FPACIFIC WORLD

Journal of the Institute of Buddhist Studies

Third Series Number 14
Fall 2012

FRONT COVER



PACIFIC WORLD: Journal of the Institute of Buddhist Studies

Third Series, Number 14 Fall 2012

SPINE



FPACIFIC WORLD

Journal of the Institute of Buddhist Studies

HALF-TITLE PAGE
i




REVERSE HALF TITLE
ii




FPACIFIC WORLD

Journal of the Institute of Buddhist Studies

Third Series Number 14
Fall 2012

TITLE
iii



Pacific World is an annual journal in English devoted to the dissemination of his-
torical, textual, critical, and interpretive articles on Buddhism generally and Shinshu
Buddhism particularly to both academic and lay readerships. The journal is distributed
free of charge. Articles for consideration by the Pacific World are welcomed and are to
be submitted in English and addressed to the Editor, Pacific World, 2140 Durant Ave.,
Berkeley, CA 94704-1589, USA.

Acknowledgment: This annual publication is made possible by the donation of BDK
America of Berkeley, California.

Guidelines for Authors: Manuscripts (approximately twenty standard pages) should
be typed double-spaced with 1-inch margins. Notes are to be endnotes with full biblio-
graphic information in the note first mentioning a work, i.e., no separate bibliography.
See The Chicago Manual of Style (16th edition), University of Chicago Press, §16.3 ff.
Authors are responsible for the accuracy of all quotations and for supplying complete
references. Please e-mail electronic version in both formatted and plain text, if possible.
Manuscripts should be submitted by February 1st.

Foreign words should be underlined and marked with proper diacriticals, except
for the following: bodhisattva, buddha/Buddha, karma, nirvana, samsara, sangha, yoga.
Romanized Chinese follows Pinyin system (except in special cases); romanized Japanese,
the modified Hepburn system. Japanese/Chinese names are given surname first, omit-
ting honorifics. Ideographs preferably should be restricted to notes.

Editorial Committee reserves the right to standardize use of or omit diacriticals.
Conventionalized English form of sutra title may be used if initially identified in original
or full form in text or note. Editorial Committee reserves the right to edit all submis-
sions. Upon request, page proofs may be reviewed by the author.

Include institutional affiliation and position, or present status/occupation and
place. All manuscripts submitted for publication become the property of Pacific World.
By agreeing to publication in the Pacific World, authors give the journal and the In-
stitute of Buddhist Studies an unlimited license to publish and reprint the essay. This
license includes, but is not limited to, any media format (hard copy, electronic, etc.),
and international rights. Copyright remains the author’s.

EDITORIAL COMMITTEE
Richard K. Payne, Chair
David Matsumoto
Eisho Nasu
Natalie Quli
Scott Mitchell

ASSISTANT EDITORS
Natalie Quli
Marianne Dresser

BOOK REVIEW EDITOR
Scott Mitchell

REVERSE TITLE PAGE
iv




FPACIFIC WORLD

Journal of the Institute of Buddhist Studies

Third Series, Number 14
Fall 2012

CONTENTS

The Transnational Development of Japanese Buddhism
During the Postwar Period: The Case of Tana Daisho
MICHIHIRO AMA 1

Treatise Resolving Doubts About the Pure Land (Jingtu jueyi lun % + ¥ £ %)
by Master Yinguang Ffl £ (1861-1947)
CHARLES B. JONES 27

The Buddhist Sanskrit Tantras: “The Samadhi of the Plowed Row”
JAMES F. HARTZELL 63

The Pure Land on Earth: The Chronicles of Amoghapasa
"Phags pa Don yod zhags pa’i Lo rgyus
CHRISTOPH WILKINSON 179

Notes on Some Sanskrit Texts Brought Back to Japan by Kukai
RoLF W. GIEBEL 187

Self-Transformation According to Buddhist Stages of the Path
Literature
JARED R. LINDAHL 231

Fractal Journeys: Narrative Structure of the Path and of Tantric
Practice
RICHARD K. PAYNE 277

BDK ENGLISH TRIPITAKA SERIES 299




vi




A Transnational Development of Japanese
Buddhism During the Postwar Period:
The Case of Tana Daisho

Michihiro Ama
Department of Languages
University of Alaska Anchorage

ABSTRACT

While there is abundant scholarship on the postwar reconstruction
of Japanese religion and identity, the development of Japanese reli-
gion beyond its national borders after World War II is relatively un-
derstudied. This paper aims to expand the scope of scholarship on
modern Japanese Buddhism by treating changes that affected Japanese
Buddhism in the United States during the postwar period as an ex-
tended experience of Buddhism in Japan. It analyzes the work of Tana
Daisho (1901-1972), an Issei Shin Buddhist minister who spent the
second half of his life in the U.S., using Robert Bellah’s concepts of “fa-
cilitated variation” and “conserved core processes.” Tana wrote and
compiled a set of books in Japanese as a doctrinal exegesis and ex-
pressed his vision for the development of Shin Buddhism in the United
States. In his discussion of this future adaptation, however, he always
referred to the Japanese tradition as the basis of comparison and justi-
fication. He set out to recover “archaic” Shin Buddhist symbols while
taking into account the differing cultural conventions of Japan and the
United States. By situating the study of modern Japanese Buddhism
in a transnational context, I hope to clarify a broader spectrum of the
Japanese Buddhist experience during the mid-twentieth century.

INTRODUCTION

The Buddhist Mission of North America (BMNA)—the oldest Japanese
Buddhist organization in the United States, which is affiliated with
Nishi Honganji, a dominant branch of Jodo Shinshti known as Shin
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Buddhism—adopted the appearance of American institutions after the
outbreak of the Pacific War. The bombing of Pearl Harbor led to the
arrest and internment in camps of Japanese religious leaders, includ-
ing Buddhist clergy, separated from their families. Later, President
Franklin D. Roosevelt signed Executive Order 9066, forcing approxi-
mately 120,000 persons of Japanese ancestry living mainly in the Pacific
Coast states to be evacuated and incarcerated in internment camps.
Facing this crisis, BMNA issued a statement pledging loyalty to the
government of the United States. Subsequently, in 1944, BMNA lead-
ers changed the name of their organization to the Buddhist Churches
of America (BCA), a name that more closely resembled an American
religious institution. Nisei, the American-born children of Japanese
immigrants (known as Issei) began representing the Nikkei (those of
Japanese ancestry) community and took the initiative in organizing
the BCA.!

During the Pacific War the U.S. government interned not only Issei
but also Nisei, who were American citizens. Caught in the collision of
two modern nation states, people of Japanese ancestry living in the
United States responded to the government in various ways. For in-
stance, questions about their loyalty to the United States caused many
Issei to sever their ties to Japan. A large number of Nisei volunteered to
join the U.S. armed forces and fought on the European front, many at
the expense of their lives. Kibei Nisei, U.S.-born children of Issei who
had gone to live in Japan but returned to the U.S. before the war, strug-
gled to balance their national identities and felt a sense of alienation
from other Nisei who grew up in America.? Those who resisted the fed-
eral government faced severe consequences. Antagonistic Issei were
moved to segregation centers or forced to return to Japan, while dis-
loyal Nisei were deprived of their citizenship. An analysis of the post-
war development of the Buddhist Churches of America cannot be sepa-
rated from a discussion of the afflictions suffered by Shin Buddhists in
the United States and their connection to Japan.

This paper examines Tana Daishd’s engagement in the postwar de-
velopment of Shin Buddhism in the United States, while also treating
the impact of war and suffering. During the Pacific War and the tumul-
tuous postwar period, as an Issei minister of the BMNA/BCA, he sought
a new direction for American Shin Buddhism. Like his predecessors
before the war, Tana diverged from Shin Buddhist practices in Japan
and catered to the Nisei laity’s demands, while reapplying traditional
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values to their situation.’ He defined Shin Buddhism as a family reli-
gion that offered a spiritual standpoint to cope with death, reexamined
the notion of worldly benefits, and explained the importance of prac-
ticing basic Buddhist principles by bridging differences between Shin
Buddhism and other Buddhist traditions.

In this endeavor, he took a different path from that of his coun-
terparts in Japan, who had initiated the postwar development of Shin
Buddhism by rebuilding local temples and restoring Shinran’s teach-
ing, promoting a denominational identity, and rejecting practical
benefits believed to be brought about by petitionary prayer. These
differences do not, however, suggest that Tana was at odds with the
tradition. He recognized the importance of the Japanese household
system, made direct references to Shin scriptures to clarify its practi-
cal benefits, and engaged in a discussion of the theory of two truths,
which underpinned the doctrinal foundation of the Nishi Honganji. Put
another way, Tana reemphasized the fundamental principles of Shin
Buddhism and articulated them for Nikkei Buddhists during the post-
war period.

Tana’s efforts illuminate the notions of “facilitated variation” and
“conserved core processes.” Robert Bellah applies these concepts, orig-
inally introduced by two biologists, Mark Kirschner and John Gerhart,
to a discussion of cultural integrity. According to Bellah’s summary of
their study,

[M]utations can occur only in organisms that are already structures
(sic)—already have core processes that have persisted through long
ages of evolutionary history—and that mutations, though inevitably
random, will be accepted or rejected in terms of how they relate to the
conserved core processes. The primary contribution of [Kirschner’s
and Gerhart’s book The Plausibility of Life] is to clarify how conserved
core processes promote variation, that is, “facilitated variation,” in
ways that produce novel developments in phenotypes without under-
mining the continuity of the core processes. Stability and change, in
this view, enhance each other rather than conflict with each other.*

For Bellah, the conserved core processes, which promote varia-
tion, represent the “acquisition of new capacities” for human beings
to adapt and reorganize, responding to new conditions and various
needs, albeit not in a linear fashion connected to the history of evo-
lution.> When Tana’s attempt to rethink the future of American Shin
Buddhism is analyzed under this light, he appears to have recovered
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“archaic” Shin Buddhist symbols that had been important to both the
Nishi Honganji order and the BMNA, and brought them back into effect
with their variations.

A SHORT BIOGRAPHY OF TANA DAISHO

Little is known about Tana’s life before he came to the United States.
He rarely talked about his childhood; however, the few remarks he did
make on this subject can help us understand his younger days. He was
born in Sapporo (Hokkaidd) in March 1901. His family was impover-
ished, so he was raised by his grandparents. After Tana completed el-
ementary school, his grandparents took him to a Shin Buddhist temple
in Astubetsu, where the elderly, childless priest made him his appren-
tice. Tana received ordination at the age of seventeen and decided to
stay on in Kyoto; the resident priest in Atsubetsu arranged for him to
work at the Nishi Honganji headquarters. In essence, Tana had an un-
happy childhood and did not receive the higher education for which
he had longed.

The headquarters later assigned Tana to the Sunday School Depart-
ment and he qualified as an overseas minister (kaikyoshi) at the age
of twenty-four.® In 1924 he was sent to Taiwan, and the headquarters
subsequently transferred him to the Berkeley Buddhist Temple in the
United States in 1928, then brought him back to Japan two years later.
He was sent to Korea in 1934 and reassigned to Berkeley in 1936. He re-
turned to Japan the following year and, at the age of thirty-eight, mar-
ried Hayashima Tomoe. Tomoe was born to a temple family in Hokkaido
and was a sister of Tana’s fellow minister, Hayashima Daitetsu. Tana
and Tomoe returned to Berkeley in 1938 and had two sons, Yasuto and
Shibun. (Their sons Chinin and Akira were born during the internment
and postwar periods, respectively.)’

At the time of the Japanese Navy’s attack on Pearl Harbor, Tana
was serving in a Buddhist community in Lompoc, California. The
Federal Bureau of Investigation immediately arrested him. Tana was
first detained at the Santa Barbara County Jail, transferred to a Civilian
Conservation Corp camp in Tujunga, outside Los Angeles, and sub-
sequently to the Santa Fe (New Mexico) internment camp in March
1942. The Justice Department sent him to the U.S. Army’s Lordsburg
internment camp in New Mexico about three months later. Tana was
then moved back to the Santa Fe camp in 1943.* In the meantime, his
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wife and their two children were forcibly moved to the Gila Relocation
Center in Arizona as a result of Executive Order 9066.

While in Santa Fe, Tana suffered from recurring bouts of tubercu-
losis, which he had contracted in Taiwan, and was hospitalized until
the Justice Department released him in April 1946, approximately
seven months after the war. On his release, he moved to Richmond,
California. The BCA then sent him to Hawai‘i, where he served at the
Honpa Hongwanji Hilo Betsuin and the Honpa Hongwanji Mission
of Hawaii in Honolulu. Tana returned to the Buddhist Churches of
America in 1951. After serving as resident minister at the Palo Alto
and San Mateo Buddhist Temples in California, he was named Head of
the BCA Sunday School Department in 1955, but he resigned from the
BCA in 1959 due to illness. He died in 1972 in Palo Alto, at the age of
seventy-one.’

Despite his active role in the BCA, Tana’s contributions have
been largely unrecognized. A dispute between the Palo Alto Buddhist
Temple’s board members and the Tanas had a negative impact on his
later career. A misunderstanding arose when temple members began
gambling at temple bazaars, which the couple opposed. The dispute
eventually led board members to terminate their relationship with the
Tanas in September 1955, forcing the Tana family to leave the Palo Alto
Buddhist Temple.!° After Tana’s death, his family requested the temple
board members to rescind the public announcement of his termina-
tion. Although his family has continued to pursue this matter for over
30 years, the two parties have failed to come to an agreement. This inci-
dent has unfortunately overshadowed Tana’s achievements in the BCA.

TANA’S WORKS

A close reading of Tana’s writings makes it possible to reevaluate his
work. Though not widely circulated today, his works are impressive
in terms of their content and volume. During the war years he wrote
an internment diary, in Japanese, Santa Fe, Lordsburg, senji tekikokujin
yokuryiisho nikki in four volumes. His wife published the diaries be-
tween 1976 and 1989. Discussion of Tana’s camp experience is beyond
the scope of this paper; however, the characteristics of his diary are
worthy of mention."

First, despite the U.S. government’s hostility toward the Issei,
Tana was proud of being Japanese and accepted the status of “enemy
alien.” At the same time, he was determined to make the BMNA a more
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American-type religious institution and educate Nisei and Sansei (chil-
dren of Nisei) in Shin Buddhism. Tana, therefore, made efforts to dis-
cover the positive side of internment: it freed him from the adminis-
trative chores of a temple and allowed internees to express Japanese
sentiments without reserve. According to Tana, this would not have
been possible if the Japanese community had not been segregated. He
was able to enjoy camp life because he could study Shin Buddhist doc-
trine, practice calligraphy, learn English, meet and talk with other Issei
and Nisei who were brought to the camp from other regions of the
United States, and learn about American cultural practices of which he
was until then unaware.*

Second, his diary contains a variety of criticism. He not only evalu-
ated fellow Japanese internees and camp authorities, but also criticized
the Japanese and American governments and the social structures of
the day. Tana was particularly critical of fellow Buddhist ministers
who engaged in gambling and playing baseball, while neglecting their
ministerial duties, such as officiating at Shin Buddhist services and
giving Dharma talks. He also pointed out the inefficient camp man-
agement, which included frequently moving internees from one place
to another without reason, and the dysfunctional mailing system; the
misconduct of undisciplined guards; the hypocrisy of the U.S. govern-
ment, which promoted democracy and liberty while mistreating Nisei
and Sansei, who were American citizens; and the careless behavior
of those who supported the nationalistic and militant ideology of the
Japanese government."

Third, Tana’s diary is full of concern about his wife and children,
who had been incarcerated at Gila. His diary contains stories of his
children, poems his wife wrote to him, and descriptions of the dreams
he had about her. The long distance that separated the couple did not
prevent Tana from reflecting on his wife’s difficult situation. Many in-
ternees called him a “saint,” but Tana was vividly aware of his deep at-
tachment to his family." In sum, Tana’s camp diary is a great resource
that offers a Japanese American collective response to the Pacific
War and internment, and personal reflection from a Buddhist cleric’s
perspective.'®

Tana also wrote a set of three books explaining the basic teachings
of Sakyamuni and Shinran, and dedicated them to the development
of BCA Sunday Schools. While in Hawai‘i, he followed in the footsteps
of BMNA minister Kyogoku Itsuzo (1887-1953), and others, who had
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developed a curriculum with “pasted-on” English lesson cards in 1946;
Tana elaborated on these learning tools. In 1952, after returning to
the BCA, Tana embarked on a project to create a new series of cards.
He wrote them in Japanese and several members translated them into
English. His lesson cards were accompanied by a manual for Sunday
School teachers.'

In 1955, the Sunday School Department decided to compile text-
books in English as a commemorative project for the 700th-year pass-
ing of the founder, Shinran (1173-1263), which was to take place in
1961. The Sunday School Department commissioned Tana to collect
materials and write on four topics: “Introduction to Buddhism,” “The
Teaching of Buddha,” “Salvation by Buddha,” and “Buddha and His
Disciples.” After the textbook advisory committee’s review, three Nisei
ministers used his writings as reference for the publications Buddhism
for Youth, Part One: Buddha and His Disciples and Buddhism for Youth, Part
Two: The Teaching of Buddha, published by the BCA in 1962 and 1965,
respectively. Both of these works discuss basic principles of Buddhism,
though not specifically those of Shin Buddhism.?’

Tana later published a set of three books on the same themes in
Japanese, expanded and written in a dialogue style: Hotoke no kyiusai
(Salvation by Buddha) in 1966, Busshi seikatsu hen (Buddha and His Dis-
ciples) in 1969, and Hotoke no kyobo (The Teaching of Buddha) in 1972. The
subtitle “Sunday School Text Excerpts” is given to Hotoke no kytisai and
Busshi seikatsu hen, which consists of Tana’s extensive discussion of Shin
Buddhism with fifty-two and fifty-three Dharma talks, respectively.
These books are collections of his correspondence to his former Sunday
School students during his internment. Internees were restricted to
only two letters and one postcard per week. Tana distributed a Dharma
talk, and also wrote a letter to his family, every week.** 1t is difficult to
identify the readership of the Japanese books he wrote, however. First,
during the mid-1960s, the ages of the Nisei ranged from thirty-five to
fifty,” so printing his wartime Dharma talks, which he had addressed
to young Nisei, would not have made much sense. Second, judging
from the division of work in the source and target languages at the
BCA Sunday School Department, Tana seemed to communicate with
Nisei primarily in Japanese. Yet though most Nisei had received at least
arudimentary education in the Japanese language, their ability to read
advanced Japanese books on Buddhism is doubtful.? It is, therefore,
unlikely that Nisei Buddhists were able to understand Tana’s books.
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Further, according to Michael Masatsugu, during the 1950s, Nisei
Shin Buddhists participated in the Berkeley Buddhist Study Group,
which was affiliated with the BCA. This group engaged in a transsec-
tarian Buddhist dialogue with Euro-American Buddhists, including the
Beats, Asian immigrants, and Asian Americans. These people sought
a universal Buddhism but simultaneously competed in “constructing
‘authentic’ Buddhist practice and teaching,” reflecting their racial/
ethnic identities.?’ For these Nisei Shin Buddhists, Tana’s exclusive
focus on Shin Buddhism might have appeared too sectarian, although
he himself proposed that Shin Buddhists adopt broader Buddhist
practices. Tana understood the untimely publication of his books and
wished them to be used for future propagation aimed at the new Issei
(shin issei)—Japanese nationals who migrated to the United States after
the revision of American immigration laws in 1968.%

THE DEVELOPMENT OF THE HONGAN]JI

Shinran’s followers structured his doctrine and practice by forming
various organizations. Among them, the Honganji became the most
powerful Shin Buddhist order under the leadership of the eighth abbot,
Rennyo (1415-1499). The succeeding generation of Honganji abbots
fought and negotiated with national unifiers, such as Oda Nobunaga
(1534-1582), Toyotomi Hideyoshi (1536-1598), and Tokugawa Ieyasu
(1542-1616). With the establishment of the Tokugawa regime (1603-
1867), Ieyasu divided the Honganiji into two denominations—the Nishi
(West) and the Higashi (East) Honganji—to weaken its power. The split
of the Honganji was done for political reasons, not for doctrinal dif-
ferences. Since then, these two Honganji organizations have been the
dominant branches of Shin Buddhism.

Honganji leaders deviated from the founder’s teaching in two
major ways. First, Shinran considered birth in the Pure Land both a
matter of the present life and that of the afterlife, but emphasized
the importance of spiritual liberation attained in this life, known as
“having immediately entered the stage of the truly settled” (shajoju).?
His followers, however, began addressing the assurance of salvation in
the next life. For instance, Rennyo added to Shinran’s teaching an ele-
ment of petitioning, such as to “beseech Amida for salvation in the next
life.”* Today, according to the Nishi Honganji authority, the goal of
Shin Buddhism is twofold: gaining the benefit of “having immediately
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entered the stage of the truly settled” in this world and attaining bud-
dhahood in the Pure Land in the future.”

Second, Honganji leaders discussed the social dimension of those
who obtain shinjin (or entrusting mind). Although Shinran emphasized
the importance of maintaining spiritual principles over observing
the secular rules, his descendants reversed the priority. For instance,
Rennyo urged his followers to distinguish the laws of the Buddha from
those of the king, and to observe both but under different circum-
stances. This strategy was instrumental for the Honganji leaders in ne-
gotiating with and securing its position in the Tokugawa regime. When
Japan encountered the West and modernization began, Shin clergy re-
kindled the discussion of spiritual/secular rules and formulated the so-
called theory of two truths (shinzoku nitairon)—spiritual and mundane.

Regardless of the variants in this schema of secular/spiritual rules,
both Nishi and Higashi Honganji leaders saw the importance of obey-
ing secular rules and conformed with the state apparatus: Article 28
of the Constitution of the Empire of Japan states that “Japanese sub-
jects shall, within limits not prejudicial to peace and order, and not
antagonistic to their duties as subjects, enjoy freedom of religious
belief.”? The Honganji organizations counseled their followers to keep
faith to themselves, while consenting to Imperial laws and supporting
Japan’s colonial expansion.” After the Pacific War, Honganji leaders
abandoned imperialistic wartime theology and “democratized” their
organizations. The Nishi Honganji headquarters, however, have main-
tained the theory of two truths, with the secular rules being defined as
“democracy.”

SHIN BUDDHISM AS A FAMILY RELIGION

Following the Nishi Honganji tradition, Tana insisted that attaining
birth in the Pure Land was important to American Shin Buddhists and
that such a spiritual standpoint was the basis for sustaining them in
this world. With a clear understanding of the Primal Vow and through
the act of reciting the name of Amida Buddha, Shin Buddhists can gain
peace of mind and live confidently in the present, despite the many
problems that everyday life brings.”® At the same time, Tana empha-
sized a material aspect of the Pure Land, reiterating the idea that it is
where husband and wife, parent and child, and siblings can all meet
after they leave this world.” This forward-looking perspective on the
afterlife derives from the heart of the Shin Buddhist tradition, drawing
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from Shinran’s statement that after his death he will await his follow-
ers in the Pure Land,* and the idea of “meeting together in one place
[in the Pure Land]” (kue issho), from a scriptural passage in the Smaller
Sukhavativyiha-sitra. By the mid-Tokugawa period, Shin Buddhist fol-
lowers throughout Japan had begun seeking afterlife-unification with
Shinran. They brought the remains of their loved ones to Shinran’s
mausoleum or to the Honganji head temple (either Nishi or Higashi),
which enshrined the sacred image of Shinran. This burial practice even
rationalized communal interment in some areas where Shin followers
did not observe individual family entombment.*

The following question-and-answer passage in Tana’s Hotoke no
kytisai demonstrates Shin Buddhist postmortem soteriology:

Question: We are worried about life. If atomic war breaks out, all
forms of life may become extinct. Instead of studying hard to make
our future life better, isn’t it better to enjoy our present life with
friends? What does Buddhism say about this?

