika, both paper and rather recent (p. 139). In fact, two palm-leaf mss. of
the same work are extant (NAK 5-212/vi. bauddha tantra 18 Kha = NGMPP B 30/43 and
NAK 3-365/vi. bauddha tantra 18 Kha = NGMPP B 30/41) which are obviously much
older and more reliable; and they have even been used for an edition of the commentary

by Tsunehiko Suciki in The Chisan Gakuho / Journal of Chisan Studies no. 64. March 2001,
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of which Gray was evidently unaware.! Gray has also overlooked the fact that another
important commentary, Kambala’s Sidhananidhi, is extant in its Sanskrit original as well,
though this fact could have been ascertained, not only from the work of, again, Sugiki,?
but also from the brief notice by Janardana Pandeya, published in DAzj 28 (1999), of a
palm-leaf manuscript (NAK 4-122/vi. bauddhatantra 87 = NGMPP B 31/20) of the text,
or from an even older paper by Karunesha Shukla.3

Of the two commentaries surviving in Sanskrit that Gray has used, Jayabhadra’s read-
ings are of course of capital importance. As Gray is aware (p. 21), he is probably the earliest
exegete, knowing what appears to be an earlier redaction of the text: he comments on the
CS only up to 50.19, and knows no chapter-divisions. The other commentary drawn on in
Sanskrit by Gray is that of Bhavabhatta/Bhavabhadra, who — thus Gray — “emended the
text in these places [i.e. where it more or less clearly betrays Saiva origins] to more ortho-
dox Buddhist readings” (p. 10 and n.26). The assumption that it is Bhavabhatta himself
who is responsible for these changes may, however, be questioned. Working with the
same author’s commentary to the Catuspithatantra, 1 have found Bhavabhatta to be the
most ‘honest’ commentator, frequently preserving highly irregular and puzzling readings
in places where his successors (Kalyanavarman and Durjayacandra in my case) clearly seem
to have tweaked the text to make more sense. He also tends to report variant readings.
It could well be that Bhavabhatta already received an ‘emended’ text of the CS, and that
the editorial amelioration is not his work (or at least not entirely). If this is the case, then
Taranatha’s list of tantric abbots at Vikramasila might well be right to assign a gap of one
generation (i.e. that of Sridhara) between the two commentators. Clearly much more work
needs to be done on the commentators, and the relationship between them and between
the texts of the CS known to them; a part, but by no means all, of this has been done
by Gray, who has with admirable industry, if not complete thoroughness, compared the
different lemmata (or presumed lemmata, on the basis of the Tibetan translations) of no
less than a dozen commentaries.

Let us now turn to the question of the date of the CS. In his first chapter, Gray restates
his position* that the text was composed “by to” [sic] “the mid- to late eighth century”
(p. 13). The only evidence that is adduced for so early a date, however, is an alleged quota-
tion from and reference to it in Vilasavajra’s commentary on the Namasamgiti. 'The claim
that Vilasavajra provides a ferminus post quem for the CS in the latter half of the eighth
century had already been made by Davidson.” Much to his credit, Gray has noticed that
‘most of the passages in this text that are identified as quotes from the Samvaratantra (bde

! Tt is a pity that SuGIkT’s not inconsiderable body of relevant work appears not to have been known to Gray.
One must mention however that much of the Japanese scholarship on Vajrayana has unfortunately long been
difficult to gain access to even in the best libraries. Digital archives on the Internet have only slowly been
bringing some improvement in this (cf. e.g. the following note).

2 E.g. Tsunchiko Sucrki, “Five Types of Internal Mandala Described in the Cakrasamvara Buddhist Lit-
erature” in: Memoirs of the Institute for Oriental Culture 144 (2003), pp.157-231, now available online at
http://repository.dL.itc.u-tokyo.ac.jp/dspace/handle/2261/1996 (accessed on February 13, 2008).