Answer: We can live our present life righteously without the fear of
death by accepting the Buddha’s salvation. Imagine that a doctor tells
us we have a terminal illness. Unless we have heard the Buddhist
teaching and believe in the attainment of birth in the Pure Land with
recitation of the nenbutsu, we will become agitated and upset. We all
understand that life is limited, but the majority of us tend to think, “I
will live a bit longer.” At bottom, however, we are all uneasy. Today,
the developments of science, which are supposed to enrich our lives,
alert us to the possibility of atomic war and make us nervous. Our
government and society are dealing with this problem, so we should
cooperate with them. They do not, however, guarantee our security.
Even though they may be fully prepared, they cannot promise the
safety of all our family members. We may go astray when evacuating.
Imagining atomic warfare is, however, unnecessary for the medita-
tion of our response to death. Death is an unavoidable aspect of life.
Today, Buddhist salvation means that family members [who will be
separated by death] can say, “We recite the nenbutsu together so we
will meet again in the Pure Land.” This is what makes Shin Buddhism

a family religion.*

This dialogue, in which the fear of death is magnified to make it
seem that the young feel so hopeless they are unable to even consider
their future, reflects not only the escalation of the Cold War but also the
collective Japanese experience of the atomic bombings of Hiroshima
and Nagasaki.
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Earlier, during World War 11, Tana employed the rhetoric of birth
in the Pure Land as a rendezvous in the afterlife and comforted Nisei
soldiers and their parents. He not only explained birth in the Pure Land
as the fulfillment of a life of kue issho,’® but also introduced various
Buddhist stories related to Nisei soldiers. For instance, a father began
to study Buddhism seriously after his son decided to volunteer for the
American armed forces, and then explained the Buddhist teaching to
his son. When it came time for them to say goodbye to each other, the
father expressed the wish that if his son did not return home, he would
reunite with him in the Pure Land. The father longed to attain buddha-
hood for himself and hoped for his son to become an Amidist.*

Another Nisei soldier, who had attended Sunday School as a child,
remembered those days and began singing Buddhist gathas on Sundays.
It helped ease his fear when he and his fellow soldiers faced battle.*
Many Nisei Buddhist soldiers carried a small piece of paper inscribed
with the six kanji characters of na-mu-a-mi-da-butsu. They may have
considered this to be a talisman or divine protector, but from Tana’s
perspective, it allowed them to live each day strongly with the assur-
ance of birth in the Pure Land.*

The way Tana explained Shin Buddhism in the United States during
the wartime years differed significantly from the way his counterparts
in Japan propagated the religion during the same period. The great
majority of Shin Buddhist priests in Japan supported Japan’s Fifteen-
year War (1931-1945) and asserted that death in action was honorable,
representing the “bodhisattva practice of non-self,”’” and that spiritual
principles had already determined a soldier’s birth in the Pure Land.
Therefore, according to the secular rules, a soldier was obliged to per-
form his duty on the battlefield, with the knowledge that his service
was spiritually sanctioned. The Japanese government also enshrined
the war dead at state-sponsored Shint6 shrines, such as the Yasukuni
Shrine in Tokyo, and it was common for local Shin priests to place mor-
tuary tablets for the emperors next to a statue of Amida Buddha. In
short, the notion of birth in the Pure Land became deeply connected to
Japan’s colonialism and the ideology of imperial Shinta.

Although the idea of birth in the Pure Land played a different role
in the United States, American Shin Buddhists during and after the war
also embraced a kind of nationalism. Nisei soldiers chose to go to war
as a pledge of allegiance to the U.S. government and on behalf of those
of Japanese ancestry, hoping that this act of service would demonstrate
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their loyalty and the government would stop discriminating against
them. The idea of birth in the Pure Land therefore upheld the spirits
of Nisei Shin Buddhist soldiers, as well. It sublimated their fear of un-
natural death and recast it as sacrifice for one’s country—as well as
guaranteeing the afterlife reunion with their loved ones. For Nisei fam-
ilies too, the notion of birth in the Pure Land represented continuity of
family life. To put it differently, family ties and ethnic loyalties encour-
aged Nisei Buddhists to uphold a belief in birth in the Pure Land.*®

In postwar Japan, nationalistic and sentimental attitudes associ-
ated with the Pure Land died out and Shin Buddhist leaders reformed
their organizations. In 1951, the Nishi Honganji headquarters in Japan
coined the slogan: “Let us share the tradition of a Shin Buddhist life
from one generation to the next through the efforts of resident min-
isters of Shin Buddhist temples, their wives, and followers.” Its objec-
tive was to promote the teaching at local temples.* In the case of the
Higashi Honganyji in Japan, the rebuilding effort was more progressive.
To revitalize local temples in response to the shift in family struc-
tures—from the extended family with patriarchal values to the nuclear
family—its leaders organized a Youth Department that aimed to help
young adults establish a Shin Buddhist identity on an individual level,
instead of engaging in the religion only through family Buddhist af-
filiation.” The effect of the Tokugawa household registration system,
which utilized Buddhist temple registries, remained strong and many
parishioners observed Buddhist funerals and memorial services with-
out really understanding the teaching. Reviving the roles of local
temples and initiating a bottom-up lay movement was, therefore, an
urgent task for postwar Shin Buddhist leaders in Japan.

Tana, however, still considered the household as the basic unit
for practicing Shin Buddhism in America. During his internment, he
witnessed many devout Issei who came to Sunday services regardless
of weather, and who embraced the idea that the seeds of wholesome
karma implanted in them during their childhood had taken root and
allowed them to appreciate Shin Buddhism as they became older. Tana
observed that not many people became followers of Shin Buddhism
after the outbreak of the war, even though they began to listen to the
teaching in the camps. He concluded that this revealed the importance
of parents’ Buddhist influence over their children.”

Tana also applied another traditional Japanese household prac-
tice in propagating Shin Buddhism in the United States. He observed
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that for more than seventy years, Shin ministers in America conducted
memorial services mainly at temples, though their Japanese counter-
parts performed such services at the parishioner’s home. Reflecting
on this Japanese custom, Tana proposed that each household become
a center of Buddhist activity. What Shin Buddhists observed at temple
should be extended to the private sphere, he said, so they could prac-
tice Buddhism at home following and adapting established American
customs. For instance, Tana suggested the Thanksgiving holiday as a
day to commemorate the passing of Shinran, who died on November
28th,”? and Christmas as a day to celebrate Siddhartha Gautama’s at-
tainment of awakening. Instead of a Christmas tree, a Buddhist family
could place a statue of the Buddha underneath a bodhi tree.” In this
way, Tana attempted to relocate Buddhist practice from the temple

to the home, and to adapt Christian American household practices to
Shin Buddhist life.

REDEFINING SHIN BUDDHIST BENEFITS

Hotoke no kytisai, in six chapters, is a comprehensive introduction to
Shin Buddhism. The book discusses its sacred texts, tradition, Shinran’s
life, and Shin Buddhist doctrine. In the last chapter, Tana refers to
Shinran’s magnum opus, the Kyogyoshinsho (The True Teaching, Practice,
and Realization of the Pure Land Way), and explains ten benefits listed by
Shinran in that work. Among them, the efficacy of “having immedi-
ately entered the stage of the truly settled,” the tenth benefit, is the
ultimate." Based on the tradition in Japan, where Shin Buddhist clergy
considered the act of praying to Amida Buddha for worldly benefits
to be a sign of unsettled faith and a lack of clear understanding of the
teaching, Tana states in this work that Shin Buddhists reject petition-
ary prayer because seeking worldly benefits does not lead to estab-
lished spiritual awareness, while those who entrust in Amida’s Primal
Vow and recite the nenbutsu in gratitude maintain peace of mind be-
cause they are assured of attaining buddhahood in the future.®

Tana, however, recognizes the power of nenbutsu as the effect of
a decisive spiritual settlement and introduces several stories. While
in Taiwan, he heard the following from a fellow minister: A Sunday
School child once caught measles and lingered on the verge of death.
Rather than praying for recovery, he and his mother concurred that
Amida Buddha would take him to the Pure Land upon his death, so
there was nothing for the minister to say or do. Strangely, the child
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recovered and began attending Sunday School again. In Tana’s mind,
the nenbutsu teaching, to which the child had listened, helped him
make up his mind to accept death, and this resolution then brought
about his positive physical transformation.*

Tana also wrote about an event that happened to Japanese
American youth. He felt that recitation of the nenbutsu generated
mental concentration, which helped the reciter achieve a goal. Imagine
a football team of which a Sunday School student was a member. If the
team won the game, the student might think his team won because
he had recited the nenbutsu. According to Tana however, it was not
Amida’s divine power that had helped the team prevail, but rather that
the practice of reciting the nenbutsu had helped the student focus on
the game. Tana further argued that because Shin Buddhists in Japan
rarely discussed the efficacy of single-mindedness associated with the
nenbutsu, the practical benefit of Shin Buddhism remained unnoticed
and underappreciated.”’

Another story in Tana’s book exemplifies regaining one’s self-
composure through the act of reciting the nenbutsu. One day, Gilbert
Sasaki, a Sunday School student in Hawai‘i, climbed Mt. Mauna Kea
with some friends, but he became separated from them during the de-
scent. He ended up spending the night all alone on the mountain. In a
state of extreme anxiety, he thought of his mother and the Buddhist
altar at home. Recitation of the nenbutsu helped calm him and gave
him the strength to seek a way out the next morning.* For Tana, this
youth’s experience demonstrated the importance of listening to the
teaching every Sunday.

There is another story about a Mrs. Umeno, who used to work for
an elderly Caucasian widow in Palo Alto, Mrs. Brown. She fell ill one
day and asked Mrs. Umeno to put her hand on a Bible and pray to God
for her recovery. Umeno felt she could not refuse, so she repeated the
prayer that Mrs. Brown asked her to recite but added namu-amida-butsu
at the end. The widow asked her about the phrase. Umeno told her it
was the holy name of the Buddha and that she considered prayer un-
necessary because the Buddha watched over her at all times, whether
she was aware of it or not. Mrs. Brown came to admire Mrs. Umeno and
asked her to say the nenbutsu after the Christian invocation whenever
she visited. The widow later moved to her son’s home but continued
reciting the nenbutsu because it helped to calm her. In Tana’s mind,
Mrs. Brown'’s case is an example of the inconceivable working of the
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nenbutsu that deeply affects and uplifts those who interact with nen-
butsu followers.”

In sum, Tana, without distorting doctrine, expanded the scope of
Shin Buddhist understanding regarding worldly benefits. He argued
that benefits would come naturally to those who take refuge in Amida
Buddha’s Primal Vow and that worldly benefit is not the cause for
people to seek religion, but rather is a consequence of their “cor-
rect” understanding of it. He seems to reiterate Rennyo’s position
that worldly benefits have already been included in the act of the nen-
butsu.*® Tana may have felt he had to clarify the worldly benefits of
Shin Buddhism for Sunday School students because, as Mrs. Umeno’s
story shows, prayer is an important aspect of Christian life.

DEFINING “PRACTICE” FOR AMERICAN SHIN BUDDHISTS

Tana’s efforts to elucidate the worldly benefit of Shin Buddhism are
associated with his attempts to outline a new set of Shin Buddhist prac-
tices. In the United States, Tana participated in the postwar discussion
of the theory of two truths. In the Postscript to Hotoke no kyabo, he un-
derscores the need to define “practice” as Shin Buddhists’ engagement
with society increases:

Buddhists in the United States who listen to “The Teaching of
Buddha” must think less about attaining birth in the Pure Land and
more about improving their present lives. Birth in the Pure Land is
like a child making his way home after a long break, where his par-
ents await him. Even if his clothing is dirty, there is no need for him
to wash it before returning home [because his mother will do it for
him]. Similarly, the Buddha’s salvation does not depend on our ac-
tions, whether they are good or bad. The child must, however, be
cared for because he has to drive home. Buddhist salvation explained
from this point of view represents the gate of mundane rules in Shin
Buddhism.

The Shin Buddhist teaching in Japan has focused on the gate of spiri-
tual rules, which exemplifies a child’s decision to return home, and
emphasizes “Birth in the Pure Land even if I die at this moment,” and
not very much on the gate of mundane rules. Here in America, how-
ever, the entirety of a happy life is considered to be in the present.
The mundane rules that accompany and ensure the child’s return
become very important.>
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Within the concept of birth in the Pure Land, Tana distinguishes
two kinds of intentions—desire for birth and pursuit of that goal—and
relates them to the gates of spiritual and mundane rules, respectively.
Referring to The Larger Sutra of Immeasurable Life, he defines the prac-
tice of six paramitas (charity, morality, patience, diligence, meditation,
and wisdom) as the gate of mundane rules for Shin Buddhists. The
sutra states:

You all should thoroughly cultivate the roots of virtue in this life.
Express gratitude, manifest a kind heart. Do not violate the proscrip-
tions set for followers of the Buddha’s Way. Practice forbearance,
apply yourselves energetically. Concentrate the mind and cultivate
wisdom. Instruct and transform each other in the Dharma. Practice
virtue, uphold what is good. Keep your mind and will straight on the
Path.

It is better to purify yourselves by observing for one day and one
night the precepts of the fortnightly retreat than it is to practice the
good for a hundred years in the country of the Buddha of Measureless
Life. ...

Tana, who read the description of the six pdaramitas through the
lens of the Shin Buddhist tradition, takes the passage “concentrate the
mind and cultivate wisdom” to mean the state of developing shinjin.
He, therefore, extends the spiritual life of nenbutsu followers to in-
clude the practice of six paramitas and maintains that it would contrib-
ute to a prosperous land where “the people live in peace. There is no
need for soldiers or weapons,” as the siitra later states.* His experi-
ences during World War 1I as a prisoner and internee, tormented by
the war between his home country and the nation he had emigrated to,
as well as witnessing his Sunday School students sent off to the front,
must have resulted in a deep longing for a country free from warfare
and violence.

Tana was not, of course, the first person to propose that American
Shin Buddhists adopt the practice of the six paramitas. His predeces-
sor Kyogoku Itsuzo had also suggested it. Kyogoku, an active BMNA
minister, contributed to the establishment of the BMNA Endowment
Foundation and laid the foundations of Buddhist education for youth.
In fact, the BCA identifies him as “the father of the BCA Sunday School
Department.”*

The lack of a defined practice in Shin Buddhism, which would have
turned away BMNA Nisei and Euro-American sympathizers, caused
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Kydgoku to try to bridge the gap between the basic teachings of Sakya-
muni and those of Shinran. Outwardly they seem quite different:
Sakyamuni teaches practitioners to control their blind passions by pur-
suing self-discipline (known as “self-power” among Shin Buddhists),
while Shinran teaches that followers should entrust him- or herself
solely to the Primal Vow of Amida Buddha (“other-power”), without
setting any ethical guidelines. For Shin Buddhists, practicing the six
paramitas and observing the five precepts (abstention from killing,
stealing, lying, sexual miscontuct, and ingesting intoxicants) are not
necessary prerequisites for attaining birth in the Pure Land because
they represent the virtues of Amida Buddha, on whose salvific power
the follower relies.

Kyogoku, however, came to value the process of trial and error on
the follower’s part. He felt that one cannot understand self-limits and
the necessity of entrusting to something larger than oneself without
realizing one’s attachment. For instance, if one fails in the first prac-
tice of the six paramitas, dana (offering or charity)—comprehending
how difficult it is to give without expecting anything in return—one
would recognize one’s deep attachment to self. Failure in the practice
of dana would eventually lead followers to accept Amida Buddha’s sal-
vation, which embraces sentient beings just as they are.*®

The Sunday School textbook, which the BCA commissioned Tana
to write, attempts to connect the basic doctrine of Sakyamuni and
Shinran’s hermeneutics, so Sunday School students will not misunder-
stand and consider them to be two separate lineages.”” In the Postscript
to Hotoke no kyobo, Tana writes:

To compile textbooks, it is necessary to consider the relationship be-
tween the original teachings of the Buddha and the doctrine of Shin
Buddhism. Unless we do, and if we merely reiterate the traditional
Japanese expression [which is “Just recite the nenbutsu and you will
born in the Pure Land”], it would be extremely difficult for those born
and raised in the United States to accept the nenbutsu teaching.*®

The emphasis of the Japanese cultural practice would not only rel-
egate Shin Buddhism to the status of an ethnic religion in America but
also prevent Nisei and Sansei from understanding the nenbutsu teach-
ing. At the same time, Tana knew from experience that superficial in-
ter-Buddhist denominational dialogue would not help clarify the con-
nection between the teachings of Sakyamuni and those of Shinran. For
instance, during the internment, Buddhist clerics, Christian ministers,
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and Shinto priests agreed not to criticize each other’s religions in order
to avoid unnecessary friction. The Buddhist clerics decided to con-
duct transdenominational services in which Shin Buddhist ministers,
including Tana, chanted The Heart Sutra (Jpn. Hannya Shingyo), even
though this practice was uncommon in their tradition.” In Hotoke no
kyobo, Tana does not propose such ad hoc ritual practice but suggests
seeking the doctrinal foundation of Shin Buddhism in Sakyamuni’s
teachings. In addition to the six paramitas, Tana applies the eightfold
path to the gate of mundane rules as an extension of the nenbutsu
practice.

Including the six paramitdas and the eightfold path in the spiritual
lives of Shin Buddhists is, however, misleading; it generates a debate
about whether these practices represent self-power or other-power
because the nenbutsu is said to be the sole cause for birth in the Pure
Land.* Tana avoids the mix-up by limiting the discussion of self-power
and other-power to the attainment of buddhahood. The former is the
practice to become a buddha through one’s own effort, while the latter
implies that the attainment of buddhahood is accomplished through
the efficacy of Amida’s Primal Vow. Other-power does not imply giving
up one’s responsibility and leaving everything up to Amida’s will in
all things, however. For instance, a child grows and thrives because
of the parents’ care and protection. To become a better student how-
ever, the child must study diligently and should not rely on his parents
to do his homework. In like manner, the eightfold path and the six
paramitas represent the practice of being indebted to Amida Buddha
after entrusting in his Vow, but they are not the conditions for birth in
the Pure Land.® By relating the eightfold path and six paramitas to the
notion of indebtedness, Tana remained loyal to the tradition.

While emphasizing Amida’s salvific grace however, Tana neither
specified Shin Buddhists’ relationship to the secular law of the United
States nor took into account the complex international politics of the
day. In this regard, he overlooked the central issue in dealing with the
theory of the two truths—defining “the relationship between the ulti-
mate truth of shinjin and the worldly principles of secular society”>—
and took the Buddhist teachings to himself while avoiding expressing
his faith in public. His criticism of the U.S. government remained solely
in his diary and he refrained from taking political action after the war.
Tana’s attitude represents the majority of Nikkei Buddhists’ stance
in the postwar years. According to Stephen S. Fugita and Marilyn
Fernandez,
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[T]he contemporary religious orientation of former Japanese Amer-
ican incarcerees is related to differing retrospective views of their
World War II incarceration. Specifically, even though the Buddhists
were more marginalized by the larger society than were Protestants
before, during, and immediately after the war, they remember their
incarceration as a significantly less negative period in their lives than
do Protestants. . . . Finally, Buddhists were somewhat less active than
Protestants in the social movement to redress the injustice of their

wartime treatment.®

For Nikkei Buddhists, endurance of suffering during internment
did not lead them to question the institutional structure of American
society and its discrimination against people of Japanese ancestry, but
it led to their acceptance of their past just as it was.

Tana, in fact, avoided negotiating the boundary between religion
and state. He discouraged Sunday School students from expressing
their Buddhist faith in public. As an example, he said that when an
American court asks a Shin Buddhist to swear to tell the truth by plac-
ing their hand on a Bible, he or she should simply do so0.% In Busshi
seikatsu hen, he even recognized warfare as a necessary evil and en-
couraged Buddhist followers to protect their country by referring to
the Golden Light Sutra. Death in action is an “act of giving”—donating
one’s life to one’s country, according to him.® In this aspect, Tana con-
tradicted his previous position that the practice of six paramitas would
contribute to the founding of a country where “. . . the people live in
peace. There is no need for soldiers or weapons.” It is puzzling why
Tana’s internment experience led him to seek the abandonment of
weapons on one hand and yet led to his support for warfare (in certain
conditions) on the other. This inconsistency implies that Tana did not
fully articulate, even to himself, the theory of two truths.

CONCLUSION

During the postwar period, Tana Daisho sought to help those of Japa-
nese ancestry reestablish a Shin Buddhist identity in the United States.
Instead of adding layers of new ideas, however, his work consisted
of two processes: confirming the core doctrinal concepts of Shin
Buddhism and rearranging the ideas and practices that had already
been constructed by Shin Buddhist clergy both in Japan and the U.S.,
taking into account the cultural conventions of the two countries.
Tana first emphasized that no one can escape death and avoid the
suffering caused by the loss of loved ones, but at the same time he
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explained that one can transform death into a positive state through
belief in birth in the Pure Land. Unlike major modern Shin Buddhist
scholars in Japan, who emphasized birth in the Pure Land as a nondual-
istic and here-and-now experience,® Tana recognized the other aspect
of the tradition and embraced Shin followers’ emotional responses to
death, in which the Pure Land is seen as a place for reuniting in the
afterlife. His experience of the Pacific War and internment made Tana
more sensitive to the feelings of his fellow Japanese.

Second, Tana characterized the practical benefit of taking refuge
in Amida Buddha’s Primal Vow in developing a strong spirituality.
Shinran composed the Genzei Riyaku Wasan (“Hymns on Benefits in
the Present”), in which he said that nenbutsu followers are protected
by deities and buddhas. Zonkaku (1290-1373), the eldest son of the
third Honganji abbot, Kakunyo, pointed out the efficacy of nenbutsu
prayer extended to this world if recited in favor of seeking birth in
the Pure Land. Rennyo recognized the fulfillment of practical benefits
in the act of reciting the nenbutsu, whether or not a follower seeks
those benefits.”” Instead of discussing the efficacy of divine protection,
Tana emphasized the spiritual freedom a follower would experience in
not being disturbed by unpleasant events, including one’s own death.
Tana’s interpretation of the Shin worldly benefit deserves attention,
since Shin Buddhist scholars have strongly encouraged the reevalua-
tion of Shinran’s Genzei Riyaku Wasan.®

Third, for Tana, seeking a postwar Shin Buddhist identity in the
United States was closely related to creating a Shin Buddhist tradi-
tion unique to this country. One of the ways he contributed to this
was by reiterating the findings of his precursors. For instance, in
1916, Imamura Emyo (1867-1932) of the Honpa Hongwanji Mission of
Hawaii formally explained to his ministers the importance of practic-
ing Buddhism at home. Before the Pacific War, Kyogoku Itsuzo, who
had been influenced by Kiyozawa Manshi’s (1863-1903) “Spiritualism,”
associated the nenbutsu with the practice of the six paramitas. (As
early as 1903, Kiyozawa had considered the five precepts and other
Buddhist practices to constitute the practice of religious morality for
Shin Buddhism.) Tana did not develop sufficient hermeneutics in his
promotion of the six paramitas, however, nor did he explore the cor-
relation between the nenbutsu and Zen, which was rapidly emerging
as the most popular Buddhist spiritual interest in America from the
late 1950s. Other Shin Buddhist groups, such as the Berkeley Buddhist
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Study Group, made a response to this movement, but it is unlikely that
Tana was involved in this exchange.*

For Tana, the future of American Shin Buddhism was to be directed
within the established Shin discourse, albeit with a variation of its core
doctrines and practices. It remains unclear to what degree his col-
leagues and lay members of the temple communities in which he was
involved understood his efforts. The language barrier between Issei
and Nisei, as well as a generational gap, might have easily prevented
his message from being recognized. Yet for Tana, cultural differences
between the two countries was not a cause to make significant changes
in the interpretation of Shin Buddhism in the United States.

ACKNOWLEDGMENTS

I wish to thank Duncan Williams, Shigeo Kanda, and Shiki Kodama for
academic consultation; Ken’ichi Yokogawa for lending me Tana’s books
and other resources, as well as editing the paper; Eiko Masyuyama for
lending me Buddhism for Youth; Akinori Imai and Ryuta Furumoto for
providing information about Tana; and Akira Tana for recollections of
his parents and lending me Tana’s diary and other information related
to him.