3 Karunesha Shukla: ‘Vajrayana Tradition and Karhbalapada’, in: J.S. Jha (general editor): K.P Jayaswal
Commemoration Volume. Patna, 1981. pp. 234-241.

* Already made public in his paper ‘Eating the Heart of the Brahmin: Representations of Alterity and the
Formation of Identity in Tantric Buddhist Discourse’, in: History of Religions 44 (2005), pp. 45-69 [henceforth
Gray 2005], p. 54, with n. 38 referring to this very translation, then ‘forthcoming’, for more detailed discussion.

% Ronald M. Davidson: “The Litany of Names of Mafijusri: Text and Translation of the Mafijusrinamasamgiti,
in: Michel Strickmann (ed.): Tantric and Taoist Studies in Honour of R. A. Stein. Vol. 1. Bruxelles. Mélanges
Chinois et Bouddhiques 20. pp. 1-69, pp. 7-8.
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mchog gi rgyud) derive not from the Cakrasamvara/Laghusamvara but are quotations from
the Samayoga’® (p. 13).

There is, however, according to Gray, one quote that is from the Cakrasamvara Tantra:
glang chen ko rlon gos su gyon || zhes pa ni dpal "khor lo bde mchog gi rgyud las te is a citation,
he claims (p. 14 and n. 43), of ‘basticarmaviruddham ca’ (a slip for hasticarmavaruddham ca)
in CS chapter 2. But here Gray has been less than sufficiently careful. The Sanskrit of
the pada concerned is (as could have been ascertained, if Gray had consulted one of the
rather numerous surviving manuscripts of the commentary) not basticarmivaruddham ca
but rather the Namasamgiti’s gajacarmapatirdradhrk. This is, in fact, part of a larger section
in which Vilasavajra attempts to provide for each name or epithet of the Namasamgiti a
source reference to a tantra. These include instances where the tantra named is one to which
no other reference has yet been found (e.g. a Vajrakirititantra, mentioned for ekajatitopa),
or where, though the tantra is known to us, the epithet can not be found literally in it (e.g.
vajrahimkirahiamkrti, which does not occur in the Tattvasamgraha, named by Vilasavajra as
source). The entire passage seems to require considerable further study, and just how much
can be concluded from this reference to the/a CS is therefore at present rather uncertain.

As for the reference to the forty-eighth chapter of the CS which Gray finds in the
same work of Vilasavajra, it is part of the same passage, and subject to similar doubts; it
concerns also solely the word 4azikdla. One notes that whereas in his main text Gray asserts
positively that Vilasavajra ‘makes a reference to its forty-eighth chapter’ (p. 14), in the note
on the very same sentence he expresses himself — rightly — with greater caution, writing
only “This may” (my emphasis) “be a reference to CS ch. 48”.

Gray has thus overstated the strength of the evidence for Vilasavajra having known the
CS. It must be acknowledged, however, at least that the early exegete appears to distinguish
between Samwara (the Sarvabuddhasamayoga, in which, incidentally, an even approximate
parallel for gajacarmapatardradhrk has not been located) and Cakrasamvara, and that the
two references to the latter text could conceivably be to some form of the CS, though here
the case is not exactly conclusive. We may hope that further study will yet uncover more
and stronger evidence that will allow a secure dating of the tantra.

More controversial than its date, perhaps, is the question of the origins of the CS.
In an important article, Sanderson has tabulated some of the main Saiva sources of this
scripture, clearly showing the direction of borrowing (Sanderson 2001, pp. 41-47; cf. also
Sanderson 1994, and already Sanderson 1985 p. 214 n. 106). An attempt to take issue with
these findings has been made by Ronald Davidson.” Gray here appears to wish to take a
cautious middle ground in this controversy (pp. 8-9 passim).® But Gray’s characterization
here of Sanderson’s position as arguing “that the Saiva versions of the textual passages
are the sources for the Buddhist versions, due to the fact that the Saiva texts provide the

6 Le. from the Sarvabuddbasamayogadakinijilasamvara root tantra. The orthography Samayoga (instead of
Samayoga), which Gray prefers, though common in Tibetan translations from Sanskrit and in indigenous
Tibetan literature, does not seem to be attested in surviving Sanskrit sources.