NOTES
1 Tetsuden Kashima. Buddhism in America: The Social Organization of an Ethnic
Religious Institution (Westport, CT: Greenwood, 1977), pp. 47-48, 59-60; Judg-
ment Without Trial: Japanese American Imprisonment during World War II (Seattle:
University of Washington Press, 2003), pp. ix, 4, 9.

2 Concerning the Kibei Nisei’s identity crisis, see, for instance, Minoru Kiyota,
Beyond Loyalty: The Story of a Kibei (Honolulu: University of Hawai'i Press, 1997),
pp- 59-60. In the case of Kiyota, his internment experience led him to seek “a
realm beyond political loyalty and disloyalty,” which he found in the “world
of free intellectual inquiry,” namely, academia (p. 228).

3 For a discussion of Shin Buddhism in North America prior to World War II,
see Michihiro Ama, Immigrants to the Pure Land: The Modernization, Acculturation,
and Globalization of Shin Buddhism, 1898-1941 (Honolulu: University of Hawai‘i
Press, 2011).

4 Robert N. Bellah, Religion in Human Evolution: From the Paleolithic to the Axial
Age (Cambridge, MA: The Belknap Press of Harvard University Press, 2011),
pp. 60-61.

5 Bellah, Religion in Human Evolution, pp. 65-66.




22 Pacific World

6 Tana Daisho, Santa Fe, Lordsburg, Senji tekikokujin yokuryiisho nikki, 4 vols.
(Tokyo: Sankibo, 1989), vol. 4, pp. 878-879, “hissha ryakureki.”

7 Buddhist Churches of America: A Legacy of the First 100 Years (San Francisco:
Buddhist Churches of America, 1998), p. 88; Tana, Santa Fe, Lordsburg, Senji
tekikokujin yokurytisho nikki, vol. 4, p. 511.

8 For the process of internment, see Kashima, Judgment Without Trial, pp. 104-
126.

9 Tana, Santa Fe, Lordsburg, Senji tekikokujin yokuryiisho nikki, vol. 1, pp. 108, 110,
120-122, 241; vol. 4, p. 672.

10 The Palo Alto Buddhist Temple announced the termination of its
relationship to Tana on September 15, 1955.

11 For an analysis of Tana’s internment camp diary, see Michihiro Ama, “A
Neglected Diary, A Forgotten Buddhist Couple: Tana Daisho’s Internment
Camp Diary as a Historical and Literary Text,” Journal of Global Buddhism,
forthcoming.

12 For instance, Tana, Santa Fe, Lordsburg, Senji tekikokujin yokuryiisho nikki, vol.
1, pp- 220, 285-286, 340, 345-346, 383, 434, 449, 452, 462-463.

13 For instance, Tana, Santa Fe, Lordsburg, Senji tekikokujin yokuryiisho nikki, vol.
1, pp. 14, 251, 296, 306, 318, 356, 365, 368-371, 390-391, 394, 405-406, 409, 413,
41e6.

14 For instance, see Tana, Santa Fe, Lordsburg, Senji tekikokujin yokurytisho nikki,
vol. 1, pp. 330, 339, 349-350, 369.

15 Records of other Japanese ministers include, for instance, Fujimura Buny,
Though I Be Crushed: The Experience of Buddhist Minister (Los Angeles: The
Nembutsu Press, 1985); Fukuda Yoshiaki, My Six Years of Internment: An Issei’s
Struggle for Justice (San Francisco: The Konko Church of San Francisco, 1990);
and Lester E. Suzuki, Ministry in the Assembly and Relocation Centers of World War
11 (Berkeley: Yardbird Publishing Co., 1979).

16 Buddhist Churches of America, 75-year History, 1899-1974, 2 vols. (Chicago:
Nobart, 1974), vol. 1, p. 103; Kashima, Buddhism in America, p. 157.

17 Buddhist Churches of America, 75-year History, vol. 1, pp. 103-104.

18 Tana Daishd, Hotoke no kyiisai (Salvation by Buddha) (Kyoto: Hyakkaen, 1966),
p. 380.

19 According to David Yoo, in Growing up Nisei: Race, Generation, and Culture
among Japanese Americans of California, 1924-1949 (Urbana, IL: University of
Mllinois Press, 2000), “By 1940, American-born Japanese (60, 148) in California
well outnumbered foreign-born Japanese (33, 569). The bulk of the Nisei
population consisted of those from the ages of ten to twenty-four” (p. 3).




Ama: The Case of Tana Daisho 23

20 Jere Takahashi writes in Nisei/Sansei: Shifting Japanese American Identities
and Politics (Philadelphia: Temple University Press, 1997), “Generational
differences (between Issei and Nisei) were certainly exacerbated by language
problems. Although most Nisei attended Japanese language schools, few could
be considered fluent Japanese speakers” (p. 45).

21 Michael K. Masatsugu, Reorienting the Pure Land: Japanese Americans, the Beats,
and the Making of American Buddhism, 1941-1966 (Ph.D. dissertation, University
of California Irvine, 2004), p. 12.

22 Tana Daishd, Busshi seikatsu hen (Buddha and His Disciples) (Kyoto: Hyakkaen,
1969), pp. 453-454.

23 Dennis Hirota, et al., trans., The Collected Works of Shinran (CWS), 2 vols.
(Kyoto: Jodo Shinsh@i Hongwanji-ha, 1997), vol. 1, pp. 406, 455.

24 Stanley Weinstein, “Continuity and Change in the Thought of Rennyo,”
in Mark L. Blum and Shin’ya Yasutomi, eds., Rennyo and the Roots of Modern
Japanese Buddhism (New York: Oxford University Press, 2006), p. 56.

25 Naitd Chikd, Anjin rondai o manabu (Kyoto: Honganji shupansha, 2004), p.
272. The efficacy of double benefits had been discussed and defined by the
time of Rennyo.

26 “Constitution of the Empire of Japan,” Japan: An Illustrated Encyclopedia, 2
vols. (Tokyo: Kodansha, 1993), vol. 1, pp. 232-224.

27 Shigaraki Takamaro, A Life of Awakening: The Heart of the Shin Buddhist Path
(Kyoto: Hozdkan, 2005), pp. 184-185. According to Shigaraki, there were five
interpretations of the theory of two truths: “the ultimate and worldly truths
are a single truth,” “ultimate and worldly are parallel truths,” “ultimate and
worldly are interrelated truths,” “ultimate truth influences worldly truth,”
and “worldly truth is a means to realize ultimate truth” (p. 186).

28 For instance, Tana, Hotoke no kyisai, p. 42.

29 On the other hand, Tana simultaneously warns against the materialization
of Amida Buddha and the Pure Land: “But we will be greatly mistaken if we
consider the Buddha to be the image installed in our Buddhist altars or a being
who exists far off in the Pure Land” (Hotoke no kyiisai, p. 391).

30 Although Shinran avoided discussing the afterlife, he wrote the following
message to his follower, Yiamidabutsu. “My life was now reached the fullness
of its years. It is certain that I will go to birth in the Pure Land before you,
so without fail T will await you there” (CWS, vol. 1, p. 539). See also James C.
Dobbins, Letters of the Nun Eshinni: Images of Pure Land Buddhism in Medieval
Japan (Honolulu: University of Hawai‘i Press, 2004), p. 71.

31 For a discussion of kue issho, see, for example, Mark L. Blum, “Stand by
Your Founder: Honganji’s Struggle with Funeral Orthodoxy,” Japanese Journal




24 Pacific World

of Religious Studies 27, no. 3/4 (2000): 194-196; Kodama Shiki, Kinsei shakai to
chiiki shakai (Kyoto: Hozdkan, 2005), pp. 237-241, 251-252.

32 Tana, Hotoke no kyiisai, pp. 91-92 (author’s translation).

33 Tana, Santa Fe, Lordsburg, Senji tekikokujin yokuryusho nikki, vol. 1, p. 375.
34 Tana, Hotoke no kytisai, pp. 320-323.

35 Tana, Busshi seikatsu hen, p. 348.

36 Tana, Busshi seikatsu hen, p. 285.

37 Odake Shokyd, “Monshu no sensochii no goshdsoku nado no shikkd o
hyomeishita shiirei shiikoku no seika to kadai,” in Shigaraki Takamaro sensei
sanju kinen ronshii henshi iinkaii, ed., Shigaraki Takamaro sensei sanju kinen
ronshii: Gendai shakai to jodo shinshii no kadai (Kyoto: Hozokan, 2006), p. 244. For
a discussion of medieval Shin Buddhists’ warfare, see Carol Richmond Tsang,
War and Faith: Tkko Ikki in Late Muromachi Japan (Cambridge, MA: Harvard
University Press, 2007).

38 The issue of Nisei soldiers’ loyalty is, however, complex, since there are
multiple overlapping layers of sensibilities, such as the soldiers’ political ties
to the United States, their cultural connections to Japan, and their emotional
attachments to their families. I thank George J. Tanabe, Jr. for this insightful
comment.

39 Oe Osamu, “Sengo monshusei no doko,” in Shigaraki Takamaro sensei sanju
kinen ronshii henshi iinkaii, ed., Shigaraki Takamaro sensei sanju kinen ronshi,
p. 191.

40 Mizushima Ken’ichi, Kin gendai shinshii kyogakushi kenkyii josetsu (Kyoto:
Hozokan, 2010), pp. 724-725, 728.

41 Tana, Busshi seikatsu hen, p. 274.

42 This is the date observed by the Higashi Honganji. The Nishi Honganji
changed the date of its observance to the lunar calendar date of January 16.

43 Tana, Busshi seikatsu hen, pp. 192-196.

44 The ten benefits obtained in the present life upon realization of shinjin
are “being protected and sustained by unseen powers,” “being possessed of
supreme virtues,” “our karmic evil being transformed into good,” “being
protected and cared for by all the buddhas,” “being praised by all the buddhas,”
“being constantly protected by the light of the Buddha’s heart,” “having great
joy in our hearts,” “being aware of Amida’s benevolence and of responding
in gratitude to his virtue,” “constantly practicing great compassion,” and
“entering the stage of the truly settled” (CWS, p. 112).

45 Tana, Hotoke no kytisai, pp. 181, 183.

1

46 Tana, Hotoke no kytisai, pp. 200-202.




Ama: The Case of Tana Daisho 25

47 Tana, Hotoke no kytisai, p. 205.
48 Tana, Busshi seikatsu hen, pp. 70-76.
49 Tana, Hotoke no kytisai, pp. 219-221.

50 Kasahara Kazuo, Shinshii ni okeru itan no keifu (Tokyo: Tokyo University
Press, 1962), p. 143.

51 Tana, Hotoke no kyobo (The Teaching of Buddha) (Kyoto: Hyakkaen, 1972), pp.
465-466 (author’s translation).

52 Luis O. Gomez, The Land of Bliss: Sanskrit and Chinese Versions of the Sukha-
vativyiiha Siitras (Honolulu: University of Hawai‘i Press, 1996), p. 214.

53 G6mez, The Land of Bliss, p. 215.
54 Tana, Hotoke no kyobo, p. 466.
55 Buddhist Churches of America, 75-year History, vol. 1, p. 101.

56 For a detailed discussion of Kydgoku Itsuzo, see Ama, Immigrants to the Pure
Land, pp. 118-132.

57 Tana, Hotoke no kytisai, pp. 464-465.
58 Tana, Hotoke no kyobo, p. 467 (author’s translation).

59 Tana, Santa Fe, Lordsburg, Senji tekikokujin yokuryiisho nikki, vol. 1, pp. 260,
269.

60 In the Preface to Tana’s Hotoke no kyiisai, Ohara Shojitsu writes: “Because
the book was intended for use as a Sunday School text in the United States, 1
was under the impression that it differs from the Japanese exegeses in some
aspects, but as a scholar trained in the Rytikoku University, I was extremely
gratified at the great efforts Tana made to not deviate from the Shin Buddhist
doctrine” (p. 4). Author’s translation.

61 Tana, Busshi seikatsu hen, pp. 95-96.
62 Shigaraki, A Life of Awakening, p. 185.

63 Stephen S. Fugita and Marilyn Fernandez, Altered Lives, Enduring Community:
Japanese Americans Remember Their World War II Incarceration (Seattle, WA:
University of Washington Press, 2000), p. 192.

64 Tana, Busshi seikatsu hen, pp. 26-27.

65 Tana, Busshi seikatsu hen, p. 165.

66 See for instance, Dobbins, Letters of the Nun Eshinni, pp. 70-71.

67 Kasahara, Shinshii ni okeru itan no keifu, pp. 129-131, 135-136, 143.

68 Sasaki Shoten, former head of Institute of Liturgy and Buddhist Music
(Honganji bukkyd ongaku girei kenkytisho) made the following remark in 1990:




26 Pacific World

“Would our believers be running to New Religions in times of need, if we truly
had a doctrine of the worldly benefits (Genzei Riyaku)? It is probably true that
Shinran speaks much more about worldly benefits than Dogen. Kaneko Daiei,
one of the most influential Shin Buddhist scholars of the former generation,
has expressed the opinion that we have to rethink fundamentally our doctrine
on ‘Non-Retrogression in this life (Genshd Futai), ‘Worldly Benefits (Genzei
Riyaku),” and ‘Amida’s Directing of Virtue for Our Return to This World (Genso
EkG).” In a conference, he said, for example: ‘I want you to study carefully
what is meant exactly by worldly benefits. We must come to understand why
there is no contradiction between, on the one hand, maintaining that there is
no true worldly benefit outside of the Jodo School and, on the other, rejecting
all religion that seeks worldly benefits.’
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said: ‘The nembutsu at times begins to enter into the midst of folk practice
and magic belief, and from there turn people to a true Buddhist life.” May I
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Shinran to kyodan no fukkatsu (Kyoto: Nagata bunshodd, 2006), p. 28.

69 Masatsugu, Reorienting the Pure Land, p. 190. Masatsugu did not come across
Tana in his research (personal correspondence with the author).




Treatise Resolving Doubts About the Pure Land
(Jingtu jueyi lun % 1 i ¥t 5%)
By Master Yinguang £ . (1861-1947)

Translated by Charles B. Jones
School of Theology and Religious Studies
Catholic University of America

TRANSLATOR’S INTRODUCTION

Master Yinguang (F7t, 1861-1947) is one of the four most influen-
tial Buddhist monks in modern Chinese history, along with the mod-
ernizer and reformer Taixu AJE (1890-1947), the monastic precepts
master Hongyi 55— (1880-1942), and the meditation master Xuyun J&
£ (1840-1959). During a period when some who were aligned with the
Chan school attacked Pure Land Buddhist teachings as vulgar, shallow,
and suited only to the needs of the uneducated, superstitious classes,’
Yinguang worked to define the tradition and its practices on a solid
theoretical basis. His classical education, erudition, wide knowledge
of Buddhist scriptures, and simple devotion earned him a following
throughout the Chinese Buddhist world. Upon his death, he was widely
acclaimed as the thirteenth patriarch (zu ) of the Pure Land school.
The arguments presented in this treatise, which takes the form of
a debate between Yinguang and an unnamed Chan monk, occur in the
context of two separate and competing streams of Pure Land thought.
The first, called “Consciousness-only Pure Land” (weishi jingtu H /" 5%
# 1) or “Mind-only Pure Land” ({f/" &% 1), took its cue from the
Vimalakirtinirdesa-suitra, which teaches that the land in which a buddha
dwells is innately pure; any apparent impurity in it arises from the de-
luded mind of the observer. Thus, when the disciple Sariputra wonders
why the realm of his master, Sakyamuni Buddha, seems so impure, the
Buddha grants him the ability to see the world as a buddha sees it—
where all appears pure and dazzling in all directions. As the Buddha
explains, “Just so, Sariputra, living beings born in the same buddha-
field see the splendor of the virtues of the buddha-fields of the Buddhas

27




28 Pacific World

according to their own degrees of purity.”? The point of this, as crit-
ics of “superstitious and vulgar” practitioners of Pure Land Buddhism
never failed to point out, is that the Pure Land cannot be localized at
all, nor ought it to be conceived of as a place outside this impure world.
Rather, purification of one’s mind through meditative practice brings
about the purification of this present world. Purity is ultimately in the
mind of the beholder.

Yinguang represented the other side of this debate. In postulating
a pure land that was outside of the present impure world, which could
be localized to the west of the present world, and which could not be
reduced to a psychological state or fable, he belonged to the tradition
referred to as “Western Pure Land” (xifang jingtu Vi 7 % 4) or “other-
direction Pure Land” (tafang jingtu .75 %% £ ). In this capacity, he strove
against his unnamed adversary’s strategy (a venerable one in Chinese
Buddhist history) of defining Pure Land practice in Chan terms, and of
dismissing a literalist interpretation of the Pure Land as ignorant and
dualistic. In fighting this view, Yinguang refers to scriptures that de-
scribe even the most realized bodhisattvas seeking rebirth in Amitabha
Buddha’s Pure Land in the West, reinterprets Yongming Yanshou’s (7
B 7 & 904-975) famous fourfold relation of Chan and Pure Land, and
even quotes famous Chan masters and patriarchs to show that they
were not quite as anti-Pure Land as they might have sometimes ap-
peared to be. In the course of the debate, he gradually wears down his
opponent, and in the end the Chan follower submits to Yinguang as his
teacher and vows to seek rebirth himself in the Pure Land.

The text is of interest not only because of Yinguang’s eminence
within the history of Pure Land Buddhism in China as a popularizer and
author, but also because it straddles the divide between premodern and
modern Buddhist concerns in China. This may well be the last text ever
to debate the positions of “Western Pure Land” versus “other-direction
Pure Land,” since at the time of its publication Taixu was proclaiming
his new ideas about “Buddhism for human life” (rensheng fojiao A%
##0), a set of ideas about finding a place for Buddhism in the midst
of human affairs rather than in the worlds of gods or in the afterlife.
Taixu’s ideas led eventually to the articulation of the new ideal of cre-
ating a “Pure Land in the human realm” (renjian jingtu A % +).

In addition, within the text Yinguang takes on a venerable topic
of Buddhist textuality: the authenticity of various versions of the Ava-
tamsaka-sitra (Huayan jing % i #%). While past authors had been able to
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assert the text’s scriptural status and cited it as an authority, Yinguang
had to cope with rather modern textual-critical issues and, to address
the text’s redaction history, albeit reluctantly. Even an avowed tradi-
tionalist had to at least acknowledge and address the concerns of mo-
dernity at this point in time.

The translation that follows is based on Yinguang’s text, the
“Treatise Resolving Doubts About the Pure Land” (Jingtu jueyi lun % +
W 5€3w), in The Collected Works of Great Master Yinguang (Yinguang Dashi
quanji F1 X A Hfi4 %), compiled and edited by Shi Guangding # /% &
(Taibei Z:b: Fojiao chubanshe f## i Ji#t, 1991), vol. 1, pp. 357-371.
My reading of the text was assisted by an annotated version prepared
by the monk Chansheng # 4, which appears in the same collection
under the title “Patriarch Yinguang’s Treatise Resolving Doubts About
the Pure Land with Light Annotations” (Yinguang zu jingtu jueyi lun gian-
jie BUOBAE 0% & ik bEsm) M), vol. 6, pp. 81-194.

THE TEXT

[p. 357] In medicine, there is no “expensive” or “cheap”; if it cures the
disease, then the medicine is good. In the dharma, there is no “supe-
rior” and “inferior”; whatever answers to the present opportunity is
marvelous. In the past, people’s faculties were extraordinary, and their
knowledge [was] like the [trees of] the forest. Following and practic-
ing a single teaching, they could all attain the Way. But today, peo-
ple’s roots are inferior and their knowledge greatly diminished. If they
abandon the Pure Land, then they will never attain liberation. I am
ashamed that through many births spanning many kalpas, I put down
few good roots. My fortune was meager and my intelligence shallow;
the obstacles were severe and my [bad] karma ran deep. In my student
years I did not meet with a good friend, and I never heard of the Way
passed on by sages and worthies. I was struggling to swallow the anti-
Buddhist poison of Han[Yu] and Ou[yang Xiu],> but before I could com-
plete my studies, the strength of my karma manifested itself. From this
time [ was afflicted with illness for several years, which left me unable
to attend to my affairs.*

I thought deeply about “the gods and spirits of heaven and earth,
and how eminent they are.” The sages and worthies of the past and
present are just as numerous. Besides, Buddhist teachings have no au-
thority with which to intimidate people into following them; they must
rely on holy ones, gentlemen, and sages (sheng, jun, xian %, #, %) to
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uphold them—only thus can they circulate throughout the world. If
the teachings brought such results as Han Yu and Ouyang Xiu say, and
went against the sagely Way (sheng dao %i#), then they would bring
harm to China. Not only that, but if all of the sages and worthies of the
past and present were not able to accommodate [Buddhist teachings]
in the world, would not the gods and spirits of Heaven and Earth have
annihilated them long ago? Why would they have waited for Han Yu
and Ouyang Xiu to refute them with empty words?

The Doctrine of the Mean (Zhongyong ' J&) says that in the Way of
the sage as well as the way of foolish men and women there exist both
knowledge and practice. Yet in their farthest extent even the sage is
unable to know or put into practice [some things].® Now, even though
Han Yu and Ouyang Xiu were worthies (xian &), they were far from
being sages (sheng %). And what is it that even worthies and sages
cannot know or do? The very teachings of Buddhism, which common
sentiment and worldly knowledge cannot infer.

Thus, I quickly altered my past mind, and left the household life to
become a monk. I took stock of my abilities, [and saw that] if I did not
rely on the power of the Tathagata’s all-encompassing vows, it would
certainly be difficult to attain samadhi and leave the cycle of birth-and-
death. From that time on, the Buddha was my only thought, the Pure
Land my only goal.

For many years, I recklessly took to the lecture mat, and for a long
time practiced Chan meditation.” However, it was only for the purpose
of shedding light on the first truths of the Pure Land and attain the
necessary qualifications for a superior-rank (shang pin - &) rebirth in
the Pure Land.® Regrettably, I was physically weak and frail, and had
difficulty maintaining fierce and heroic practice. But since I had firmly
taken hold of [the Buddha’s] vows, all the lecturers and meditation
teachers in the world [p. 358] could not shake it from my grasp. Even if
all the buddhas were to appear and tell me to practice the other meth-
ods of cultivation, I still would not be willing to let go of this and take
up that in violation of my original plan.’ However, my past karma was
such that to the end I never achieved the state of a unified, undisturbed
mind (yi xin bu luan — {0 £ #L) so as to attain for myself the samadhi of
buddha-recollection (nianfo sanmei 4 = #k). My shame is so great!

One day, there was a senior monk who had long engaged in Chan
meditation and had also penetrated deeply into Buddhist doctrines, and
he was contemptuous of everything else.'° He had vowed to achieve the




Jones: Treatise Resolving Doubts About the Pure Land 31

realization of the One Vehicle, and imitated Sudhana’s travels to many
different teachers; in this way he had come to [Hong]luo Mountain (
414210, Yinguang’s residence at that time) to ask for lodging.!* At that
time, I happened to be reading “The Essentials of the Amitabha-siitra,”*
a work whose words are deep and whose doctrines are wonderful, not
suitable for those of childish understanding.® I wanted to collect and
edit [Tian]tai teachings, and assemble them point by point into a docu-
ment in order that the beginning student could more easily make prog-
ress. It wasn’t that I dared to mimic the way that the virtuous monks
of old propagated and commented on the wonders of the Way; I just
wanted to create better conditions for those who might enter the Way
after me. I was glad of [this monk’s] arrival, and I gave him a copy of
the “Essentials” and told him of my intentions.

This senior monk then said to me, “I've looked at the ‘Essentials’
before. Look here where it says, ‘None of the marvelous treasures of
Huayan [teachings], the secret marrow of the Lotus [Siitra], the essen-
tial mind of all the buddhas, and the guidance of the ten thousand bo-
dhisattva practices go beyond this.” If the ‘this’ (i.e., Pure Land teach-
ings) is so broad that one cannot count all instantiations of it, then this
is to suppress the teachings of all the individual schools of Buddhism
and praise the Pure Land too much, to slander the wheel of the or-
thodox dharma, and to mislead the people. A hundred million Great
Teacher Ouyi [Zhixu]s, using a thousand rarely seen knowledges and
insights, do not match the direct pointing to the human mind and the
propagation of calm abiding and insight meditations. Quite the oppo-
site: in grasping at this ‘Essentials’ the way that common people grasp
at magic amulets to protect their bodies, all the clergy and laypeople in
the world will clutch at a single method and abandon the ten thousand
practices [of Buddhism], taking the puddle and abandoning the great
sea. This is the same as entering into the wrong way and turning one’s
back on the road to enlightenment, extirpating all the seeds of buddha-
hood, an offense that would fill all of space! Someone who genuinely
wants to repay the Buddha’s kindness will waste no time in utterly ex-
terminating [this teaching]. And to write a document to help it gain
currency—it is just too much!” His voice was filled with indignation, as
if he were facing an enemy.

I waited until he had calmed down, and then gently answered him,
saying, “So you look on this ‘Essentials’ of Ouyi [Zhixu] as a mire of
offense. But you only know the end of its stream; you don’t know its
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source. This is like a stupid dog chasing after a clod [of earth], and not
like the king of geese who chooses milk." You should know that the
transcendent truth is not in this ‘Essentials’ by Master Ouyi; rather, it
is in Sakyamuni Buddha, Amitabha Buddha, and all the buddhas of the
ten directions, along with the three Pure Land sitras, the Avatamsaka-
sutra, the Lotus Sutra, and all Mahayana sttras. It is in Mafjusri, Saman-
tabhadra, A$vaghosa, Nagarjuna, [Tiantai] Zhiyi, Shandao, Qingjing,
Yongming [Yanshou)], and all the great masters and bodhisattvas."® If
you consider yourself a dharma king, then please correct their fault. [p.
359] Put what you have just said into practice throughout the world,;
if you don’t, then people will take a common bumpkin from the fields
and mistakenly address him as ‘your Majesty,’ taking the law into their
own hands and betraying the kingship. In no great time they will ex-
terminate the households and destroy the people.

“Do not talk this way, slandering the Buddha, slandering the
dharma, slandering the monastic community, lest you fall into the
Avici hell, there to suffer for interminable eons without respite. You
are presuming upon the small amount of good fortune you accumu-
lated in former lives to create endless eons of bitter retribution. When
all the buddhas of the past, present, and future speak of the one who is
most to be pitied, they will mean you.”

Alarmed by this, he said, “Master, you say that the fault extends
to Sakyamuni Buddha, Amitabha Buddha, and so forth. What kind of
extraordinary statement is this? Please lay out your reasoning; if it is
convincing, then dare I not submit?”

I responded, “The Tathagata appears in the world because of the
causes and conditions arising from one great matter. The term ‘causes
and conditions arising from one great matter’ means his desire to lead
all beings to open their perception and enter into a buddha’s vision
of wisdom and straightaway become buddhas themselves, that’s all.
Could there be any other [cause]?

“It is inevitable that beings will have roots either great or small,
and delusions either shallow or profound, and so it is not feasible to
elaborate the Buddha’s original desire directly. Consequently, he lays
out his teachings according to beings’ abilities, and prescribes medi-
cines according to the disease. For the sake of truth he sets forth pro-
visional [teachings], and by means of the provisional he manifests the
truth. Within the one-vehicle dharma, he makes all manner and vari-
ety of explanations. If there are those whose roots of virtue are ripe,
then he causes them to reach the shore of enlightenment, and if there




Jones: Treatise Resolving Doubts About the Pure Land 33

are those whose evil karma is deep and thick then he causes them to
gradually emerge from their defilements and vexations. He stoops to
meet and lead them, bringing them step by step to a right understand-
ing. All the mothers and fathers of Heaven and Earth cannot compare
with even a portion of his [kindness and skill].

“Furthermore, all of the dharma gates depend upon one’s own
power, so that even if one’s karmic roots are deep and thick, one must
cause them to thoroughly see their own minds. If there remains even
the slightest degree of delusion in one’s own view of either principle
or phenomena, then in dependence upon this preexisting karma one
will not emerge from the wheel of birth-and-death. Moreover, they
will have once again entered the darkness of the womb, and having
made contact they will give rise to grasping. Those who proceed from
awakening to awakening are few, while those who go from delusion
to delusion are many. If even those of the highest capacities are like
this, then we need not even bring up those of middling and inferior
capacities. Trying to cut off delusions about principle is like trying to
cut off a river forty li wide; how much more [difficult would it be to
cut off] delusions about phenomena? Penetrating birth and casting off
death—how could this be easy? Because of this, one cannot mediate the
Buddha’s original intention universally to beings of the three kinds of
roots (i.e., superior, middling, and inferior).

“Only the Pure Land teachings set forth exclusive dependence upon
the power of Amitabha Buddha’s great vows. Regardless of whether
or not one’s good roots have ripened, or whether one’s bad karma is
light or heavy, one need only be willing to generate faith and make
the vows and recite the Buddha’s name, and at the end of one’s life,
Amitabha Buddha will compassionately descend to meet and guide one
to rebirth in the Pure Land. This is in order that those whose good
roots have ripened may immediately attain to the sudden fruition of
perfect buddhahood, while those whose evil karma is heavy may enter
the holy stream. This is the essential path by which the buddhas of the
past, present, and future save all beings, [p. 360] and this is the mar-
velous dharma practiced by holy ones and worldlings alike. All of the
Mahayana scriptures derive their fundamental teachings from this,
and there is no patriarch or master in history who has not practiced it.

“You have taken refuge in meditation and doctrinal study, and
foolishly say that those who propagate Pure Land teachings slander
the orthodox wheel of dharma and cut off their seeds of buddhahood.
This is adequate proof that demons have attached themselves to your
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body and you have taken leave of your senses. These are the hell-seeds
of seeing delusion as enlightenment, and pointing to the truth while
calling it heresy.

“Now, distant eons in the past, Sakyamuni Buddha and Amitabha
Buddha generated great vows to lead all sentient beings to liberation.
The first manifested in the impure world, so that by means of impu-
rity and suffering he could break its hold on beings and impel them to
escape from it. The other establishes his Pure Land so that by means
of its purity and joy he could gather them all in and then bring them
along.'®

“Your knowledge is limited to the ignorant men and women who
can [only] recite the Buddha’s name, and this leads you to denigrate
the Pure Land. But why not look at the Gandavyitha section of the
Avatamsaka-sitra, where Sudhana, after attaining equality with all bud-
dhas, is taught by Samantabhadra to generate the ten great vow kings,
and dedicate the merit of these acts to rebirth in the Western Paradise,
there to attain perfect buddhahood, and moreover to urge [these vows
on] all the assembly of the Lotus Sea?

“Now among the assembly of the Lotus Sea, there are no world-
lings, nor are there two vehicles [to salvation]. All the great dharmakaya
masters at all forty-one stages'” have broken through ignorance, real-
ized their dharma nature, and can ride the wheel of the Original Vow
to manifest as buddhas in any world that lacks a buddha. Among this
Lotus Sea assembly, there are pure lands without number, and so it
must be that those who dedicate merit toward attaining rebirth in the
Western Land of Utmost Bliss can be assured that, having gained this
rebirth, they have taken the hidden gate out of suffering and the short
path to becoming a buddha.

“That is why, from ancient times until the present, [those in] all
monasteries, whether devoted to meditation, doctrinal study, or mo-
nastic precepts, recite [Amitabha] Buddha’s name in their morning
and evening chanting services, and seek rebirth in the West. How is
it that you, with all the time you have spent participating in monastic
life, now turn around and seek to destroy and slander your own daily
practice? Surely there has never been anyone to whom the Confucian
dictum ‘he participates but does not revere, he uses it daily but does
not know’ applied more aptly!'s

“Now the Avatamsaka is considered the king of scriptures, reigning
over the entire canon. One who does not believe the Avatamsaka is an
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icchantika. Even though you may not fall into the Avici hell, in the end
you will certainly sink lower and lower without respite. I wish to escape
from suffering and seek rebirth in the Pure Land, while you desire to
look for suffering by destroying and maligning the Avatamsaka. You
keep to your intention, and I will tread my own path. The general
does not come down from his horse; each must press ahead of his own
accord. There is no common ground between us. You can go! I will not
speak with you.”

He said, “The Way is precious and reaches to all, and doubts must
be analyzed and resolved. Master, what is the view that you reject so
deeply? Listen to this: ‘Vairocana [Buddha] permeates everywhere,
and the abode of his buddhas is called ‘Eternal Quiescent Light’ (changji
guang % #H).* [p. 361] However, wherever the dharmakaya is at-
tained, that place is the ‘Pure Land of Quiescent Light’ (jiguang jingtu
H H# 1+). So what need is there to let the mind of production and ces-
sation forsake the East and choose the West, considering this a gain?”

[ said, “Easier said than done! Although it is true that this very
place is the Pure Land of Quiescent Light, still, one who has not at-
tained perfect wisdom and thoroughly cut off all vexations and per-
fectly realized the dharmakaya of Vairocana cannot thoroughly gain it
and apply it. The forty-one stages of abodes, practices, dedications of
merit, grounds, and awakening to equality in the perfect teaching still
involve progressive attainments.” If you have perfectly realized the
dharmakaya of Vairocana, then you could very well say that this very
place is [the Land of] Quiescent Light. But for those who have not [yet
attained to this], this is like telling them to eat jewels. They would in-
evitably starve and die.”

He said, “[My] school has always affirmed mind-only Pure Land,
and the self-nature Amitabha; this cannot be wrong.”*

I replied, “What [your] school says refers exclusively to the nature
of principle (lixing #2 1£); it does not refer to practice in the phenomenal
realm (shixiu %14). What this means is that you want people to begin
by realizing the principle that one is born a buddha without involving
[false dualities of] cause and effect, practice and attainment, world-
lings and holy ones, and only afterward begin practicing the causes
and attain the fruit, transcendence of the worldly and entrance into
the holy. This is to say that sentient beings as sentient beings attain the
buddha Way. This is how you misconstrue ‘principle’ and ‘phenomena’
and turn the view of wisdom on its head!
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“Again: You consider ‘forsaking the East and choosing the West’ to
be ‘production and cessation.” What you do not know is that to grasp
at the East and disparage the West is nihilism. Now, without having
attained subtle enlightenment, who can dispense with choosing [one]
and forsaking [the other]? During three incalculable eons of practice,
in one hundred kalpas of cultivating the causes [of enlightenment], in
seeking [from those] above and converting [those] below, in cutting
off delusion and attaining truth, where would there be no choosing
[one thing] and forsaking [something else]? You must realize that the
Tathagata wishes to lead all sentient beings to the realization of the
dharmakaya and the [Land of] Quiescent Light, and thus he specially
recommends the recitation of the Buddha’s name in order to seek re-
birth in the West.”

Question: “Elder Zaobo Li # % k% (i.e., Li Tongxuan 2= %, 635-
730), in his Avatamsaka-siitra with Exposition,”? says that the Western
Pure Land is [a concept for] worldlings who still grasp at the charac-
teristics of phenomena and do not yet believe in the true principle of
the emptiness of dharmas. It concentrates their minds in recollection,
partially purifies their minds, and enables them to attain rebirth in
the Pure Land. It is provisional, not the [absolute] truth. So why would
the Lotus Sea assembly desire to go together for rebirth [in this Pure
Land]? Master Zaobo achieved sainthood during his own lifetime, and
possessed inconceivable supernormal perception and wisdom. He was
surely a manifestation of one of the bodhisattvas of the Lotus assem-
bly, and his words cannot be erroneous.”

Answer: “Even though Master Zaobo was a manifestation of a bod-
hisattva, the scripture had not yet been fully transmitted [to China], and
he had no way of prejudging [how it would end]; that is why he spoke
in this way. Zaobo composed his Exposition during the Kaiyuan reign
period of Emperor Xuanzong of the Tang (i.e., between 713 to his death
in 730). He died after finishing the work. Over fifty years later, during
the eleventh year of the Zhenyuan reign period of Emperor Dezong
of the Tang (i.e., 795), the king of the south Indian kingdom of Odra
sent over a forty-fascicle Sanskrit copy of the Chapter on the Practice of
Samantabhadra’s Vows (Puxian xingyuan pin % 47 &), [p. 362] and it
was not until 798 that it was translated and began to circulate.” The
first thirty-nine fascicles correspond to the Gandavyiiha of the eighty-
fascicle Avatamsaka-siitra, and it adds some details. In its eighteenth
fascicle, Sudhana’s attainments, gained through Samantabhadra’s
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authority and power, become equal to those of Samantabhadra and all
buddhas. Samantabhadra then proclaims gathas praising the miracu-
lous merits of the Tathagata. The text is incomplete, and closes on an
inconclusive note.

“Then the Chapter on the Practice of Samantabhadra’s Vows arrived,
and in its fortieth fascicle, Samantabhadra counsels Sudhana and the
entire Lotus Sea assembly to dedicate the merits from the practice of
the ten great vow kings to rebirth in the Western Paradise. After this
counsel, the Tathagata gives his approbation, and the great assembly
puts it into practice. Thus the text was finally complete.” That is why
ancient masters appended this one fascicle onto their commentaries
on the eighty-fascicle Avatamsaka. They desired that later practitioners
would all receive and support the scripture in its entirety.

“The ancient masters explained that this one method of seeking
rebirth in the Pure Land was something that only the Buddha with the
other buddhas could penetrate completely. The fact that bodhisattvas
of the first ground cannot know even a fraction of it is due to just this.
Consequently, the Pure Land takes in all those of superior roots and
sharp faculties. The Great Collection Siitra (Da ji jing X % #) says: ‘In the
time of the Final Dharma, myriads and myriads of beings will culti-
vate religious practices, but only a few will attain the Way. Only in de-
pendence upon [the practice of] reciting the Buddha’s name can they
escape the cycle of birth-and-death.”” Thus, all humans and gods, and
all beings in the six realms of rebirth, are entangled in worldliness, but
the Pure Land encompasses them all without exception. Now, you be-
lieve Master Zaobo, but you do not believe the Chapter on the Practice of
Samantabhadra’s Vows or the Great Collection Siitra. This is like obeying a
temporary county ordinance while violating the eternal decree of the
emperor. How is it that you do not know [how to distinguish] elder and
junior, trivial and important?”

Question: “But if [Master Zaobo] was a manifestation of one of the
bodhisattvas of the Lotus Sea assembly, why would he have had to wait
for the transmission of the siitra [into China] before he knew this?”

Answer: “Spreading the Buddha’s teachings is no easy matter. It
can only be believed on the basis of evidence. The Avatamsaka-sitra
transcends the collection of [all other] scriptures by far and there is no
way to categorize it, so it must be taken on its own merits.”

Question: “Then how could Master Daosheng have known and ad-
vocated the teaching that even icchantikas have buddha-nature before
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the complete text of the Nirvana-siitra arrived? Are you saying that
Master Zaobo was not the equal of Master Daosheng?”%

Answer: “Icchantikas are living beings, and all living beings have
buddha-nature; anyone with wisdom could have foreseen that. No
scripture asserts that rebirth [in the Pure Land] is the perfect fulfill-
ment of the fruit of buddhahood. Who would dare to set up such a
strange teaching on the basis of their own thinking? The two are in-
commensurable in principle and in their particulars, and they cannot
be drawn upon for proof. As for the attainments of the two masters,
that is not something that anyone in my generation of worldly beings
can know. How could I dare to discuss it? Surely you must know [p.
363] that when bodhisattvas propagate the teachings, sometimes
it goes against the grain [of their hearers], and sometimes with the
grain, so that they have many, many kinds of expedient means. It is in-
conceivable! So would it necessarily not be the case that Master Zaobo
[merely] acted as if he did not know in order to strengthen future gen-
erations in their belief?”

Question: “All the masters of the Chan school deny the Pure Land.
What do you say to that?”

Answer: “The masters of the Chan school all transmit nothing but
the buddha-mind. All their sayings and explanations point upward to
enlightenment. You have practiced Chan for many years and you still
do not know this? If so, then all your explanations are merely defective
views that damage the Chan school.”

Question: “How dare ignorant beings all over the world be so arbi-
trary! The sincere words of the patriarchs are absolutely reliable. The
Sixth Patriarch [Huineng # #£] said, ‘When people in the East commit
wrong, they recite the Buddha’s name to gain rebirth in the Western
Pure Land. When people in the West (i.e., those who are already in the
Pure Land) commit wrong, they will recite the Buddha’s name to gain
rebirth in which land?”"?

“Zhaozhou said, ‘T do not like hearing the word “buddha,” and
again, ‘If a senior monk recites the name of the Buddha just once, he
should rinse his mouth for three days.””® Many patriarchs of the Chan
school have spoken in this manner. What do you say to that?”

Answer: “The Sixth Patriarch was pointing directly to enlighten-
ment, leading people to apprehend their own minds. You have taken
[his words] as maxims for explaining doctrines, or arguments about
methods of practice. [Like] the proverbial mistaking a donkey’s saddle-
bone for your grandfather’s jawbone,” how wrong can one be?
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“You should know that the inhabitants of the West[ern Pure Land]
have thoroughly purified thoughts and perceptions, and are advanc-
ing toward breaking the delusions of attachment to emptiness and fi-
nally ignorance itself.*® As long as they progress in their practice, they
cannot possibly commit wrong.*!

“As to [the question of] the land in which they aspire to be reborn:
within this space, those who have not thoroughly cut off[false] thoughts
and perceptions and attain rebirth in reliance upon the Buddha’s com-
passion while still bearing the burden of karma will be reborn in the
‘Pure Land Where Worldlings and Sages Dwell Together’ (fan-sheng
tongju jingtu FLE [ /&% 1 ). After a lifetime in that land, the delusions
of thoughts and perceptions are thoroughly extinguished. Like a snow-
flake that melts away before it even reaches the furnace, so do all
vulgar thoughts cease when virtuous people come together. When they
have completely purified thoughts and perceptions, they then gain re-
birth in the ‘Pure Land of Expedient Means With Remainder’ (fangbian
youyu jingtu 77 {E # #47% 1 ). Having partially eliminated ignorance, they
then attain rebirth in the ‘Pure Land of True Recompense and Non-
obstruction’ (shibao wu zhang’ai jingtu % % 4 [£ %t % + ). When they have
thoroughly eliminated all ignorance, then they attain rebirth in the
‘Pure Land of Eternally Quiescent Light’ (chang ji guang jingtu & %
7 1). If this is so for those who practice here, how much more so for
those who practice in that land (i.e., the Pure Land)?*?

“Why do you think too much about the place of nonproduction so
that you obstruct yourself and others, and remain unwilling to seek
rebirth [in the Pure Land]? Refusing to eat because you fear choking,
you will lose your very life! Among all the idiotic people under Heaven,
is there anyone worse than you?

“So you know how Zhaozhou # /il said ‘I do not enjoy hearing the
word “buddha”? Why do you not quote the rest of the text: ‘A monk
asked, “Are [we] then to consider the master as [only] human or not?”,
and [Zhao]zhou answered, “a buddha, a buddha™?** You only wish
to rely on his saying ‘If one recites the Buddha’s name once he ought
to rinse his mouth for three days,” but why not [also] rely on this: ‘A
monk asked, “If the master were to receive a great king who came to
give offerings, how would he respond to him?” [Zhao]zhou said, [p.
364] “Recite the Buddha’s name.” Why do you not refer to the story
where a monk asks Zhaozhou whether the buddhas of the ten direc-
tions themselves have a teacher and Zhaozhou answers yes. When
the monk asked who is the teacher of all buddhas, Zhaozhou replied,
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‘Amitabha Buddha, Amitabha Buddha.”* You assert that all the masters
of the Chan lineages mostly have sentences and phrases like this. You
do not know that a Chan master’s words spoken in response to a spe-
cific situation is called ‘the opportune point’ or ‘the turning word.”*
The question contains the answer, and the answer contains the ques-
tion. You do not know about ‘reversing the illumination to return to
the light,”¢ or to ‘go to oneself for teaching.”” Up until now, you have
only been greedily devouring wine dregs and chasing clods of dirt for
such a long time!

“I have been a monk now for over thirty years, and everyone has
been propagating phrases like ‘{ought to] rinse their mouths’ or ‘I don’t
like to hear’ with a single voice. But I have yet to hear anyone say one
word about ‘to be human by “Buddha, Buddha,” or ‘repay kindness
by reciting the Buddha’s name,’ or ‘Amitabha is the teacher of all bud-
dhas of the ten directions.’ But let me put in a word here—if you are to
regard the one as true and reliable, then the other must also be true
and reliable. How can you say that the disparaging [remarks] are reli-
able but the supportive [remarks] are inadmissible? To say that the one
is reliable while the other is inadmissible is self-contradictory!

“As to Zhaozhou’s words, they all lead back to [one’s] origi-
nal nature. ‘I don’t like to hear the word “Buddha™ and ‘recite the
Buddha’s name’ are equal, since they both count as ‘turning words.’
Only if one can achieve direct consciousness of one’s own mind can one
know that Zhaozhou is communicating what is beyond feeling, that
his speech transcends the ordinary. There is not enough time to recite
the Buddha’s name diligently! But if one is unable to see Zhaozhou di-
rectly, then it would be better to recite the Buddha’s name as one’s pri-
mary means of self-cultivation than to rely on disparaging the Buddha
as a means of gaining the advantage in a debate.

“The result of buddha-recitation is rebirth [in the Pure Land],
escape from the cycle of birth-and-death, and a guarantee of attaining
buddhahood in the future. The result of disparaging the Buddha is that
one slanders the Buddha, the Dharma, and the Sangha. In the present
life one accumulates a mountain of guilt, while all of one’s good fortune
and wisdom melt away. At the end of life one falls into the Avici hell
to suffer for long kalpas of time. The difference between the benefit [of
buddha-recitation] and the harm [that will result from disparaging the
Pure Land], the profit and loss, is as great as the distance between the
heavens and the ocean floor.
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“Generally, people today are of meager fortune and shallow
wisdom, with heavy karma and profound impediments. Toward that
which could benefit them, they act as if they were hearing slander, and
toward that which inflicts harm they act as if it were the crown of the
whole body. The words in the ‘opportune points’ of the masters are all
like this—they never tire of devising explanations.

“You assert that the earnest words of all the masters are com-
pletely reliable. Why do you not rely on Baizhang [Huaihai] & X {##
(749-814) when he says, ‘Buddha-recitation is the most secure form of
practice’? And why do you not rely on him when he established rules
for praying over a sick monk or dispatching a deceased monk, stating
that all of the merits of the service were to be dedicated toward attain-
ing rebirth in the Pure Land? Will you argue that Baizhang only or-
dered the dead to gain rebirth, and did not order the living to seek re-
birth? Also, why do you not rely on the fourteenth Indian patriarch, [p.
365] Nagarjuna Bodhisattva? The Tathagata predicted that he would
gain rebirth, and in the [undersea] palace of the naga [king] he brought
forth the Avatamsaka-sitra. He composed a broad variety of treatises,
but praised the Western [Pure Land] in particular, calling it the ‘Path
of Easy Practice and Quick Arrival’ in his Dasabhumika-vibhasa-sastra.*®

“Also, why do you not rely on the twelfth Patriarch A$vaghosa
Bodhisattva? At the end of his Awakening of Faith, he demonstrates
the greatest of all expedient means in order to lead people to contem-
plate the Buddha and seek rebirth in the West, to wait constantly on
Amitabha Buddha and never regress.* Also, why do you not rely on the
second patriarch Ananda and the first patriarch Kasyapa, who knit to-
gether the Tripitaka along with all of the Pure Land sutras? If the Pure
Land teachings are deficient and can harm the world, then how is it
that they did not know the good from the bad but handed them down
to later generations, bringing guilt upon themselves?