7 Ronald M. Davidson: Indian Esoteric Buddbism: A Social History of the Tantric Movement. New York:
Columbia University Press, 2002 [henceforth Davidson 2002], especially chapter 5.

8Ttis striking, however, that in Gray 2005, p. 54 n. 37, he had written that “my research on the CST" generally
confirms Sanderson’s conclusions” and “Despite. .. uncertainty, I believe that the preponderance of evidence
supports Sanderson’s thesis”; and at p. 62 n. 65 of the same paper that “There is important evidence confirming
that Jayabhadra’s commentary is the oldest extant commentary. It is used as a source for many of the later
commentators, and it also preserves a number of older readings of the CS7" indicating Saiva influence, many
of which were emended in later versions of the text and its commentaries.”
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clearer readings, while the Buddhist versions of the text are often ungrammatical”, and his
assertion that “Sanderson has not, in fact, demonstrated that the more grammatical Saiva
texts are earlier; their grammaticality itself does not demonstrate this”, appear to miss the
point, and certainly do not do justice to Sanderson’s detailed and nuanced discussions of
the relationship between parallel passages.

In the same line, Gray raises an objection first voiced by Ronald Davidson: “Sanderson’s
assumption that the clearest reading is the earliest one violates the longstanding rule in tex-
tual criticism of difficilior lectio” (p. 8 n. 19; cf. Davidson 2002, p. 386 n. 105). Again, stating
that Sanderson ‘assumes’ that ‘the clearest reading is the earliest one’ seriously misrepre-
sents Sanderson’s arguments; but leaving this aside, the implication made here is that since
the language of the CS is more irregular (many times bordering on incomprehensibility)
it should — according to a ‘longstanding rule in textual criticism’ — be the original/older,
and hence that the borrowers are the Saiva scriptures where-curiously-all these passages fit
neatly into context and make sense. But this is a misunderstanding. What is in fact not
a rule but a ‘rule of thumb’ (actually a simplified specialization of the more fundamental
principle that the reading which is more likely to have given rise to the other reading(s),
through transmissional processes that can be well-attested, be they types of scribal error
or deliberate changes, is, obviously, correspondingly likely to be older), which should be
applied only with considerable caution and careful weighting of probabilities, can not be
mechanically invoked to justify dubious syntax or contextual incoherence.

'There is no doubt that the translation is a very considerable achievement, and that there
is much in it, and in the accompanying annotation, which will be very helpful to students
of the text and of Tantric Buddhism. It is natural, with a pioneering work of this kind, that
problems and some errors remain.

For example, in chapter II, verse 21, a significant feature of the vases is mentioned: 4a-
lasin ... milakilidivarjitan. This means that the vases which play a crucial role in abhiseka
where water is poured repeatedly on the initiate and which, as we are informed from other
texts on initiation, should be smeared with a white substance, should not be black or have
black spots on their base — presumably a sign of careless baking in a kiln. This passage
is translated as follows (p. 169.): “Then make the vases, without bases, black [in color], and so
Jorth.”