“Also, all of the Mahayana sutras praise the Pure Land, while the
Hinayana sttras do not say the first word about it. Will you claim that
the Mahayana sutras are deficient in their teaching?

“Again, when the Buddha preached the Amitabha-siitra, all the bud-
dhas of the six directions appeared, numberless as the sands of the
Ganges, and putting forth one long and expansive tongue, they coun-
seled faith in this sutra. Will you claim that all the buddhas of the
six directions passed [these erroneous teachings] down to humanity,
creating [for themselves] a mire of guilt?
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“If you say that [devotees] cannot fail to put their faith in the
Sixth Patriarch [Huineng], Zhaozhou, and so on, then how much more
must they put their faith in Nagarjuna, A$vaghosa, Ananda, Kasyapa,
Sakyamuni, Amitabha, all the buddhas of the six directions, and all the
Mahayana scriptures. [However,] if you assert that all the buddhas, all
the patriarchs, and all the scriptures are not trustworthy, then how
much more must you say this of the Sixth Patriarch and Zhaozhou?
You see what is close at hand but not what is distant; you know the
small but you do not know the great. You are like a rustic who is in awe
of the county magistrate but does not know of the emperor’s majesty.
A small child will pick up a copper coin as soon as he spots it, yet he will
walk past the wish-fulfilling jewel without paying it any mind.

“Do you even know about Yongming [Yanshou 7 #i% %, (904~
975)]’s ‘Four Alternatives’ (si liao jian ™ #} ), which speaks of the [po-
tential] benefits and harms, gains and losses, that accrue from either
having or not having Chan or the Pure Land?* Now, Yongming was a
manifest body (huashen ft. %) of Amitabha, so how could he be will-
ing to pass this mire of guilt down to people, to ‘slander the wheel of
orthodox dharma,’ to ‘mislead the people,” and to ‘cut off the seeds of
buddhahood’?”*?

He replied, “Yongming’s ‘Four Alternatives’ is too tangled in in-
coherence to be considered an adequate teaching. Why do I say this?
He claims, ‘Having both Chan and the Pure Land, one is like a tiger
with horns. Such a person will be a teacher in the present life, and
a buddha or patriarch in future lives.” If we speak like this, then [we
observe that] among those in the Chan school nowadays there are
many types [of people], and everyone knows who is practicing nianfo.
There are also some who live in the buddha-recitation hall and recite
the Buddha’s name for many long years. Are they all capable of being
‘teachers in the present life, and buddhas and patriarchs in future
lives’? Also, [the verse] says, ‘Lacking Chan but having the Pure Land,
ten thousand out of ten thousand who practice it will go. However,
having seen Amitabha, why worry about not attaining enlightenment?’
Now, among the foolish [p. 366] men and women of today, you find
some practicing nianfo exclusively everywhere you go. However, there
has yet to be seen one who manifests auspicious omens at the time of
death, or whom the Buddha comes to meet and conduct to rebirth in
the West. Thus, we can be sure that Yongming’s ‘Four Alternatives’ is
a deficient teaching.”
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I said, “How could you have gobbled down the whole fruit and not
tasted any of its flavor?!* Yongming’s ‘Four Alternatives’ is a distilla-
tion of the scriptures and a divining mirror for practice. First, how-
ever, we must agree on the meaning of ‘Chan,” ‘Pure Land,” ‘having’
and ‘lacking.” After that, we can analyze the text and know that each
word is ‘as Heaven and Earth devised,” without one single inappropri-
ate word, and without one single word that could be altered. For many
decades now I have heard the Chan masters give talks, and they are all
like you: not a little extraordinary. With views like theirs, it is not sur-
prising that their Chan and their Pure Land [practice] both grow more
feeble by the day.”

Question: “What do we call ‘Chan’ and ‘Pure Land,” ‘having’ and
‘lacking’? Please condescend to make this clear.”

Answer: “Chan is a person’s inherent suchness and buddha-nature,
or, as the Chan school puts it, ‘one’s original face before one’s mother
and father were born.” The words of this school [by themselves] do not
reveal it, so they lead people to practice and attain it for themselves.
That is why they speak in this way: the truth is devoid of subject and
object; it is serene and illuminating spiritual knowledge apart from
[discursive] thought, the pure, true substance of mind.

“The Pure Land means to believe in [Amitabha’s] vows and to hold
to his name, seeking rebirth in the West. It does not one-sidedly mean
‘Mind-only Pure Land’ (weixin jingtu " 5% £ ) or ‘the Amitabha of one’s
own self-nature’ (zixing mituo & 45 F¢).*

“To ‘have Chan’ is to practice and penetrate to the limits of your
ability, with thoughts serene and passions stilled, and to thoroughly
see your original face before your father and mother were born—with
a luminous mind to see one’s own nature.

“To ‘have the Pure Land’ means to genuinely generate the mind of
enlightenment, to engender faith, to make vows, to hold to the recita-
tion of the Buddha’s name, and to seek rebirth in the West.

“‘Chan’ and ‘Pure Land’ [by themselves only] have to do with teach-
ings and principles. ‘Having Chan’ and ‘having the Pure Land’ refer to
capabilities and cultivation. Teachings and principle are always the
same; a buddha cannot add to them, nor can a worldling detract from
them. Capabilities and cultivation must give rise to practice based on
teachings, and when practice reaches its limit, then one attains prin-
ciple, and causes its true existence to [manifest in] all. Although the
two phrases (i.e., “Chan” and “having Chan,” “Pure Land” and “having
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Pure Land”) look similar, in reality they are very different. One must
attend carefully to details; one cannot stop at generalities.

“If one practices Chan without reaching enlightenment, or is only
partially enlightened, then one cannot call this ‘having Chan.’ If one
practices nianfo, then none of the following may properly be called
‘having Pure Land’: grasping one-sidedly at ‘Mind-only Pure Land’ and
not really believing in the vows [of Amitabha]; having faith in the vows
that is not wholly sincere and practicing in a perfunctory manner;
practicing diligently while one’s mind is still in love with the dust of
this world; seeking only a better rebirth in a wealthy or noble house-
hold so as to enjoy the pleasures of the five desires; merely seeking
rebirth in Heaven [p. 367] so as to enjoy the pleasures of the gods;
seeking ordination as a cleric in the next life so as to be enlightened
a thousandfold upon hearing [the teachings] a single time, attain the
quintessence of the buddha-dharma,* propagate the teachings and the
Way, and universally benefit all beings.”

Question: “Where is the fault in leaving the household life to
become a monk or a nun in order to propagate the teachings and ben-
efit all beings? Please clarify this.”

Answer: “If one has already cut off all views and thoughts, pen-
etrated the cycle of birth-and-death, mounted the wheel of the Great
Vow [in order to] show beings the defiled world, evangelize those above
and convert those below, and carry sentient beings over to liberation,
then it is all right. [However,] if in spite of having wisdom and aspira-
tions one has still not cut off views and thoughts, then while he may be
free of delusion at the beginning of his life, it will be difficult to main-
tain this state to the end of several more rebirths. One may be able
to spread the teachings, but without having realized the Unborn, the
seeds of passion will remain, and it will be difficult to avoid delusion
while still in contact with sense objects and involved in conditionality.
There is not even one or two in ten thousand who can attain enlighten-
ment quickly while following the delusions of the sensory realm. Truly,
there are many who roam from one delusion to the next, unable to ex-
tricate themselves, floating along and sinking for endless ages!

“Because of this, the Tathagata leads people to rebirth in the Pure
Land, where they can see the Buddha and hear the teachings, and real-
ize the forbearance of the Unborn.* Afterward, riding on the power
of the Buddha’s compassion and the wheels of their own aspiration,
they can reenter the saha world and bring other sentient beings to
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liberation. They will always progress and never regress; always gain,
never lose. Other schools permit those who have not yet cut off all
views and thoughts to propagate the dharma in this [world], but the
Pure Land school would never ever allow this!

“Most people in the world think that practicing Chan is ‘having
Chan,’” and that practicing nianfo is ‘having Pure Land.” Not only do they
not know ‘Chan’ and ‘Pure Land,’ they do not even know the meaning
of these phrases. Failing to live up to the kind of compassionate mind
of Yongming and the buddhas of old, they cut off a shortcut out of
suffering for later generations of practitioners. Deceiving themselves
and others, what extreme damage they cause! As when people say, ‘to
mistake the balance point of a steelyard’ (cuoren ding pan 438 = #%), if
there is even one hair’s width of error, then it [might as well be] as far
apart as Heaven and Earth.”

He said, “Now I have an idea of the meaning of ‘Chan,’ ‘Pure Land,’
‘having,’ and ‘lacking.” Now please explain in detail the profound mean-
ing of these four verses.”

I said, “The lines, ‘Having both Chan and the Pure Land, one is like
a horned tiger. Such a person will be a teacher in the present life, and
a buddha or patriarch in future lives,” refer to a person who is thor-
oughly enlightened in the Chan school, who has illuminated his mind
and seen his nature, and who has entered deeply into the scriptures so
as to understand the Tathagata’s teachings both direct and expedient.
From among all [Buddhist] teachings, such a person takes the teaching
of having faith in [Amitabha’s] vows and practicing nianfo as the quick
path and the correct practice for benefiting both himself and others.
When the Meditation Sutra speaks of practitioners who attain the high-
est rebirth in the highest grade,” who read and chant the Mahayana
[scriptures] and understand the primary meaning, this is the kind of
person to which it refers.

“Such a person possesses great wisdom, will be skilled in debating,
and the mere mention of his name will strike terror into the hearts of
heretical demons and partisans of other teachings. Like a tiger with
horns, he will be fierce and in a class by himself. When someone comes
to him for teaching, he will be able [p. 368] to instruct him according to
his capacities. In response to one who is capable of the dual practice of
Chan and Pure Land, he will guide him in the dual practice of Chan and
Pure Land. In response to one who is capable only of Pure Land prac-
tice, he will guide him exclusively in Pure Land practice. Regardless of
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whether they have superior, middling, or inferior roots, his grace will
cover them all without exception. Could such a one not be ‘a teacher of
gods and humans’?

“At the end of his life, the Buddha will come for him, and he will
attain the highest grade of rebirth. After only a brief moment, his lotus
will open and he will see the Buddha, and attain to the forbearance
of the Unborn. At the very least he will attain to the first abiding of
the perfect teachings, and will quickly vault over all other positions
to attain the enlightenment of equality. Within the first abiding of
the perfect teachings, one is able to manifest one’s body in a hundred
world-systems as a buddha, so how much more will one gain many
times in eminence as one progresses directly to the forty-first position
of the enlightenment of equality? This is why [the verse] says, ‘in the
next life one will be a buddha or a patriarch.™®

“The line, ‘Lacking Chan but having the Pure Land, ten thousand
out of ten thousand who practice it will go; having seen Amitabha, why
worry about not attaining enlightenment?’, refers to a person who has
not yet illuminated their mind or seen their nature but who resolves [to
do so] upon rebirth in the Pure Land. Many long kalpas ago, the Buddha
made his great vow that he would gather in all sentient beings, as a
mother remembers her children. Therefore, if one can conscientiously
and sincerely think of the Buddha, as a child recalls its mother, then the
ways of that person’s entreaty and the Buddha’s response will coincide,
and they will benefit from [the Buddha’s] in-gathering of all beings.

“Those who strenuously cultivate samadhi and wisdom will of
course attain rebirth. Just so, [those who have committed] the five un-
pardonable deeds and the ten evil acts but, oppressed by suffering at
the end of their lives, experience great shame and call out the Buddha’s
name ten times, or even just once before death, can also count on the
Buddha to meet them and conduct them to rebirth. Is this not indeed
‘ten thousand out of ten thousand who practice it will go?” However,
even if [such a person] does not recite [the Buddha’s name] very many
times, he or she can still reap this great benefit because of their fierce
determination. You cannot compare the sheer number of repetitions
between one such as this and another who recites [the name often but]
listlessly. One born in the West, having seen the Buddha and heard the
preaching, even though there may be differences in how quickly [one
progresses], still, one is then part of the holy stream and will never
again return to samsara. According to the depth of one’s roots, one
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will attain to all of the stages of the path either gradually or suddenly.
Having done this, it goes without saying that one is enlightened. This is
what ‘having seen Amitabha, why worry about not attaining enlighten-
ment?’ means.

“As to the line, ‘Having Chan but lacking the Pure Land, nine out of
ten will stray from the road. When the realm of shadows appears before
them, they will instantly follow it’: Even though a person may be thor-
oughly enlightened and may have illuminated the mind and seen into
their own true nature within a Chan lineage, they still cannot easily cut
off the disturbances of views and thoughts. One must practice continu-
ally for a long period of time and bring oneself to the point where one
is completely and utterly purified; only then can one cut off samsara
and find escape. It does not matter if [only] a single hair’s-breadth re-
mains to be cut off. One is still a hair’s-breadth away from complete
purification; one will revolve in the six paths as before and escape will
be difficult. The ocean of samsara is deep and the road to wisdom long.
[p. 369] The end of their lives comes, and they still have not made it
home. Out of ten who have attained great enlightenment, nine are like
this, and that is why the verse says, ‘nine out of ten will stray from the
road.” ‘Stray’ here means ‘to lose precious time’; in common parlance,
it is ‘to be delayed.’

“The phrase ‘the realm of shadows’ refers to the period between the
end of one life and the beginning of the next. At the end of one’s life,
one enters a realm in which all the power of the good and evil karma
accumulated over long kalpas manifests. When this realm manifests,
then, in the twinkling of an eye, one goes to rebirth in a good or evil
path as determined by the most powerful karma, whether good or bad,
that manifests in that instant, and one has no power to determine the
outcome. Like someone who is heavily in debt, the strong[est karmic
force] will lead one to fall one way or the other. ‘Wuzu [Shiljie again is
Dongpo, and Caotang [Shan]qing returns to be Lugong; is this similar to
their prior [existences]?’* That is why the verse says, ‘When the realm
of shadows appears before them, they will instantly follow it.’

“The pronunciation and meaning of the word ‘shadows’ (yin [2) is
the same as the word skandhas (yin ), and means to cover and conceal.
From this we can explain that the power of karma covers up one’s true
nature so that it cannot manifest. The word ‘instantly’ (pie ) is pro-
nounced like the word pie (i), and means ‘in the twinkling of an eye.’
Some take the words ‘go astray’ (cuo #) to be ‘err’ (cuo %), and ‘the
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realm of shadows’ to mean ‘realm of the demons of the five skandhas’
(wu yin mo jing T [2i£ ). Generally, it is because they are not aware of
[the significance of] the words ‘Chan’ and ‘to have’ that they can spout
such ridiculous nonsense. How could it be that nine out of ten people
who had achieved a great awakening would take the wrong road—that
is, follow along behind the demons of the five skandhas, grasping at
them and losing their right minds? Now, to grasp at demons and lose
one’s right mind means that one does not know the doctrines and prin-
ciple, does not see clearly into one’s own mind, and has piled up the
seeds of pride through blind practice. If one heaps [such accusations]
upon someone who is greatly and thoroughly awakened, would that
not mean that he could not tell good from bad? This is an important
point, and we cannot keep it out of the debate.

“As to the verse, ‘Lacking both Chan and the Pure Land, it will be
the iron beds and bronze pillars [of hell] for ten thousand kalpas and
one thousand lifetimes with no one to turn to,’ this refers to those who
lack both Chan and Pure Land [practice] and who immerse themselves
in creating karma without cultivating good. They are in grave error.
Now, the teachings have innumerable entrances, but only those of
Chan and the Pure Land coincide most with people’s capacities. These
are people who have not achieved a thorough enlightenment and
who do not seek rebirth in the Pure Land either. They practice other
dharma gates carelessly and perfunctorily. They do not cultivate medi-
tation, wisdom, and impartiality to cut off confusion and awaken to the
truth, nor do they rely on the power of the Buddha’s compassion to go
to rebirth bearing their karma.

“By spending one’s life performing meritorious works, one may
reap the reward of rebirth as a human or a god in the next life. If in
this present life one lacks true wisdom, then in the next life one will
follow one’s reward around and around, indulging in the five desires
(i.e., for food, sex, fame, wealth, and sleep) and creating extensive bad
karma. Creating evil karma, they cannot easily escape the retribution
of evil. Before the next moment even arrives, one falls into hell, where
he or she will pass long kalpas laying on the piercing iron beds or em-
bracing the bronze pillars in recompense for their previous evil deeds
of greed for sounds and forms, for killing, or for other types of evil
karma. [p. 370] Even though all the buddhas and bodhisattvas descend
out of compassion [to aid them], they will reap no benefit because of
the obstructions of their evil karma. This is the reason that the ancient
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masters referred to those who cultivated religious practices without
having true faith in or seeking rebirth in the West as ‘those who would
groan in the three worlds’ (i.e., of past, present, and future).

“Because of religious practices done in the present life, one will
reap good fortune in the next; then, relying on that good fortune, one
will proceed to do evil, and will then fall. One may enjoy some tempo-
rary pleasure in this life, but suffering is handed down through long
kalpas. Once the karma that landed one in hell is used up, one then pro-
ceeds to rebirth as a hungry ghost or an animal. If one wants to come
back in a human birth, that is the most difficult of all. Thus, the Buddha
picked up a handful of earth and said to his disciple Ananda, ‘Is the dirt
in my hand greater, or is the whole earth greater?’ Ananda answered,
‘The dirt of the whole earth is greater.” The Buddha said, ‘Those who
attain a human rebirth are like the dirt in my hand, while those who
lose it are like the whole earth.” The phrase ‘for ten thousand kalpas
and one thousand rebirths with no one to turn to’ is a simpler way of
expressing this same idea.

“All the gates of teaching rely exclusively on self-power [for suc-
cess]. But the Pure Land teaching gate relies exclusively on the power
of [Amitabha] Buddha (k=41 P, H4L & 4. % L%, FLMH 7). The
practices of all other teaching gates take one to liberation from birth-
and-death only if one thoroughly purifies all past karma. The Pure
Land teaching gate allows one to attain to the stream of holiness while
still bearing all of one’s karma. The great master Yongming [Yanshou]
composed this verse to demonstrate this, fearing that the world did
not realize it. One can think of him as a precious amulet in this laby-
rinth of delusion, a master to guide one on a dangerous road. It uplifts
the people of this world out of pity; even if one reads it carelessly, one
will never plumb its depths. Ah, the sympathy he felt for the evil karma
of all sentient beings alike!”

[The Chan monk] said, “What guilt have I incurred from of old, that
earlier I was blind to the true explanation? What [good] fortune have I
stored up, that now I have heard the essentials? I wish to become your
disciple, and wait upon your table.”

[ said, “What virtue do I have, that I would presume to accept
such talk? All that I have said is but the teaching of all buddhas and
all patriarchs. If you will only reverence the buddhas and patriarchs
by propagating the Pure Land [teachings], then there is no virtue that
will go unrewarded, and no guilt that will go unexpiated. Early in his
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life, Vasubandhu Bodhisattva slandered the Mahayana, but later, by
propagating [Pure Land teachings], he made good his fault. If you can
follow in his worthy tracks, then I would abandon my own body to
make offerings [to you].”

[The Chan monk] rose from his seat, prostrated himself before the
Buddha, and made the following vow: “I, [So-and-so], from this day
forward, will practice pure karma® exclusively. I ask only that when
I die, I may be reborn in the highest grade, so that upon seeing the
Buddha and hearing the teachings I may at once attain to the Unborn.
Afterward, without separating from the Pure Land, I will enter into
all ten directions universally. With the stream or against it, using all
manner of expedient means, I will carry this teaching to all places and
liberate all beings. Not a single moment will I rest during all future
times. In space without limit, I vow to reach the furthest extremity.
May Sakyamuni, Amitabha, and all of the eternally abiding Three
Jewels have pity on my foolishness and sincerity, and all come to re-
ceive and enfold me.”

I said, “On the phenomenal level, the Pure Land is a great causal
condition. On the noumenal level, [p. 371] it is the great secret trea-
sury. Your ability to receive it in faith and put it into practice is to
adorn yourself with the Buddha’s own adornment.”

He then arose and took his leave. These questions and answers
have been recorded so that those who do not know this teaching may
take counsel.

NOTES

1 For an example of one of the most informed and sustained of these attacks,
see Yinshun EFJIE, “Jingtu xin lun” & 4 ¥7%# (“A New Discussion on the Pure
Land”), in Jingtu yu Chan ¥ 4 24 (Pure Land and Chan) (Taibei: Zhengwen,
1970), pp. 1-75. In this work, Yinshun singles out Yinguang for criticism, which
caused a widespread and intense reaction. Yinshun’s books were burned in
some localities in Taiwan, and he resigned as abbot of Shandao Temple in
Taipei as a result of the controversy. This demonstrates both the popularity of
Pure Land practice and the esteem in which Yinguang is held. For an account
of this incident, see Charles B. Jones, Buddhism in Taiwan: Religion and the State,
1660-1990 (Honolulu: University of Hawai'i Press, 1999), pp. 124-135.

2 Robert A. F. Thurman, trans., The Holy Teaching of Vimalakirti (University
Park, PA: Pennsylvania State University Press, 1976), p. 19.

3 Han Yu ¥ & (786-824) and Ouyang Xiu B[54 (1007-1072) were Confucian
scholars who blamed the social and political ills of their time on the displace-
ment of Confucianism by Buddhism and Daoism. Both men wrote bitter polemics
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against Daoism and Buddhism. Samples of their anti-Buddhist rhetoric may be
found in William de Bary, et al., comp., Sources of Chinese Tradition (New York:
Columbia University Press, 1960), pp. 369-393.

4 ShiJianzheng says that at this time Yinguang was afflicted with his first bout
of severe conjunctivitis, which almost left him blind. See Shi Jianzheng % &,
iE, Yinguang Dashi de shengping yu sixiang El 5t X Bfi #7 4 - 52 B4 (The Life and
Thought of the Great Master Yinguang) (Taibei: Dongchu Chubanshe, 1989), p. 17.

5 Ven. Chansheng, in commenting on this passage, says that this is a quotation
from Han Yu. The full quotation is, “The gods and spirits of heaven and earth
are eminent and arrayed as thickly as [the trees of] the forest; they are not
such as can be added to.” The meaning was that the gods and spirits of the
state religion are so numerous that they cannot accommodate the further
importation of buddhas and bodhisattvas. Shi Guangding, comp. and ed., Yin-
guang Dashi quanji (The Collected Works of the Great Master Yinguang) (Taibei:
Fojiao Chubanshe, 1991), vol. 6, p. 84.

6 The Doctrine of the Mean, chapter 12. A translation by James Legge can be
found on the Chinese Text Project website, http://ctext.org/liji/zhong-yong.
Accessed on June 18, 2013.

7 In fact, Yinguang never did either of these things, and his commentator
Chansheng had some difficulty explaining why Yinguang would write such
transparent falsehoods. He explains that Yinguang intended this essay as an
expedient means, not as a strictly factual account, but then quickly reassures
the reader that everything else contained in this essay is true. See Shi
Guangding, Yinguang Dashi quanji, vol. 6, p. 87.

8 In other words, Yinguang desires to attain the highest of the nine grades of
rebirth in the Pure Land described in the Contemplation of Amitayus Siitra (Guan
wuliangshou fo jing 4% & & # ££), T.365.12:344cff. For an English translation
of the relevant passage, see Hisao Inagaki. The Three Pure Land Sutras (Berkeley:
Numata Center for Buddhist Translation and Research, 1995), pp. 110-117.

9 I have translated chuxin 1'% here as “original plan” because a more literal
translation such as “original mind” or “beginner’s mind” would have too
much of a Chan flavor to it. In this context, Yinguang is clearly referring to his
first intention to attain rebirth in the Pure Land.

10 Yan kong si hai B} 72 1 ¥ is an idiom meaning “to have contempt for every-
body and everything.” This monk had engaged in an ill-advised mixture of
meditation and doctrinal study such that, far from mutually reinforcing each
other and leading to liberation, these two endeavors had undercut each other
and led the monk to increased pride and arrogance.

11 “One Vehicle” is an image from the second chapter of the Lotus Sutra,
and here means that the monk had vowed to discover the single truth of the
Buddha’s teaching that lies behind all apparent differentiation of Buddhism
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into various sects and interpretations. See Burton Watson, trans., The Lotus
Sutra (New York: Columbia University Press, 1993), pp. 23-46. Sudhana is a
character in the Gandavyiiha section of the Avatamsaka-siitra who travels to
meet fifty-five different buddhas and bodhisattvas to receive the teachings.

12 This is the Amituo Jing Yao Jie [ [t & % f# (T.1762.37:363ff), composed
by the Ming dynasty Pure Land master Ouyi Zhixu # % & & (1599-1655)
as a simplified commentary on the Amitabha-sitra. This work by the ninth
patriarch of the Pure Land school in China had a formative influence on Yin-
guang’s Pure Land theology.

13 The meaning of the phrase bu bian tongmeng 7+ £ # % is unclear to me. This
is my best guess, based on Nakamura Hajime, Bukkydgo Daijiten (Tokyo: Tokyo
Shoseki Kabushiki Shakai), p. 1013b. He gives the meaning of tongmeng (which
uses a variant character for meng) as “childish, ignorant,” and glosses another
phrase, tongmeng xing (with the same character for meng) as a term used in the
Avatamsaka-siitra for the First Noble Truth of suffering.

14 The phrase “goose king who chooses milk” (ze ru zhi e wang 2L 2 # E)
refers to a common image in Chinese Buddhist literature of the goose that,
when presented with milk and water mixed together, can drink the milk and
leave the water behind. This is a metaphor for the enlightened being who
while living in the impure saha world is not defiled by it, and thus leaves
behind the “water” (i.e., the world of ordinary experience) and chooses the
milk (i.e., the enlightenment of the Buddha). See Ciyi, ed., Fo Guang Da Ci Dian
(Encyclopedia of Buddhism), vol. 7, p. 6651a.

15 Chansheng’s commentary states the matter this way: the “Essentials of
the Amitabha-siitra” is a commentary on a siitra, not a free-standing treatise.
Therefore, to impugn it is to impugn the sttra on which it comments, which
is the word of the Buddha. Therefore, the Chan monk’s derogation of Ouyi’s
work is implicitly a derogation of the Buddha’s own teaching, and that of all
the other great figures of the past who have commented upon this siitra. See
Shi Guangding, Yinguang Dashi quanji, vol. 6, p. 92.

16 Jun tao ¥4, a term that literally means to turn pots on a potter’s wheel,
but which can be used metaphorically to mean nurture and raise people,
according to Morohashi Tetsuji, Dai Kanwa Jiten (Taibei: Xinwenfeng, 1984,
reprint), vol. 11, p. 507b.

17 It is important to Yinguang’s argument that these forty-one stages (i.e., ten
abodes, ten practices, ten dedications of merit, ten grounds, and attainment
of enlightenment) are occupied only by bodhisattvas of the highest levels of
attainment. By this he seeks to rebut the claim that only vulgar people engage
in Pure Land practices. See Ciyi, ed., Fo Guang Da Ci Dian, vol. 2, p. 1628b.

18 The first quotation is from Mencius, Jin Xin % /% A, 5. & T H: 172 F
5, HAMARE A mZ W A mEEH F.] Mencius said, “To act
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without understanding, and to do so habitually without examination, pursuing
the proper path all the life without knowing its nature—this is the way of
multitudes.” Translation by James Legge on the Chinese Text Project website,
http://ctext.org/mengzi/jin-xin-i. Accessed on June 18, 2013. T have not found
the second phrase, though it is possible that it is a loose paraphrase of the last
clause of this quotation.

19 This is a direct quotation from the Meditation on the Bodhisattva Samanta-
bhadra’s Practice of the Dharma (Guan Puxian Pusa Xing Fa Jing #3085 & & 1%
1T #5), T.277.9:392¢. The significance of the name “Eternal Quiescent Light”
is that this land does not undergo any transformations of production and
cessation, and so it is constant and eternal. It is free of all disturbances and
vexations, and so it is serene and quiescent. Finally, it radiates wisdom, and
so it is light.

20 According to Ciyi, ed., Fo Guang Da Ci Dian, vol. 5, p. 4529a, Chinese Buddhist
texts and authors at various times have affirmed the view that, regardless of
the undifferentiated permeation of all reality by the dharmakaya, there are
still distinctions between the individual bodhisattvas who dwell in the Pure
Land of Quiescent Light as they all inhabit one or the other of these forty-one
stages of the bodhisattva path. Yinguang’s implication here is that not even
these advanced bodhisattvas have succeeded in completely transcending all
distinctions, thus one could not reasonably expect the ordinary Buddhist
practitioner to do so.

21 In other words, the Pure Land is only this very world when apprehended
by an enlightened mind, and Amitabha is only one’s own self-nature when
purified by enlightenment and the purging of all ignorance. This view
controverts Yinguang’s view that the Pure Land is an actual place different
from this world, and that Amitabha is an actually existent buddha different
from the practitioner.

22 This refers to Li Tongxuan 23 Z (635-730), a lay Buddhist of the Tang
dynasty. He specialized in the study of Fazang’s new translation of the Avatam-
saka-stitra, and wrote many lengthy commentaries on it. The work cited here
(T.1739) was produced by a monk named Zhining =& %, who took Li Tongxuan’s
forty-fascicle New Exposition of the Avatamsaka-siitra (Xin Huayan Jing Lun 7 %
% #%%%) and interpolated it into the eighty-fascicle translation of the siitra
made by Siksananda during the Tang dynasty. For more information, see
Robert Gimello, “Li T’'ung-hsiian and the Practical Dimensions of Hua-yen,” in
Robert Gimello and Peter Gregory, eds., Studies in Ch’an and Hua-yen (Honolulu:
Kuroda Institute and University of Hawai‘i Press, 1983), pp. 321-387.

23 According to Ciyi, ed., Fo Guang Da Ci Dian, vol. 5, pp. 4179a-b, Odra is in
present-day Orissa, and the copy of this scripture that the king sent to the
Tang court was one that he had copied out himself.
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24 This account is confirmed in Mochizuki Shinko, Mochizuki Bukkyd Daijiten
P A h# Ak, “Daihoko butsu kegon-gyo” A7 JEMERKA (Tokyo:
Sekai Seiten Kankd Kyokai, 1933-1936, revised ed.), vol. 4, pp. 3404b-3407b,
especially p. 3406c.

25 A search of the Great Collection Sutra on CBETA failed to locate this quotation.

26 Yinguang is claiming that Master Zaobo could not have revealed the ending
of the Gandavyiiha section of the Avatamsaka-siitra before its transmission to
China because it would have lacked adequate scriptural documentation. He
knew about the Pure Land teachings of the Gandavyitha but could not reveal
them at that time. The opponent is claiming that the same situation obtained
inDaosheng’s time, and yet he revealed the Nirvana-siitra’s teachings on icchan-
tikas before that text was completely transmitted. Therefore, Zaobo cannot be
excused for keeping silent simply on that basis. For a synopsis of Daosheng’s
part in the icchantika controversy, see Kenneth Ch’en, Buddhism in China: A
Historical Survey (Princeton, NJ: Princeton University Press, 1964), pp. 113-116.

27 See text in Ding Fubao T &k, commentator, Liu Zu Tan Jing Jianzhu 7~
38 42 % 3% (The Platform Sutra of the Sixth Patriarch with Annotations) (Taipei:
Tianhua, 1992, second ed.), p. 39a. See also Philip B. Yampolsky, The Platform
Sutra of the Sixth Patriarch (New York: Columbia University Press, 1967), p. 157.

28 These quotations may be found in several texts and were apparently
widely known and disseminated. Both may be found in The Recorded Sayings
of Ancestral Master Zhaozhou (Zhaozhou zushi yulu 4 M 8 Bfi 3% £%), in the Jiaxing
Canon (5 ¥ K # %), number B137 at 24:361b06 24:357a15, respectively. See
http://taipei.ddbc.edu.tw/sutra/JB137_001.php, accessed April 12, 2013.

29 Ren lii an giao 3% 5 ##. According to Ciyi, ed., Fo Guang Da Ci Dian, vol.
4, 3665a-b and vol. 7, 6977b-c, this is an old idiom used in the Chan school
to upbraid a monk for failing to distinguish true from false. It refers to the
story of a son whose father went off to fight in a war. When the son goes to be
battlefield later to look for his father’s remains, he finds a donkey’s saddle-
bone (so named because of its curved shape), and mistakes it for his father’s
mandible.

30 “Views and perceptions” (jiansi 7. %), “attachment to emptiness” (chensha
J27)), and “ignorance” (wuming 4% ¥]) are three types of delusion (san huo =
#%) that the Tiantai X & tradition opposed to the three truths it propounded.
The first involves a failure to see the emptiness of self and phenomena;
the second is attachment to the notion of emptiness such that one sees the
suffering of other beings as illusory and is not moved to try and relieve it; the
third is the failure to see the truth of the middle, in which one simultaneously
affirms both emptiness and conventional phenomenality. See Ciyi, ed., Fo
Guang Da Ci Dian, vol. 1, p. 624a-c.

31 Thus Yinguang refutes the Platform Sutra’s statement, immediately prior to
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that quoted by his opponent, to the effect that those already in the Pure Land
can incur guilt if their minds are tainted by the slightest impurity.

32 This entire paragraph makes use of a fourfold categorization of pure lands
devised by Zhiyi & E of the Tiantai school and elucidated in his commentaries
on various scriptures. The first is a subdivision of the “Land Where Worldlings
and Sages Dwell Together,” which has two types: first, the “Defiled Land Where
Worldlings and Sages Dwell Together,” which refers to the present saha world
where one may encounter both buddhas and worldlings; and second, the “Pure
Land Where Worldlings and Sages Dwell Together,” which refers specifically
to Amitabha’s Western Pure Land, where again one may encounter both
buddhas and unenlightened worldlings. The other three lands mentioned are
pure lands whose inhabitants show progressively greater accomplishments.

33 This quotation comes from the eighteenth fascicle of the Zu Tang Ji (Patriarch’s
Hall Collection), one of the earliest histories of the Chan lineage dating from 952
C.E. See the reprint of this work, Zu Tang Ji (Taipei: Xinwenfeng, 1987), p. 334.
For more information on this work, see Ono Gemmy®d, Bussho Kaisetsu Daijiten
(Annotated Encyclopedia of Buddhist Literature) (Tokyo: Daitd Shuppansha,
1932-1936), vol. 7, p. 5b. On the Zu tang ji’s history, see Albert Welter, Monks,
Rulers, and Literati: The Political Ascendancy of Chan Buddhism (New York: Oxford
University Press, 2006), chapter four, pp. 59-114.

34 This quotation is from The Recorded Sayings of Master Zhaozhou (Zhaozhou
heshang yulu #4 )N #1 i 3% %), The original quotation from the Jiaxing Canon 3
HR B reads % K T An R AEEM T BEREHT =& . See Zhaozhou
heshang yulu, p. 24: 365c09. Found online at http://tripitaka.cbeta.org/
J24nB137_002, accessed April 18, 2013.

35 According to Ciyi, ed., Fo Guang Da Ci Dian, vol. 7, p. 6253a-b, “opportune
point” (jifeng # ) means a word or phrase spoken in response to a particular
listener’s needs and abilities. It is so named because it “pricks” the listener
and commands their total attention. It thus denotes the transmission of living
Chan rather than dead words and letters. “Turning phrase” (zhuanyu ¥ &
is similar in meaning. This is a word or phrase that turns the student from
perplexity toward enlightenment. See Fo Guang Da Ci Dian, p. 6624a.

36 The phrase fan zhao hui guang 1% F& [l X, occurs in several Chinese Buddhist
texts, some of which belong to the Chan school. For example, the phrase
occurs in The Recorded Sayings of Chan Master Yuanwu Foguo [B % i R A2 Hfi % 8%,
fasc. 12, at T.1997:47:770b8.

37 The phrase kou ji er can "[! T. i 2 does occasionally occur in Chan literature
with the meaning of being self-reliant. For example, in the Wu deng quan shu
# )% 2, we find the Chan master Deging saying this: “[The master] taught
the assembly: ‘T have a qualm that I want to lay bare before all people. Avoid
seeking words or asking for phrases from other people. You are all unwilling
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to lay aside your whole body and seek teaching from yourselves.”” #] /N & & &

R B R R R AR, AW KRE R REAT
H2 5% T. "l & %. Found in XZJ 1571, p. 82:501b16-18; found on CBETA,
http://www.cbeta.org/result/normal/X82/1571_090.htm, accessed on April
19, 2013.

38 Shizhu piposha lun +1£ B % 7 %#, T.1521. In the ninth chapter of this treatise,
Nagarjuna explains that just as one can either struggle to travel overland or
joyfully sail down a stream, so in Buddhist practice there is a difficult path
and an easy path (T.1521.26:41b3-4). The difficult path consists of traditional
Buddhist methods of self-cultivation such as meditation, morality, giving,
and so on, while the easy path consists of calling upon the 108 buddhas and
144 bodhisattvas to come to one’s assistance. Because of Nagarjuna’s putative
authorship of this treatise, it has always been a standard proof-text in the
arsenal of Pure Land apologists.

39 The passage to which Yinguang refers appears in Yoshito Hakeda, trans.,
The Awakening of Faith Attributed to Asvaghosa (New York: Columbia University
Press, 1976), p. 102:

[T]he sutra says, “If a man meditates wholly on Amitabha Buddha in the
world of the Western Paradise and wishes to be born in that world, directing
all the goodness he has cultivated [toward that goal], then he will be born
there.” Because he will see the Buddha at all times, he will never fall back.
If he meditates on the Dharmakaya, the Suchness of the Buddha, and with
diligence keeps practicing [the meditation], he will be able to be born there
in the end because he abides in the correct samadhi.

Two things must be said here. First, Hakeda considers this passage to be
an interpolation in a text that is already probably spurious. Second, it does not
point to the kind of faith-based Pure Land practice that Yinguang wishes to
defend, but to the practice-based versions found in the Pratyutpannasamadhi-
sutra and the Pure Land Meditation Sitra. See Hakeda, The Awakening of Faith,
pp- 102; 116, n. 55.

40 In Luis 0. Gémez’s translation of the Chinese version of this scripture, the
following appears:

[Various buddhas named in the scripture] extends his broad and long tongue,
encompassing all worlds [. . .] proclaiming these true words: “O living beings,
you should believe in this discourse, which praises inconceivable virtues—the
discourse called Receiving the Protection of All Buddhas.”

It is interesting to note that in this context the buddhas themselves do
not appear. Rather, Sakyamuni reports to his audience what these buddhas
are doing and saying. See Gémez, The Land of Bliss: the Paradise of the Buddha
of Measureless Light. Sanskrit and Chinese Versions of the Sukhavativyiha Sutras
(Honolulu and Kyoto: University of Hawai‘i Press and Higashi Honganji Shin-
shii Otani-ha, 1996), p. 150.
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41 This refers to a set of four verses attributed to Yongming Yanshou, a Chan
master who is credited with formulating the “Dual Practice of Chan and Pure
Land” (Chan-jing shuangxiu) (my translation):
1. Having Chan but lacking the Pure Land, nine out of ten will stray from the road.
When the realm of shadows appears before them, they will instantly follow it.

2. Lacking Chan but having the Pure Land, ten thousand out of ten thousand who
practice it will go.
However, having seen Amitabha, why worry about not attaining enlightenment?

3. Having both Chan and the Pure Land, one is like a tiger with horns (i.e., doubly
capable).

Such a person will be a teacher in the present life, and a buddha or patriarch in
future lives.

4. Lacking both Chan and the Pure Land, it will be the iron beds and bronze pillars
[of Hell]

For ten thousand kalpas and one thousand lives with no one to turn to.

Shih Heng-ching points out that this verse does not appear in any of
Yongming Yanshou’s extant works, however. Rather, it appears first in a 1393
work by Dayou A f4 called the Jingtu zhigui ji % 1+ 3§ ¥ % (Collected Instructions
Indicating the Pure Land), now found in ZZ 108:114-198. The Four Alternatives
appear at 108:135a. See Shih Heng-ching, The Syncretism of Ch’an and Pure Land
Buddhism (New York: P, Lang, 1992), pp. 142-175.

42 Yinguang is throwing his opponent’s earlier words back at him.

43 Ru he hulun tun zao, bu chang ziwei zhi ruo shi ye, {7 i [ & %, 1~ € # R Z
# 5. A Chinese idiom for reading books hastily and uncritically, thereby
misunderstanding the contents.

44 This is the crux of Yinguang’s contribution to the revival of Pure Land
devotionalism in China, and the point at which he parts company ideologically
with Yongming Yanshou, Yunqi Zhuhong, and other past masters who
advocated the “dual practice of Chan and Pure Land.” They combined the
practices by interpreting the Pure Land as a purified environment that reflects
a purified state of mind. Likewise, they reinterpreted Amitabha Buddha as a
manifestation of the inherent buddha-nature possessed equally by all beings.
Thus, the Pure Land was a manifestation of one’s innately pure mind, and
Amitabha was a manifestation of one’s own buddha-nature. It is a mistake
to look for the Pure Land in an actual location somewhere to the west, and it
was also a mistake to think that the Buddha was outside of one’s own mind.
Proponents of this version of Pure Land practice generally appealed to the
first chapter of the Vimalakirtinirdesa-siitra, in which the Buddha demonstrates
that the purity of one’s abode reflects the purity of one’s mind by showing the
audience the way in which the present world appears to him. (For an English
version of this episode, see Thurman’s translation from the Tibetan, The Holy
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Teaching of Vimalakirti, pp. 15-19.) Yongming Yanshou himself supported such
a view by quoting the Pratyutpannasamadhi-sitra. (Shih Heng-ching, “The Syn-
cretism of Chinese Ch’an and Pure Land Buddhism,” in David Kalupahana, ed.,
Buddhist Thought and Ritual [New York: Paragon House, 1991], p. 75.)

In China, Chan masters incorporated this view of the Pure Land into their
teachings. For example, Yunqi Zhuhong quotes the Chan master Zhiche:

Again, there is the qualm that the practice of Chan and the recitation of the
Buddha’s name are not the same. Such a one does not know that Chan is
merely the attempt to gain awareness of the mind and see [one’s buddha-]
nature, while the nianfo practitioner is awakening to the Amitabha of his
own nature, the Pure Land of Mind-Only. How could there be two principles?
(Fujiyoshi Jikai, trans. and ed., Chan Guan Ce Jin [A Spur to Enter the Barrier of
Chan] [Tokyo: Kankon Eikyo, 1970], p. 99.)

As Shih Heng-ching points out, these accommodations were initiated from
the Chan side, and had the effect of assimilating Pure Land practice into a Chan
framework (“The Syncretism of Chinese Ch’an and Pure Land Buddhism,”
pp- 74-76). Not all Pure Land masters appreciated this new interpretation of
their practices, and here it is clear that Yinguang will also have none of it. In
this section, he affirms that the Pure Land is a place to which devotees can
legitimately aspire to go, and that they may accomplish this through faith in
the Buddha’s original vows and by calling upon his name. Yinguang explicitly
rejects the teaching that the Pure Land is none other than the devotee’s own
purified mind, or that the Buddha is their own self-nature.

45 This phrasing is tentative. According to The Digital Dictionary of Buddhism
(accessed March 15, 2013), the term zongchi #FF means to hold to the good
and to prevent evil, or it may mean dhdrant. In the Fo shuo sheng da zongchi wang
jing s 2 K 42 4F £ £ (T.1371), the term appears in the title and the Buddha
preaches about dharani. However, in the argument within which Yinguang
places it, I believe it more likely to mean “attaining the good.”

46 The fourth of the five forbearances, in which the aspiring bodhisattva
realizes the unproduced and unborn nature of all phenomena, and thus breaks
free of all delusions. See Ciyi, ed., Fo Guang Da Ci Dian, vol. 2, p. 1097b.

47 For a discussion of the meaning and significance of the “three grades
and nine births” mentioned in the Meditation Sutra, see Julian Pas, Visions of
Sukhavati: Shan-tao’s Commentary on the Kuan Wu-liang-shou-fo Ching (Albany,
NY: State University of New York [SUNY] Press, 1995), pp. 215-223, 251-252,
263-264, 278-283.

48 In the Mahayana scheme that divides enlightenment into fifty-two stages,
the enlightenment of equality was the fifty-first stage and last before the
attainment of perfect buddhahood for the Huayan tradition, and the forty-
first for the Yogacara school. A bodhisattva in this position will certainly
attain complete enlightenment and buddhahood in his next incarnation.
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Yinguang thus appears to accept the Yogacara schema. Digital Dictionary of
Buddhism, accessed June 10, 2013

49 This is an extremely obscure sentence. Wuzu Shijie and Caotang Shanqing
are both Song dynasty Chan masters of the Yunmen and Linji lines, respectively.
Dongpo may refer to the Northern Song poet and calligrapher Su Shi (1036-
1101), who advocated the joint practice of Chan and Pure Land (see Ciyi, ed., Fo
Guang Da Ci Dian, vol. 7, p. 6787¢); Lugong is the style name of several talented
painters of the Tang and Qing dynasties (see Morohashi, Dai Kanwa Jiten, vol.
12, p. 725b-c). However, all of these identifications are tentative, and none of
them help to make any sense of the statement. One can only assume that here
Yinguang raises examples of two eminent Chan masters who failed to attain
liberation from samsara and came back as other personages.

50 According to Ciyi, ed., Fo Guang Da Ci Dian, vol. 2, pp. 1854b-1855b, this is one
of four groups of tempters, or skandha-maras, that afflict beings and steal their
stores of life and wisdom. This particular group infests the five skandhas; the
other three types are the maras of death, affliction, and those born of the gods.

51 In Pure Land texts, the term “pure karma” (jingye % 3) is usually synony-
mous with Pure Land practice.
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The Buddhist Sanskrit Tantras:
“The Samadhi of the Plowed Row”

James F. Hartzell
Center for Mind/Brain Sciences (CIMeC)
University of Trento, Italy

ABSTRACT

This paper presents a discussion of the Buddhist Sanskrit tantras that
existed prior to or contemporaneous with the systematic translation
of this material into Tibetan. I have searched through the Tohoku
University Catalogue of the Tibetan Buddhist canon for the names
of authors and translators of the major Buddhist tantric works. With
authors, and occasionally with translators, I have where appropriate
converted the Tibetan names back to their Sanskrit originals. I then
matched these names with the information Jean Naudou has uncov-
ered, giving approximate, and sometimes specific, dates for the vari-
ous authors and translators. With this information in hand, I matched
the data to the translations I have made (for the first time) of extracts
from Buddhist tantras surviving in H. P. Sastri’s catalogues of Sanskrit
manuscripts in the Durbar Library of Nepal, and in the Asiatic Society
of Bengal’s library in Calcutta, with some supplemental material from
the manuscript collections in England at Oxford, Cambridge, and the
India Office Library. The result of this research technique is a prelimi-
nary picture of the “currency” of various Buddhist Sanskrit tantras in
the eighth to eleventh centuries in India as this material gained popu-
larity, was absorbed into the Buddhist canon, commented upon, and
translated into Tibetan. I completed this work in 1996, and have not
had the opportunity or means to update it since.