'The translation of chapter 50 includes some problematic renderings. For example, verse
7 with some variants goes: jagratasuptakrtottisthabhufijano mithuno pi vi| *mahakalo | sadi
kalex japen mantri xsamyagoveli na vidyate | tasya maram na jiyatex. However the verse is
construed, it is impossible to arrive at the following (p. 371.): “If the mantrin always repeats
[the mantra], while awake, asleep, or arising, eating, or engaging in sexual intercourse, there
will be no fixed limit [to his lifespan].” First of all, Gray seems to prefer here a composite
reading (I have listed first the presumably older version). While it is clear from the notes
that he consulted Bhavabhatta on this matter, he omits translating 4772 which the exegete
glosses as karyam kurvan, “going about one’s own business.” The forced “if” comes from
misunderstanding veld as “fixed timespan” rather than “fixed time to undertake a ritual
action.” What the verse in fact says is: “Whether awake, asleep, going about his business, getting
up, eating or even in sexual intercourse, the mantrin should * [— visualizing himself as identical
with] Mahakala — /| always recite | the hasamantral; there is no fixed time for this / no[ ne of
the four] Marals] will arise against him.x”

Another curious mistranslation concerns 50.16d.: ko hi nama daridrata is translated as
“who is deprived of a name?” This is obviously a rhetoric question as the Tibetans correctly
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translated (dbul po nyid du ga la ‘gyur): “[when one has achieved mastery in yoga] how can he be
[considered] poor?” And this is the way that Bhavabhatta too understood the text, since he
tells us that what should be a (feminine) abstract noun is to be taken here as equivalent with
a (masculine) adjective agreeing with the interrogative pronoun (daridra eva daridrata).

It adds greatly to the value of the book that in the footnotes to the translation of the
tantra and in the introduction Gray has translated — from Sanskrit or from Tibetan —
numerous extracts from the commentaries. Mistakes in the passages cited in Sanskrit from
the commentaries are, however, rather numerous; sometimes these seem not to be merely
printing errors. ‘The bizarre-looking ibhyah sattrimsat yoginya eva puja iti bhavah (for ity
etah sattrimsad yoginya eva pijya iti bhavah, as is given quite correctly in Pandey’s edition)
is translated rather nebulously “There is thus the worship of the thirty-six yoginis’ (p. 158
n.10). In the same note, the name of the yogini Yamadadhi appears both in the Sanskrit
passage quoted and in the translation thereof wrongly as Yamadahi.

Indeed it seems that Gray has quite frequently ‘emended’ Pandey’s edition where he
need not have. In a curious note (p. 202 n. 1) Pandey is accused of producing a nonsensical
reading when in fact his text makes perfectly good sense. Pandey’s correct zasi/, which is of
course the grammarians’ term for the -zab suffix, is first altered to #rasild as per the more
recent ms. and then analyzed extremely implausibly as frasin ‘possessing movement’ plus
la (more likely to have been an -/ plus a danda with scribal omission of the virima) as a
‘verbal particle “giving” and translated as ‘animating from the first to the last”.

‘Throughout this chapter, for which Gray quotes in more detail than usual from
Bhavabhatta’s commentary, one is advised to read Pandey’s edition rather than the text
given in Gray’s footnotes. Thus where Pandey quite clearly recognized quoted verses and
had them typeset accordingly, there is nothing in Gray’s text or translation to indicate
that he is aware that Bhavabhatta’s zaha caha — a conventional exegetical formula before
quotations — introduces three verses in the sragdhari metre, which are in fact from the
Trikayastava/Kayatrayastava attributed to Nagarjuna (though neither Pandey nor Gray has
identified the source). Recognizing the metrical nature of these passages — or simply mak-
ing better use of Pandey’s printed text — would have allowed a number of misreadings to be
avoided. Thus in p. 203 n. 2 nirlepa- ought to be nirlepam as per Pandey and the exigencies
of the metre; in p. 203 n. 3 sukrtasatphalam ought to read sukrtasaphalatim as per Pandey’s
correction and the metrical pattern (here the translation also is very implausible); and in
p- 204 n. 4 dasadigantagatam ought to read dasadiganugatam as per Pandey and metre (with,
incidentally, dipyamanah for diptamanab).

Even where the text of a commentary-passage is given correctly, there are occasional
mistranslations: e.g. fantrintaroktalaksandyam is not ‘whose defining marks are stated
within the Tantra’ (p. 159 n. 13) but ‘whose defining marks are stated in other tantras’.