PREFACE

Mahamopadhyaya Hara Prasad Sastri followed in the footsteps of
Rajendralal Mitra in compiling the Notices of Sanskrit Manuscripts. Much
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of the material in these early volumes by Mitra and $astri was col-
lected from private libraries, and I understand from (the late) Prof.
David Pingree that the bulk of these manuscripts may now be lost or
destroyed. Sastri, however, completed two multi-volume catalogues,
one of which is in the holdings of the Asiatic Society of Bengal, and
one in the Durbar Library in Nepal, that contain a wealth of informa-
tion on both Hindu and Buddhist tantra, and the manuscripts in these
latter two catalogues have been preserved and are available to scholars
today. In most instances Sastri included with the catalogue listing the
opening verses and the colophons, sometimes with headings of major
sections, some extracts from the texts, and sometimes notes on the
historicity of the authors. Cecil Bendall’s Catalogue of Buddhist Sanskrit
Manuscripts in the University Library, Cambridge also adds some informa-
tion, as does the India Office Library catalogue by Ernst Windish and
Julius Eggeling.

The vast majority of catalogues of Sanskrit manuscripts from
Indian universities and research institutions are not “descriptive” in
the same way as Sastri’s catalogues, despite their titles designating
them as such.' 1 did not have the opportunity to translate all of the tan-
tric manuscript extracts in the two Notices of Sanskrit Manuscripts sets
of volumes (there are hundreds of manuscripts recorded, and Mitra’s
classifications are often inaccurate), nor did I have the opportunity to
look through all the material in the catalogues of Sanskrit tantra man-
uscripts held in Paris, Tokyo, and some of the other European librar-
ies. So this essay is not intended to present complete coverage of the
Buddhist Sanskrit tantric material, but what is presented here should
give a good idea of the range of material in these texts, and some idea
of when the texts appear to have been incorporated into the Buddhist
canon in India and when the principal commentaries and sadhanas on
these texts were originally written. Supplementing the information
from the manuscript material is a fairly thorough coverage of the pub-
lished translations of Buddhist Sanskrit tantras (as of 1996).

The dating information derived from the Tohoku listings of au-
thors and Naudou’s work is necessarily incomplete. Naudou’s research
was based on his searches through the colophons of Tibetan transla-
tions of texts by Ka$miri Buddhists. He was not looking particularly for
translations of tantras, nor did he provide dates for authors and trans-
lators who either were not either Ka$miri or not related to Kasmir by
virtue of having studied in Ka$mir, or who had worked with Ka$miris
or those educated there.? Naudou’s Buddhists of Kasmir is, however, the
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only work I found that provides a systematic account of the dates of
Buddhist tantric commentarial writers and their work with Tibetan
translators, though other authors such as Giuseppe Tucci provide addi-
tional or confirmative information. Since I relied heavily on Naudou’s
work for dating information and the identification of various authors,
and because I found his approach to be fairly consistent, reasonable,
and, I think, relatively reliable, we should take a brief look at his
methodology.

Naudou read through the Tibetan canonical histories of Buddhism
by Taranatha (1608 C.E.), Bu-ston (1322), Sum-pa mkhan-po (1748),®
and gZon-nu-dpal’s Blue Annals (1478),* and compared this information
with “indications supplied by colophons of Tibetan translations about
authors of ancient texts and their translators” in Cordier’s catalogue of
the Beijing edition of the bsTan hgyur and Lalou’s index.® Naudou devel-
oped a healthy skepticism about the reliability of some of the history of
events in India by these Tibetan writers, who composed their histories
several centuries later. He notes Taranatha’s own acknowledgement
of being unable to write about “the appearance of the Law in Ka$mir”
due to the lack of “detailed sources” for Kasmiri Buddhists.® Naudou
brought some order to this wealth of information by grounding the
material in data from copperplate inscriptions, Kalhana’s largely reli-
able Rajatarangini, the Annals of Ladakh, records of the Chinese pilgrims,
chronologies of the Pala kings and other dynasties, the records of the
Mahasiddhas, and other sources such as Al Biruni’s records and archae-
ological records, the Sadhanamala, and so on. He then worked through
the confusing variety of names used for the various translators and au-
thors in the Tibetan colophons, where the same person may sometimes
be referred to by three or four different names, either with his family
name, an initiation name, a shortened version of his name, a title such
as Mahapandita of Ka$mir, etc. In many instances the surname and
the initiation names are used interchangeably, as with Tailikapada
(Tilopa) for Prajiagupta, Nadapada (Naropa) for Ya$obhadra, and
Punyakaragupta or Mahavajrasana for Punyasri. On the other hand,
multiple instances of the same name, such as Nagarjuna, can also con-
ceal instances of a number of different people (Naudou suggests four in
the case of the name Nagarjuna), just as multiple instances of Francis
in the Roman Catholic canon refer to at least three different saints.” In
several cases Naudou concedes defeat, saying that it is impossible to
tell much about when or where a particular individual worked. On the
whole I found his dating conclusions quite reasonable.
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INTRODUCTION

Contemporary late twentieth-century Buddhist scholarship tended
to rely on the Tibetan classification schemes and interpretations of
Buddhist tantras. These classification schemes were developed over
many centuries—and much debated among Tibetan tantric writers—
based on the voluminous corpus of Tibetan Tantric texts directly and
carefully translated from the Sanskrit originals. The sheer volume of
the translated literature, and the enormity of the Tibetan commentar-
ial literature, combined with a contemporary Tibetan Tantric tradition
being actively passed on by Tibetan monks and scholars, has tended to
diminish (though by no means eliminate) interest by many Indologists
in studying the original Sanskrit versions of the Buddhist tantras to
determine the interrelations of these texts prior to the development
of the Tibetan Tantric tradition (the difficulty of mastering Sanskrit
has no doubt contributed to this trend). Furthermore, the impressive
command of the material on the part of Tibetan Tantric adherents and
advocates can sometimes give the impression that Tibetan historiogra-
phy, classifications, and interpretations have a dogmatic status, even
for scholars.

Adding to the impressive bulk of the abundance of such classif-
icatory material has been the oft-repeated argument that as part of
a “living” tradition, the Tibetan Buddhists are uniquely qualified to
inform about the truth of the tradition, something that cannot be
gotten at by “outsiders.” This may all be true, yet it obscures the fact
that a fair number of Sanskrit Buddhist tantras survive in manuscript
form in India and in various European libraries, that the material these
texts contain is perhaps insufficiently familiar to many Indologists, and
that the Buddhist Tantric tradition grew up in the context of a devel-
oping Saivite Tantric tradition. It appears that the surviving Sanskrit
tantric texts offer some helpful adumbrations that can broaden the
perspectives gained by scholarship based on the Tibetan Tantric tradi-
tion. This is only natural, since by going back to the original Sanskrit
sources we can only gain in our understanding of tantra.

Since the catalogues containing manuscript extracts of Buddhist
Sanskrit tantras are not that easily available (or at least were not in
1996), I've included transliterations of all the translated portions in the
endnotes. Most of the actual manuscripts of these Buddhist tantras are
themselves ancient, with several dating from the eleventh to twelfth
centuries (identifiable by colophon dates and script styles), and others
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from the thirteenth century. These early dates for the manuscripts
(i.e., the fact that they may be “originals™) suggest that the material
in the texts was very likely not unduly corrupted by ignorant copyists
who may have misread the originals.

Furthermore, given that the manuscripts are so old, it is also very
likely that later generations of redactors of these texts did not have
the chance to modify the contents, consciously or unconsciously, to
suit the mores of their time and culture. We know this is a real prob-
lem with more recent work on tantras. It is not uncommon to find
that published editions of tantric texts in India either deliberately or
“accidentally” omit the most racy or contentious portions of the text.
Benoytosh Bhattacharyya frankly admitted doing so in his edition of the
Saktisamgamatantra. I also found that the one published Sanskrit edition
of the Pradipodyotana commentary on the Guhyasamaja “accidentally”
omits the page that would explain a sexual yoga practice mentioned in
the root text, and have found oddly coincidental missing portions of
the text in the published edition of the Srimalinivijayottaratantra, typi-
cally in the middle of discussion of sexual yoga rites.

Similarly we find that in the “living” Nepali Tantric tradition, most
of the sexual and transgressive practices referred to in the older texts
have been reinterpreted in strictly symbolic fashion, or have been left
out altogether in more modern recensions of the text. A good exam-
ple of this trend can be seen in the public Candamaharosana worship in
Nepal. The original Sanskrit tantra contains in chapter 6 a detailed and
explicit section on sexual yoga practices that reads quite like a passage
out of a Kama Sastra text, complete with a variety of names and de-
scriptions of ratibandhas or styles of sexual coitus. It is not at all clear,
though, that such sexual yogas are still practiced in Nepal.

So it may be the case that from the relatively quiescent state of the
Sanskrit Buddhist tantras—many of the texts have in fact simply lain in
libraries for centuries—we may be able to gain a sharper picture of the
character of Buddhist tantric practice in India, in the Sanskrit culture, at
the close of the first millennium, prior to the onslaught of the Persian
invasions and the wholesale destruction of the Buddhist universities in
northern India. We have the chance, as it were, to see the texts shorn
of any later interpretive schemas or explanations that might tend to
soften or diminish what may have been perceived as objectionable as-
pects of the tradition. There are some limits: for the translations from
the catalogue extracts, I did not examine copies of the actual manu-
scripts, decipher the scripts (nor did I train on scripts), nor did I have
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a chance to go through the actual texts to gain a more comprehensive
picture. What I worked from here—except for the supplemental mate-
rial from extant English translations of Buddhist Sanskrit tantras—are
tables of contents, opening folios, closing folios and colophons, and oc-
casional long extracts from certain portions of the texts that the cata-
loguers found interesting. As mentioned above, given the scope of this
material, I did not have the opportunity to fully survey all catalogue
listings of Buddhist tantric Sanskrit manuscripts.

1. ENGLISH TRANSLATIONS OF SANSKRIT
BUDDHIST TANTRAS

A few of the Buddhist Sanskrit tantras have been translated into
English (considerably more since 1997), though most remain in their
original Sanskrit or in Tibetan translation from the early centuries of
the second millennium C.E. The Central University of Tibetan Studies
(formerly the Central Institute of Higher Tibetan Studies) in Sar-
nath, India, under the directorship of Prof. Geshe Ngawang Samten
(formerly Prof. Samdhong Rinpoche), has in recent years published
Sanskrit editions of Buddhist tantric texts as part of its series of the
Durlabha Bauddha Granthamala, i.e., Rare Buddhist Texts Series of the
Rare Buddhist Texts Research Project. Among these texts are the three
volumes of the Kalacakratantra and Vimalaprabha (vols. 11, 12, and 13 of
this series, under Bibtioteca Indo-Tibetica Series XI). I will discuss the
Kalacakratantra and Vimalaprabha in another publication).

Other texts in these series that are as yet untranslated are the
JAanodaya Tantram of the Yoga Tantra class, a text apparently not trans-
lated into Tibetan but that survives in Sanskrit; this is a very short text
of only fourteen pages in the Sarnath edition.® Another such text is the
Dakinijala-samvara-rahasyam by Anangayogi, also a short Yoga Tantra
of only eleven pages in the Sarnath edition.’ A slightly longer text is
the Mahamaya Tantra restored to Sanskrit from the Tibetan transla-
tion with Ratnakara Santi’s Gunavati commentary (Rare Buddhist Texts
Series, vol. 10). This is still a fairly short text of seventy-three verses,
covering fifty-five relatively smallish pages in the Sarnath edition, in-
cluding the commentary and the sadhanas.”

David Snellgrove provided the first English translation of a Buddhist
tantra, the Hevajra Tantra, in 1959 (though he worked principally from
the Tibetan in comparison with the Sanskrit). This was followed in 1971
by an unpublished Ph.D. dissertation on the Guhyasamaja Tantra by
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Francesca Fremantle, who also provided the Sanskrit and Tibetan texts
with an English translation. In 1974 Christopher George’s edition and
translation of the first eight chapters of the Candamaharosana Tantra
was published, the same year that Shinichi Tsuda published his edition
and translation of selected chapters of the Sambarodaya Tantra. In 1976
William Stablein completed his dissertation on the Mahakala Tantra at
Columbia University with a Sanskrit edition and English translation
of eight of the fifty chapters of this text," followed in 1977 by Alex
Wayman'’s study of the Guhyasamajatantra; this included, however, only
translations of what he referred to as the forty Nidana-karikas and a
portion of the Pradipodyotana. Tadeusz Skorupski provided complete
Sanskrit and Tibetan editions of the Sarvadurgati-pariSodhana Tantra
with an English translation in 1983.

Two recent doctoral dissertations on chapter 1 and chapter
2 of the Kalacakatantra and Vimalaprabha have been done by John
Newman (1986) and Vesna Wallace (1995),"? respectively, and Vesna A.
Wallace has since published two complete translations of the second
and fourth chapters of the Kalacakratantra and Vimalaprabha as part
of the Tanjur Translation Initiative, Treasury of Buddhist Science
series (The Kalacakratantra: The Chapter on the Individual Together with
the Vimalaprabha [New York: American Institute of Buddhist Studies,
Columbia University, co-published with Columbia University’s Center
for Buddhist Studies and Tibet House US, 2004]; and The Kalacakra
Tantra: The Chapter on Sadana Together with the Vimalaprabha Commentary
[New York: American Institute of Buddhist Studies, Columbia Uni-
versity, New York Columbia University Center for Buddhist Studies
and Tibet House US, 2010]). David B. Gray also completed a translation
of the Cakrasamvara Tantra in the same series in 2007 (The Cakrasamvara
Tantra (The Discourse of Sri Heruka) (Sriherukabdhidhana): A Study and
Annotated Translation [New York: American Institute of Buddhist
Studies, Columbia University, New York Columbia University Center
for Buddhist Studies and Tibet House US, 2007]).

2. CANONICAL CLASSIFICATIONS
OF BUDDHIST TANTRAS

A large body of Buddhist Sanskrit tantras was translated into Tibetan
around the turn of the first millennium C.E. The basic classification
system of these Buddhist tantras as maintained in the Tibetan tradi-
tion is into the Kriya, Carya, Yoga, and Anuttarayoga Tantras, and their
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division into “father” and “mother” tantra groups.’* We find in the
text of the Kalacakra Tantra that the first and third of these were also
referred to as the Loka-Tantra (Kriya-Tantra) and Lokottara-Tantra
(Yoga-Tantra); the Kalacakra is said to transcend both of these and is
called the Tantrottara or Tantra-raja.'* Among the Anuttarayoga texts
are the Guhyasamaja, Cakrasamvara, Hevajra, and Kalacakra—these four
are perhaps the most well known of the group.

Tsukamoto, et al., in the volume on “The Buddhist Tantra” in De-
scriptive Bibliography of the Sanskrit Buddhist Literature, give a very help-
ful layout of how the Buddhist tantric texts fall into this classificatory
system. The Kriya class includes the dharani collections,' and the texts
of the Tathagata-,'® Padma-,"” Vajra-,'® and Mani-kulas,"” and some
miscellaneous texts.”’ These Japanese authors class both the Marijusri-
miilakalpa and the Siddhaikavira-mahatantra in the Tathdgatakula Kriya
Tantra group.” Among the Padmakula Kriyatantras they class the Karan-
davyitha nama Mahayanasitraratnaraja.?> Among the Vajrakula Kriya-
tantras they include the Bhitadamara-mahatantra-raja.* The Caryd-
tantra group includes only the Vairocana-abhisambodhi.* The Yoga-tantra
group consists of twenty-eight texts, including the Tattvasamgraha, the
Nama-samgiti, and the SarvadurgatipariSodhana-tantra.” They divide the
Anuttarayogatantra class into five groups. Group 1, the Upaya-/Mahdyoga-
tantra, includes the Guhyasamdja and Paficakrama in the Aksobhya-kula
and the Maydjala and Krsna-Yamari in the Vairocana-kula.?® Group 2, the
Prajiia-/Yogini-tantra, includes in the Heruka-kula, the Cakrasamvara,
the Abhidhanottara, the Vajradaka and the Dakarnava, the Samvarodaya,
the Samputodbhava, the Hevajra, the Buddhakapala, and the Mahamaya.
The Vairocana-kula of this group includes the Catuspitha and the Canda-
maharosana. The Vajra-siirya-kula consists of the Vajramrtatantra. The
Padmanartesvara-kula includes only the Sribhagavatyarya-tarayah Kuru-
kulla-kalpa. The Paramasva-kula includes the Mahakala-tantra. There is
in the Vajradhara-kula something called the Khasama nama Tantra com-
mentary, with a few other texts, including a Sricaturvimsatipithatantra
in the general group.” In the Yuganaddha-/Prajfia-Updaya-Advaya-Tantra
class we find the Kalacakratantra, including the Vimalaprabha, the four
Sekoddesa texts, the Sadangayoga-tippani Gunabharani by Ravisri-jfiana-
pada, Pundarika’s Paramarthaseva nama Saddarsana-avagracira-tat[t]va-
avalokana-seva, Abhayakaragupta’s Kalacakra-avatara, and several other
texts.”

Another often-cited Buddhist tantric classification system is that
of the “Neither Father nor Mother Tantras,” the “Mother Tantras,”
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and the “Father Tantras.” The Neither Father nor Mother Tantras (not
admitted by Tsong-kha pa), include the Namasamygiti and the Kalacakra.
The Mother Tantras are divided into six kulas (groups, clans, or fami-
lies): 1) Sakyamuni’s group, the Sarva-buddha-samyoga; 2) Heruka-
Aksobhya’s clan, the Samvara, Hevajra, Buddhakapala, Mahamaya, and
Arali; 3) Vairocana’s family, the Catuspitha and Candamaharosana; 4)
Ratnasambhava’s group, the Vajramrta, Padmanartesvara, Lokanatha, and
Tara-Kurukulld; 5) Paramasva-Amoghasiddhi’s group, the Namas Tare
Ekavimsati, Vajrakilaya, and Mahakala; and 6) Vajradhara’s group, the
Yathalabdhakhasama. The Father Tantras are divided into six kulas: 1)
Aksobhya’s Guhyasamdja and Vajrapani, 2) Vairocana’s (Krsna)-Yamari,
3) The Ratna-kula (with no texts in the Tibetan canon), 4) The Padma-
kula of the Bhagavad-ekajata, 5) The Karma-kula (with no texts in the
Tibetan canon), and 6) Vajradhara’s clan, with the Candra-guhya-tilaka.”

3. DATING THE SANSKRIT TEXTS
OF THE BUDDHIST TANTRAS

Dating the Buddhist tantras is difficult, particularly since many of
them may have been circulating in popular tantric cults prior to being
accepted into the Buddhist canon. I have already described above how
I used a combination of the Tibetan canonical citations of authors and
translators in combination with Naudou’s and other scholars’ histori-
cal research on the dates of the transmitters of the Buddhist canon
into Tibet to attempt to establish dates for the commentaries and
translations of the Sanskrit Buddhist tantric material. We also have
other helpful information, including Abhayakaragupta’s citations,
and we can begin to discuss some relative dating based on the texts
themselves.

3.1. Abhayakaragupta’s Vajravali as a Dating Marker

The earliest canonical “digest” of Buddhist Sanskrit tantras that ap-
pears to have survived (it may be the earliest that was written) is the
Vajravali nama mandalopayika (“Method of the Mandalas known as the
Row [or Chain] of Vajras”) by Abhayakaragupta, late eleventh to early
twelfth centuries. As Chandra summarizes, “The Vajravali is a prac-
tical guide to all the preliminary rites preceding initiation into the
mandala from the very laying of the foundations of a monastery where
the mandala is to be drawn.”° In this sense it is not as comprehen-
sive a text as Abhinavagupta’s, since the Tantraloka covers all aspects
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of the Saivite tantric theories and practices. Abayakaragupta was “a
prolific writer on Tantric dogmatics, liturgy and the mandalas,” and
twenty-four of his works have been translated in the Tibetan canon.
He teamed up with Tshul-khrims rgyal-mtshan to translate the bulk of
the sadhanas from the Sadhanamala into Tibetan, and he is often listed
in the colophons of the Tibetan translations simply as Abhaya.*' He
served as abbot of the Buddhist university Vikramasila (in Bodhgaya)
during the reign of the Pala king Ramapala (1084-1130 C.E.),’? and also
served for a while as abbot of Mahabodhi Monastery and Nalanda.*

In a long extract Sastri provides from the Vajravali,** Abhayakara-
gupta gives us the sources for his work: 1) Nagabuddhipada, 2) Nispan-
nayogavali (Abhayakaragupta’s own work), 3) Samputatantra, 4) Ananda-
garbha, 5) Dakinivajrapafijara, 6) Vimalaprabha, 7) Vajradakatantra,
8) Mafiju-vajra-mandalatippani, 9) Tantrasamgraha, 10) Bhiitadamara,
11) Kalacakra, 12) Trailokyavijayatantra, 13) Abhidhanottaratantra, 14)
Vajramrtatantra, 15) Amnayamafijari—Abhayakaragupta himself helped
translate the Amndyatantra into Tibetan; 16) Buddhakapala-sambara-
hevajra, 17) Yogini-saficara-tantra, 18) Sri-[guhya]-samaja, and 19) Padma-
supratisthita tantra. The authorities cited by Abhayakaragupta also
include the following texts: 20) Sardhatrisatika, 25) Vajrasekharatantra,
26) Subahu-pariprccha, 28) Siddhaikaviratantra, 29) Hevajra, and 30)
Sarmvarodayabhisamayopayika.

I have examined a number of the texts cited by Abhayakaragupta
in the following discussion of surviving Buddhist Sanskrit tantras. Not
all of the texts he cites survive in Tibetan translation. While we might
attribute this to selectivity on the part of the Tibetan translators, it is
equally possible that the texts Abhayakara used were destroyed before
they could be translated. One of Abhayakaragupta’s many works is
the Kalacakravatara, dated 1125 C.E.*® Another is a commentary on the
Buddhakapalatantra. This text cites as authorities, in addition to the
Rajavajravali, the Vajrasekharatantra, the Yoginitantra, the Hevajra, the
Srisamputatantra, and the Siddhaikaviratantra.’* Abhayakaragupta ap-
parently also wrote a commentary on the Samputodbhavatantra, since he
mentions on leaf 2A of the Buddhakapalatantratika that he has discussed
a particular nidanavakya in detail in the Srisamputatika.”’” Although
there is no proof for this, it seems a reasonable possibility that the
Daka (Vajradaka-tantra) and the Dakini (Dakini-vajra-pafijara) texts men-
tioned by Abhayakaragupta as his sources for the Vajravali may be the
texts, or derivative evolutions of the texts, referred to by Dharmakirti
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as the dakini-tantras. We should also note here that Abhayakaragupta’s
text Vajravali (“The Vajra Lineage”) was preceded by a Saivite text en-
titled Srimad-Viravali-kula (“The Clan of the Hero Lineage”) cited by
Abhinavagupta in Tantralokah 6.74a.*

While we do not yet have a full Sanskrit edition of the Vajravali
nama Mandalaupayika,® we have several extracts from the manuscript
in Shastri’s RASB Catalogue. The text opens as follows:

Homage to Sri Vajrasattva. I praise the glorious lord of the clan, the
feet of the most memorable enemy of the maras and death; the fierce
one runs after [the maras] in [all] the directions; may the vajra-women
sing of the mountain of happiness. Bearing by the glorious vajra the
elements, with the world, in the majestic great mandala, may this
Vajravali assemble here the unimpedable with the greatness of fear-
lessness. May this [Vajravali] that maintains the vajra outside of the
home be held in the heart by the vajra lineages; it upholds the light in
the form of the glorious vajra holder, banishing the final darkness.*

We know from the inclusion of the texts cited as sources in
Abhayakaragupta’s early twelfth-century work that they all predated
Abhaya, but this does not tell us a great deal about their earlier history.
In order to clarify some of this earlier history I have attempted, with
mixed results, to determine when the major Anuttarayoga Tantras
were translated into Tibetan, and when the major commentaries on
these texts were written. While the resultant tentative dates I give
here do not resolve the issue of the dates of origin of these texts, they
do at least give some indication of when the texts were in fact in the
canon, and when interest in them had increased to the point that they
were deemed worthy of commentaries.