There is a great deal to be said for this groundbreaking work, which is quite clearly the
product of long and dedicated labour. It should certainly find a place on the bookshelf of
anyone studying Tantric Buddhism. At the same time, it is of course by no means the last
word on the CS; and one looks forward to the time that one will be able to put next to
it on the bookshelf a revised or new translation, based on a completed critical edition of
the text, and taking into account some important manuscript material (especially of the
commentaries) that has not been used here, as well as the forthcoming detailed study by
Sanderson of the relationship between the CS and its Saiva parallels.

— Péter-Daniel Szanté
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Vidyaidhbaras: Friiheste Zeit bis zur kaschmirischen Brhatkatha by Jorg Grafe. Frank-
furt am Main; Berlin; Bern; Brussels; New York; Oxford; Vienna: Peter Lang,
Europiischer Verlag der Wissenschaften, 2001. 350 pages. €57.00. ISSN 0721-
3581; ISBN 3-631-37654-5.

Jorg Grafe (henceforth JG) earned a diploma in library science from the University of Ap-
plied Sciences and Arts, Hannover and studied Indian Philology, Art History and History
of Religion at the Freie Universitit Berlin, where he received his MA (1995) and PhD
(1998) degrees. The study under review is his doctoral dissertation in German submitted
in 1998 and published in 2001.

JG rightly points out (p. 13) that in comparison to gods, such as Siva and Visnu, and
founders of religions, such as Gautama Buddha, who have been objects of study, less promi-
nent figures (Gestalten) of Indian polytheism have been rather neglected. One of the classes
of beings that have not been studied adequately is that of the vidyadharas, that is, human
or celestial beings (depending upon the religious and literary context) or occasionally also
beings whose status was deliberately left ambivalent — who are said to be characterised by
possession of supernatural abilities. The figure of the vidyddhara occurs in all three major
Indian religions, namely, Buddhism, Hinduism, and Jainism, and while it is found in var-
ious literary genres, its presence is most conspicuous in secular narrative literature. As the
author himself suggests (p. 20), his study is comparable to A.K. Coomaraswamy’s study of
yaksas and G. Borsani’s study of apsaras.

The study contains twelve chapters of varying length. In the first introductory chap-
ter JG provides a brief overview (pp.13-16) and critical appraisal (pp.16-17) of previ-
ous studies (none of which offer an overall picture of the topic), a sketch of the choice of
material, and a description of the approach, structure, and objective of the study (pp. 17—
20). As JG himself recommends (p. 19), those who wish to gain a quick overview of the
topic may go through the summaries (Zwischensummen) provided at the end of each chap-
ter or subchapter. In keeping with the subtitle, the author proceeds, as far as possible,
chronologically. The sources employed come from religious literature, treatises on aesthet-
ics and other “scientific” (i.e. §astric) expositions, inscriptions, and works of art. Chapter
two (pp.21-24) is concerned with the vidyidhara figure as presented in Vedic literature;
chapter three (pp. 25-61), as presented in Theravada Buddhism; chapter four (pp. 63-88),
with how it is featured in Hindu epics, namely, the Mahibharata and Ramayana; chap-
ter five (pp. 89-124), with the same theme in Hindu Puranas; chapter six (pp. 125-145)
with related material in epigraphic testimonies; and chapter seven (pp. 147-169) with such
material in paintings and reliefs and in Silpasastras (“Treatises on Artistry”). Chapters
eight, nine, and ten, which constitute nearly half of the study, are about how the subject is
dealt with in narrative literature, specifically, Jaina (pp. 171-233), Nepalese (pp. 235-263),
and Kashmirian (pp.265-333) versions of the Brbatkatha, respectively. Chapter eleven
(pp- 335-338) contains a discussion of the lexeme vidyidhara as defined in indigenous dic-
tionaries including the Mahivyutpatti. The twelfth and last chapter (pp. 339-350) draws
conclusions on the basis of the study. This is followed by a list of symbols and abbrevi-
ations, a bibliography, and an index. References to primary and secondary sources have
been provided, and occasionally relevant texts have also been cited in the footnotes.

As the author himself states (p. 349), the study does not cover the entire range of sources
evenly. Only samples of the pertinent Buddhist literature of Sravakayana, Mahayana (ob-
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viously meant in the sense of non-Tantric Mahayana) and Vajrayana, and of hagiograph-
ical and entertaining texts of the Jainas have been considered. Given the complexity and
pervasiveness of the subject, it is understandable that treating all relevant and accessible
sources in equal depth and detail in one study is impossible. A detailed investigation of
the vidyadhara figure as found in Buddhist literature (particularly Tantric and non-Tantric
Mahayana) remains a desideratum. Having said that, any attempt along these lines will
have to first consider JG’s excellent study. This work would be particularly useful for those
who have no access to non-Buddhist Indian primary sources. Readers who are interested
in the topic but do not read German will certainly lament that the dissertation was not
written in English.

Adequate tribute can be paid to this comprehensive and informative work only by
someone well acquainted with the diverse Buddhist and non-Buddhist Indian sources that
JG has employed for his study. As someone whose main fields of interest lie in Indo-
Tibetan Buddhism, the present reviewer, who is currently pursuing his own study of the
Tibetan Buddhist concept and cult of the vidyadhara, will only make a few selective com-
ments on points related to Buddhism. The issues raised here are in a way marginal in JG’s
study, and hence can hardly be taken as detracting from his treatment of the chosen topic
or diminishing the value of the book.

In the concluding part of his discussion of the vidyidhara figure in Theravada Bud-
dhism, JG states (p. 61): “Given the misogynist attitude of the Buddhist sacral literature,
the vidyddhara is not yet a seducer or abductor (Aufgrund der misogynen Haltung der bud-
dhistischen Sakralliteratur ist der Vdh [vidyddhara] noch nicht Verfiihrer oder Entfiihrer).”
'The thrust of this statement is misconceived, the use of the adjective “misogynist” being
unfortunate. While elements of androcentrism and gender disparity can indeed be found
in Buddhist sources, hatred of any sentient being, let alone women, would be at odds with
the ethical purport of Buddhist scriptures. Theoretical and practical measures prescribed
therein — primarily for monks, the main addressees — for distancing themselves, as part of
their spiritual training, from objects of their own intellectual-emotional defilements (/esa)
— including attractive women — can hardly be regarded as misogynist.’

JG maintains (p.120) that the word widyadhara in Buddhism is also used in the
sense of dharani. 'This claim is weak and requires further argumentation. It seems to be
mainly based on the assumption that the title Dharanipitaka is used interchangeably with
Vidyadharapitaka, and hence that dhdrani must be synonymous with vidyadhara. 1 shall
argue elsewhere that while the title Vidyadharapitaka is well attested, Dharanipitaka seems
to be a reconstruction (based on Chinese sources) and is actually nonexistent in Sanskrit,
the correct reconstruction possibly being *Mantrapitaka, at least to judge by Indian Bud-
dhist sources in Tibetan translation. Furthermore, the fact that the term Vidyadharapitaka
is employed as an alternative to *Mantrapitaka (or *Dharanipitaka for that matter) need
not imply that wvidyadhara is a synonym of mantra (or dhirani) in the sense of magical
tormula: obviously Vidyadharapitaka means “(Canonical) Basket of the Vidyadharas” and
*Mantra(/dharani)pitaka “(Canonical) Basket of Magical Formulas.”

JG occasionally expounds the vidyadhara concept in Tibetan Buddhism solely on the
basis of secondary sources. For example, he speaks of the group of eight vidyidharas known

in Tibet (pp. 148, 168), of which he has learnt only from Lokesh Chandra’s Buddhist Icono-

? For my brief discussion of gender issues in Buddhism, see Dorji Wangchuk, Zhe Resolve to Become a Buddba:
A Study of the Bodbicitta Concept in Indo-Tibetan Buddhbism. Studia Philologica Buddhica Monograph Series
23. Tokyo: The International Institute for Buddhist Studies, 2007, pp. 137-138 (cf. pp. 327-328).
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graphy of Tiber (vol. 2, Plates, 1184-1189). But this source is incomplete and imprecise.
'The collective Tibetan term for the eight vidyadharas is not rig’dzin brgyad pa, which means
“the eighth vidyidhara,” but rather rig 'dzin brgyad. Only six of the eight vidyidharas
are mentioned by name, and some of these in an incomplete form (obviously for want of
space) and hence misleadingly. The complete and correct list of the eight, already discussed
in earlier secondary sources, is: (1) Hamkara, (2) Mafjusrimitra, (3) Nagarjuna(garbha),
(4) Prabhahasti (or alternatively, in some sources, Padmasambhava), (5) Dhanasamskrta,
(6) Rom-bu Guhya(deva)candra, (7) Vimalamitra, and (8) Sﬁntigarbha.lo JG could not
possibly know the context in which the concept and cult of the eight vidyidharas occur
in Tibetan Buddhism by solely relying on L. Chandra’s book on iconography. It may be
pointed out that the cult of the eight vidyadharas occurs mainly in the sadhana-category
(sgrub sde) or the bKa’-brgyad (“Eight Pronouncements”) tradition of the Mahayoga class
of the rNying-ma (“Ancient”) school of Tibetan Buddhism, and as will be shown else-
where, it served as the core or foundation stone of the Padmasambhava cult in Tibet. This
cult has exerted its influence far beyond the rNying-ma school with which it is normally
associated.

JG also alludes to the vidyadhara concept found in the Bar do thos grol brought to light
by the treasure revealer (gzer ston/bton / bton) Karma-gling-pa (b. 14th century), without,
however, mentioning the four (actually five) kinds of widyadharas found there (i.e. tshe la
dbang ba’i rig’ dzin, rnam par smin pa’i rig’dzin, phyag rgya chen po’i rig 'dzin, lhun gyis grub
pa’i rig 'dzin, and sa la gnas pa’i rig 'dzin). Apparently, these various types of vidyidharas,
most of which derive from the Tantric literature associated with the *Guhyagarbbatantra,
have been brought together here to occupy mandalas that are oriented to five directions
(i.e. the four cardinal directions and the centre). The reviewer intends to examine this
topic more closely elsewhere.

Given the extent of the work, the index is extremely selective, with numerous key terms,
names, and titles in the work having not been recorded. It is not clear what the criteria for
the choice of entries were. A more detailed index would have enormously enhanced the
usefulness of this impressive study. Nonetheless, the relatively detailed table of contents and
the summaries of the individual chapters partly make up for this deficiency. Furthermore,
the italicisation of all entries, of both German and Sanskrit terms (including both proper
and common names) is somewhat confusing.

In sum, despite the few minor points raised here, the reviewer can only applaud
JG’s outstanding study of the vidyidhara. This well-researched and well-structured study,
loaded with valuable information, reflects the author’s hard work and skill in employing
historical-philological tools and techniques. It is the first major study on the subject, and
its authoritativeness and value are bound to endure.

— Dorji Wangchuk

10 See, for example, Gyurme Dorje & Mathew Kapstein, tr. & ed., The Nyingma School of Tibetan Buddhism:
Its Fundamentals and History. Dudjom Rinpoche, Jikdrel Yeshes Dorje. Boston: Wisdom Publications, 1991,
p-159: s.v. rig ’dzin (chen po) brgyad; Eva M. Dargyay, The Rise of Esoteric Buddhism in Tibet. Delhi: Motilal
Banarsidass Publishers, 1998 (first published in 1977), pp. 36-37.
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