Although we can only speculate, we should not necessarily pre-
sume that the date of a commentary indicates that the text was in the
canon for any particular amount of time prior to the time the commen-
tary was composed, as with the commonplace Indological assumption
of a century or more. Given that many of these texts were apparently
either accepted into the canon from the more popular tradition, or
may have been canonical rewrites of popular circulating texts, it is not
unreasonable to suppose that commentaries may have been written at
the same time that the texts were taken into the canon. After all, given
the potentially explosive nature of the contents of some of these texts
in terms of their sexual content and promotion of sensual indulgence
and magical practices, one might deduce that commentaries, which
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would help explain and contextualize such practices, were absolutely
necessary before the texts could be “canonized.”*

I have attempted in the following discussions of the Buddhist
Sanskrit tantric texts to put them in more or less chronological order
according to dates derived from the appearance of the first commen-
taries on these texts. As mentioned above, this dating information is
incomplete since Naudou’s dates are incomplete. I have found so far no
other source that provides dates for these early translations, though I
suspect there may be more information on dating in the Tibetan schol-
arship (both by Tibetans and Western scholars) of which I may not be
aware. Texts cannot be dated solely based on the time of their com-
mentaries, since commentaries often appear many centuries after the
original text is written (although, as mentioned above, this may not
be the case for all the Buddhist tantric commentaries). However, I do
not intend to suggest here that we can reliably date the original tan-
tras based on the dates of their translations or commentaries. Rather,
since it appears that most of the surviving Buddhist tantric commen-
taries were written within a relatively short period of time, from the
eighth to eleventh centuries. This tends to support indications that
there was a general trend of incorporating these tantras into the
Buddhist canon from the eighth century onward, and the simultane-
ous writing of commentaries on the original tantric texts by Buddhist
scholar-practitioners.

I would like to note here that I have no particular ideological or
partisan axe to grind as to when the Buddhist tantras did or did not
originally appear; I am simply working within modern methodologies
from what appears to be reliable historical evidence, based on what I
have found so far in my research and the work of other scholars. The
dates I have found are certainly subject to revision pending the dis-
covery of further evidence. From what I have found so far, the earliest
datable surviving commentaries on any of the Buddhist tantras appear
to be the few texts attributed to Padmasambhava—a difficult figure to
pin down historically, though probably from the eighth century—and
to Indrabhdti, another historically elusive character who appears to
have lived in the eighth or ninth centuries. The majority of the other
commentarial material on and translations of Buddhist tantric texts
surviving in the Tibetan canon appears to date from the ninth to elev-
enth centuries.
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3.2. The Tantric Siddhas

Several of the famed tantric siddhas or adepts are credited in the
Tibetan catalogues with authorship or translations of Buddhist tantric
texts. Sankrtyayana gives us a geneaology of the siddhas from Saraha
to Naropa, taken from the Sa-skya Bka-bum: “Saraha, (Nagarjuna),
(Sabarapa), Luipa, Darikapa, (Vajra-ghantapa), Kiirmapa, Jalandharapa,
(Kamha(pa) Caryapa), Guhyapa (Vijayapa), Tilopa, Naropa.”* The name
Sabarapa has an interesting resonance with Dharmakirti’s remark that
even the Sabaras were making up their own mantras in the early sev-
enth century, though this resonance tells us nothing about Sabarapa’s
date. According to the Sa-skya Bka’-bum, Luipa was a scribe to the em-
peror Dharmapala (769-809 C.E.).” The same source places Bhusukupa,
Ghantapa, and Goraksapa in Devapala’s reign (809-849). Naropa is
placed during the reign of Mahapala (974-1026), along with Santipa.*
Keith Dowman, who has translated the tales of the Mahasiddhas, con-
siders that with the exception of Indrabhti they all lived in India
“within the Pala and Sena period (AD 750-1200).”* Their stories were
recorded by Abhayadatta Sri, who may possibly be the same person as
Abhyakaragupta.*

3.3. Some Notes on the Relative Dating
of Buddhist Tantras

Over the long haul I think it will become possible to establish a rela-
tive dating of most of the tantras—Saivite, Buddhist, and others—by
comparing the treatment of the different subjects we tend to find in
tantric texts, writing styles, sets of deities, details of the practices, etc.
The general principle for relative dating could be that as texts become
progressively more complex and contain progressively more detail, we
might assume that they are later, though this is by no means a neces-
sarily reliable assumption. While my own research is a long way from
having definitive information on relative dates of the texts, I offer a
few pointers worth mentioning that I think may lead us in the direc-
tion of relative dating.

We find the same opening line with only slight variations in
the Guhyasamdja, Hevgjra, Candamaharosana, Samvarodaya, and Sam-
putikatantraraja: “Thus I have heard: at one time the Bhagavan resided
in the vulvas of the women who are the vajras of the body, speech and
mind of all the Tathagatas” (evam maya srutam ekasmin samaye bhagavan
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sarvva-tathagata-kaya-vak-citta-vajra-yoni-bhagesu vijahara [). However,
this is not the opening line in any of the other tantras discussed in
this essay (the Abhidhanottara is unclear). All of these texts open with
a prose passage as well, while the Kalacakratantra opens and is written
only in verse. In the Guhyasamaja many bodhisattva mahasattvas®’ ac-
company the Buddha Bhagavan, who enters a samadhi, then speaks. In
the Hevajra Vajragarbha responds after the Bhagavan speaks, without a
smile. In the Samvarodaya a few bodhisattvas are named, the Bhagavan
smiles on seeing Vajrapani among them, and Vajrapani then rises, puts
his garment over his right shoulder, kneels on his right knee, bows,
and asks for instruction. In the Samputikatantra the Bhagavan smiles
upon seeing Vajragarbha among the host of 80,000, then Vajragarbha
rises, puts his garment over his right shoulder, kneels on his right
knee, bows, and asks for instruction, exactly as Vajapani does in the
Samvarodaya. This same opening pattern appears in chapter 22 of the
Mafijusrimulakalpa.

While I am uncertain what to make of these differences and simi-
larities for now, there certainly appears to be a textual typology that
suggests the possibility of historical, geographical, or cultic genres of
tantras that may or may not match up with the canonical classification
schemas. The notion comes to mind that there was a certain style of
beginning a tantra that may have been particular either to a certain
time, or to a certain geography or group of traditions. What is note-
worthy is that there are such styles, the styles are consistent in a small
group of texts, and the styles apparently changed over time, over dis-
tance, or among groups.

There appears to have been a developmental trend in the amount
of alchemical information in the tantras. As we will see below, the
Aryamafijusrimulakalpa has a not overly long chapter on making gold.
The Guhyasamdjatamra has only a very short section on medicinal/al-
chemical material—indeed the material corresponds more nearly to
Atharvaveda-style mantras for healing and magical purposes. We find
Ayurveda and Rasayana mentioned in section 7 of the Samputika Tantra.
In the Kalacakra the Ayurveda and Rasayana material is very detailed
and extensive.

A similar developmental trend might be noticed in the description
of sexual rites, though as with the alchemical material this could as
well be explained as a difference in local or regional emphasis, rather
than as a marker of temporal evolution. The description of the sexual
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rites in the Guhyasamadja is rather subdued. In chapter 4, on the mandala
of the secret body, speech, and thought (guhya-kaya-vak-citta-mandala-
patala), Vajradhara explains the delightful thought mandala of all the
tathagatas.*® The wise man® is to lay this out with a thread. After he
has clearly understood the ultimate mind mandala, he should carefully
make worship with offerings of his body, speech, and thought, then
coming together with a sixteen-year-old young lady, whose beauty is
truly radiant, he should adorn her with perfumes and flowers,* and
then make love to her in the middle of the mandala.®* Though medita-
tive aspects are added, consecrating her as Mamaki Prajiia, offering
feces, urine, semen, and blood to the deities, etc., no further descrip-
tion of the sexual rite is given.*? The sexual yoga rites are much more
explicitly detailed in the Candamaharosana and the Kalacakra.

Another topic worth exploring for relative dating and geographic
identification is the mention of particular deities in the tantras. As
Pingree has remarked with regard to the Indian astronomical tradi-
tion, Indian thinkers have a predilection for keeping whatever they can
from the past and integrating new material with earlier systems. This
preference for continuity of ideas, symbols, and names in the Sanskrit
tradition may help us determine relative, if not absolute, dates in the
evolution of the Tantric tradition. In Kalacakratantra 5.91 we find the
names Dakini and Vi§vamata added to the standard set of four deities
Locana, Mamaki, Pandara, and Tara (or Tarini). We do not find the first
two of these six goddesses in the Guhyasamajatantra. In the Kalacakra
there is a tendency to map buddhas and goddesses into earth, air, fire,
water, space, and the void, whereas at Guhyasamdja 17.51 we have a
mapping of Locana to earth, Mamaki to water, Pandara to fire, and
Tara to air, with Vajradhara mapped to space, and no deity mapped
to the void. In the Hevajra 1.i.31 these four are joined only by Candali.*®
In another list at Hevajra IL.iv.65 we have “all those goddesses, led by
Nairatmya, with Locana, Mamaki, Pandara and Tara, Bhrkuti, Cunda,
Parna$avari, Ahomukha and the rest, as numerous as the atoms in
Mount Meru. . . ,”** again with no mention of Vi§vamata or Dakini.

It is difficult to derive too much about the relationship of the texts
to each other at this stage. I merely wish to point out that by beginning
to compare the contents, style, and level of detail on different sub-
jects in the various tantras, we eventually should be able to determine
either relative dating, or the relative interests of the different cults in
particular subjects.
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4, THE TWO “EARLIEST”
BUDDHIST TANTRAS

There is a general consensus among scholars of the Buddhist tantras
that the two earliest texts of the tradition are the Aryamafijusrimilakalpa
(AMMK) and the Guhyasamajatantra (GST) However, as alluded to above,
there were Dakini and Bhagini tantras circulating in Dharmakirti’s time
that shared much of their contents with Hindu tantras of the same
period. So it may be that the AMMK and GST are simply the oldest sur-
viving Buddhist written texts that we have.

4.1. The Aryamafijusrimiilakalpa

Scholars generally designate the Aryamafijusrimalakalpa (AMMK) as
the first or earliest Buddhist tantra. Both Bhattacharyya and Wayman
considered that the AMMK preceded the Guhyasamaja, though their
dating methods are not reliable. The AMMK was edited from a single
incomplete manuscript by Mahamahopadhyaya T. Ganapati Sastri in
the Trivandram Sanskrit Series, in an edition that has been repeat-
edly criticized by subsequent scholars who have attempted to use his
edition.> He worked from a three hundred to four hundred-year-old
manuscript that was collected in 1909 from the Manalikkara Mathom
near Padmanabhapuram. The main problem with the text is the un-
grammatical Sanskrit, and this was one of the texts studied by Franklin
Edgerton in preparing his work on Buddhist Hybrid Sanskrit.*® Ganapati
Sastri prepared his readers with the following remark:

As the non-observance of the rules of Vyakarana [grammar] in regard
to the gender, number and case, found throughout this work is be-
coming its sacred character, and as no second manuscript has been
obtained, the text in this edition is adopted exactly as it is found in
the original manuscript.”

It is difficult to get a sense of the date of Manjusrimulakalpa, a rather
long text that has not been translated from the Sanskrit, without
reading it. The only published translation of any portion of the text I
have found is K. P. Jayaswal’s edition and translation of the fifty-third
chapter. Dr. Jayaswal re-edited Ganapati’s Sanskrit with the aid of the
Tibetan translation done by Kumarakalasa and Sakya-blo-gros in 1060
C.E. The chapter is an imperial history of India beginning in 78 C.E. and
ending at the beginning of the Pala dynasties. Accordingly, Jayaswal
assigns the text the reasonable date of c. 770-800 C.E.*® Although one
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could assert that this chapter is a later addition and push back the date
of the written text, I consider that without having a full translation of
the text to compare with the other tantras, providing definitive evi-
dence of citations from it in reliably dated earlier literature, or using
other historically testable methods, we should tentatively settle on a
late eighth-century date for this text, pending further research.

The full name of the Mafijusrimiilakalpa, as found in every chap-
ter colophon of the Sanskrit edition, is Bodhisattva-pitaka-avatamsaka
Mahayana-vaipulya-sitra Arya-mafijusriya-mila-kalpa (“Ornament of
the Bodhisattva Basket, the Mahayana Vaipulya [Extensive] Sitra,
the Basic Mantra Manual of the Glorious Mafijusri.”)* (I have given
an English translation of the colophons to the fifty-five chapters as
well as the complete Sanskrit in the Appendix at the end of the essay.)
So we see that—provided our Sanskrit text has not been consistently
altered—the original Sanskrit of the work was considered a Vaipulya
stitra, not a tantra, but by the time it was translated into Tibetan it
had come to be classed as a tantra. In fact the term tantra is only in one
chapter colophon (chapter 38), as part of a list of ritual practices.*® The
first chapter opens with:

Homage to all the Buddhas and Bodhisattvas. Thus have I heard. At
one time, at the top of the Pure Abode located in the vault of heaven,
the Bhagavan relaxed in the scope of the meeting-sphere wherein
were distributed an incomprehensible, miraculous, wonderful [num-
ber] of Bodhisattvas.*!

The first two chapters lay out the attendant deities, bodhisattvas,
etc., in the mandala, a very long list reminiscent of the beginning of
many Mahayana siitras, and unlike most of the texts calling themselves
tantras. The chapters are composed in both verse and prose; the prose
sections typically begin the chapters (some are exclusively prose). It is
evident from the first seven chapters of the text that there is copious
description of mandalic ritual procedures: 1) Sannipata (the assembly),
2) [giving] instruction on the rules about the mandala (mandala-vidhi-
nirdesa), 3) procedures with the mandala (mandala-vidhana), 4) ritual
procedures (vidhana), 5) ritual procedures (vidhana), 6) ritual proce-
dures for the younger brother (kanyasa-pata-vidhanah), 7) (no name).
Chapters 8-10 introduce the highest practice, method, and action
and the highest ritual procedure (uttama-sadhana-upayika-karma and
uttama-pata-vidhana), suggesting an early version of the notion of anut-
tarayoga that defines the class of the most advanced Buddhist Sanskrit
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tantras. Chapter 11 suggests an elaborate ritual process with its title:
“the fourth long chapter on all the actions, rules, and procedures, i.e.,
the practice, method, action, position, mantra-recitation, disciplinary
rules, offering, meditation, ethical behavior” (sadhana-upayika-karma-
sthana-japa-niyama-homa-dhyana-saucacara-sarva-karma-vidhi-sadhana).
Chapters 12-16 include further ritual rules including those for aksa-
satras, i.e., the “rosary” beads used for mantra recitation, and a chap-
ter on songs.

Chapters 17-19, 21, and 24 are on the rules for using astronomy in
the ritual; chapter 18 discusses the causes of suffering; and chapters
22-23 are on learning to understand the sounds of animals. Chapters
25-33 introduce the rites for making, painting, and using the ritual
image of the Single Indestructible Cakravartin Mafijusri, with restric-
tions about the time and place of practice. Chapters 34-37 introduce
the rules about the mudra; it is not clear without translating the chap-
ters whether this refers to hand postures or consorts, although chap-
ter 38 refers to “all the rules of action for the consort, for the mandalas,
and for the tantra (mudra-mandala-tantra-sarva-karma-vidhi).” Chapters
39-40 give the rules for meditation in the context of the ultimate prac-
tice (uttama-sadhana). Garuda makes an appearance in chapter 41, and
this and chapter 42 are devoted to all the ritual actions and practices.

Chapters 43-46 introduce us to the sexual yoga practices and deal
with “the Mahamudra as the means to the ultimate practice with all
activity” (sarva-karma-uttama-sadhana-upayikah maha-mudra-patala-
visarah) and related Mahamudra practices. Chapter 47 is “The first com-
plete long chapter for the one who will enter the most secret com-
munion—the mandala of the four actual tantric consorts” (bhaginis,
i.e., real women; literally, “women possessing vulvas”) (catur-bhagina-
mandalam anupravesa-samaya-guhyatama); the use of the term samaya-
guhyatama, “the most secret communion” or “the most secret tantric
session (or group or society),” suggests a similarity with the title of
the Anuttarayogatantra, the Guhyasamaja, particularly since samaja and
samaya appear to be Sanskrit and Prakrit versions of the same word.
Chapter 48 is “The complete long chapter on the four young women,
[and] the subrule about entering the mandala as the method of prac-
tice” (dvitiya-sadhana-upayika-mandala-pravesa-anuvidhis catuh-kumarya-
patala-visarah). Chapter 49 is entitled “The chapter on all the activi-
ties with the consorts, the herbs, the tantras, and the mantras, and
the restrictions about recitation, and all the means that constitute the
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method with the four young women” (catuh-kumarya-upayika-sarva-
sadhana-japa-niyama-mudra-osadhi-tantra-mantra-sarva-karma).

Chapters 50-52 describe rites for conjuring up the fierce deity
Yamantaka; chapter 53 is the imperial history chapter discussed above;
chapter 54 is on praise and blame; and chapter 55 is an alchemical chap-
ter on the preparation of gold. From chapters 43-49 we have to conclude
that we do indeed have a tantric text in the Mafijitsrimalakalpa, though
I cannot say much more here without actually reading the chapters in
question, and as is seen from the pagination noted in the Appendix,
these chapters total a significant amount of Sanskrit and translating
them will take some time. As with chapter 55 of this text, we also find
alchemical practices in the fifth chapter of the Kalacakratantra.

There are eighty-nine texts in the Tibetan canon whose titles
begin with “Mafijusri.”®> Among these are the Manjusri-guhya-tantra-
mandala-vidhi (2667), “The Mandala rite for Mafijusri’s Secret Tantra”;
the Marjusri-guhya-tantra-sadhana-sarva-karma-nidhi-nama-tika. (2666),
“The Commentary called The Treasury of All the Actions in the Secret
Tantric Practice of Mafjusri”; and the forty-one texts of the Marijusri-
namasamgiti cycle®®*—including, interestingly enough, a text called the
Mafijusrinamasamgiti-tika-vimalaprabha (1398), “The Stainless Light
Commentary on the Song of the Names of Mafjusri”; the latter part
of this title is the same used by Pundarika for his commentary on the
Kalacakratantra, in which the Arya-Mafijusri-Namasamgiti is repeatedly
quoted in the fifth chapter. There are also the Mafijusri-karma-catus-
cakra-guhya (838), “The Secret of the Four Cakras of the Mafjusri Cycle”;
and the Mafijusri-kumara-bhuta-astaka-uttara-sataka-nama-dharani-man-
tra-sahita (639, 879), “The Collection of Mantras Constituting the Dharani
called the One Hundred and Eight Names of Mafju$ri Kumarabhata.”

One curiosity is the text entitled the Mafjusri-vajra-bhairava-
nama-stuti, “The Hymn to the Vajra-Bhairava Version of Mafjusri”
(Tohoku 2012, one folio), said to have been written by Las-kyi rgyal-
po.** Bhairava is the fierce form of Siva, who is also absorbed into the
Buddhist tantric tradition (we do not have clear information on when
or where or from what tradition the figure of Bhairava first appeared).
The original text is listed simply as the Arya-mafijusri-tantra (hphags-pa
hjam-dpal-qyi rtsa-bahi rgyud) (Tohoku 543, 245 folios), said to have been
translated by Kumarakala$a and Sakya blo-gros.*
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4.2. The Guhyasamajatantra

The earliest extant Buddhist tantra that calls itself a tantra is, by
common consent, the Guhyasamaja, “The Tantra of the Secret Con-
clave” or “The Tantra of the Esoteric Communion.”® This text was
first published in 1931 by Bhattacharyya as Guhyasamdjatantra or
Tathagataguhyaka, vol. 53 of Gaekwad’s Oriental Series from Baroda.”’
Francesca Fremantle later produced a new edition of the Sanskrit, col-
lated with the Tibetan, and an English translation of the first seven-
teen chapters, A Critical Study of the Guhyasamaja Tantra, as her Ph.D.
thesis for the University of London.®® The principal Sanskrit commen-
tary, the Pradipodyotana by Candrakirti, has since been published by
the Kashi Prasad Jayaswal Research Institute in Patna.® According to
a list given by Sastri in Bengali, and converted to the English alpha-
bet by Bhattacharyya, there are no less than sixteen Sanskrit com-
mentaries surviving in Tibetan translation, plus some thirty other
lost Sanskrit commentaries.” In their introduction to the critical edi-
tion of Nagarjuna’s Paficakrama, Katsumi Mimaki and Toru Tomabechi
also refer to a new critical edition of the Guhyasamaja edited by Yukei
Matsunaga.” I have not yet been able to examine this work.

Fremantle’s Sanskrit edition is based on Bhattacharyya’s and on
manuscripts from the British Museum, the Bibliothéque Nationale,
and Cambridge University. Bhattacharyya’s edition was based on man-
uscripts from the Cambridge University library, the Baroda Oriental
Institute, the Bombay Branch of the Royal Asiatic Society, and the
Asiatic Society of Bengal. The latter is ms. 8070, no. 64, in Sastri’s cat-
alogue, where he writes that the original portion of the manuscript,
up to folio 46, “was written in beautiful Newari of the 11th century.””
The Cambridge manuscripts are Add. 901, 1365, and 1617 in Bendall’s
catalogue.”

Unnoticed by either Bhattacharyya or Fremantle,” or by Way-
man,” is a catalogue listing by Sastri of a manuscript (ms. 10765, no.
18), apparently entitled Tathagataguhyaka, “a very large work of the
Vaipulya class, hitherto unknown.”” This is a fragmentary paper man-
uscript in seventeenth-century Newari script that originally totaled
eleven chapters. Sastri gives the surviving colophons from the third,
fourth, fifth, sixth, seventh, ninth, tenth, and eleventh chapters, and
these suggest some prefiguring of later tantric doctrines, particularly
the reference in chapter 9 to the “turning of the circle of heros” (sara-
valaya-parivartto-nama navamah), a term that seems to prefigure the
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vira-cakra term that comes to be used to refer to the group sexual rites
in tantric yoga; 3) the third chapter on the secret of the Tathagata’s
body; 4) the fourth chapter on the secret of speech; 5) the fifth chap-
ter on the secret of thinking; 6) the sixth chapter teaching about the
transformation of the Tathagata; 7) the seventh chapter on prophecy;
9) the ninth chapter called the circle of heroes; 10) the tenth chap-
ter on Ajatasatru; 11) thus the eleventh chapter, the section teaching
about the transformation of the Tathagata’s secret is completed.”” A
post-colophon dates the work to the siddhaya kajula solar day, the tenth
lunar day in the bright half of Caitra (April-May), in the year Samvat
224. Sastri adds that “it is impossible to explain the early date.”

There are two Samvat eras: the Indian Samvat that begins in 57
C.E. would place this text at 281 C.E.” (an unlikely dating), while the
Nepali Samvat that begins 880 C.E. would place this manuscript at 1104
C.E., a more reasonable date for the manuscript. Although it is impos-
sible to say how old the manuscript might be without examining its
contents in detail, the contents do give the impression that the text
is a transitional Mahayana sutra—proto-tantra. Its self-classification
as a Vaipulya siitra is in keeping with the same self-classification of
the Aryamaiijusrimiilakalpa. Sastri gives a two-page excerpt from the
fourth chapter, where Vajrapani-Guhyakadhipati and Bodhisattva
Santimati converse, and Vajrapani explains the characteristics of the
Tathagata’s, speech, including sixty forms of vocalized speech (loving,
pure, delighting the mind, etc.). The text most likely predates any tan-
tras, for a couple of reasons: there is no mention of tantras in lists of
the types of texts in which the Tathagata’s speech is displayed, or of
dakas or dakinis or yoginis—characteristic deific beings in Buddhist tan-
tric texts—in a list of beings.

And in addition, Santimati, the Tathagata’s speech displays all the
elements in the ten directions, and delights the abode of all beings,
yet the same is not the case for the Tathagata himself; I am this
stitra, or song (geya), or prophecy (vyakaranam), or gathd, udana,
itivrtta, jataka, vaipulya, adbhuta, dharmopadesa, or logical examples
(drstanta), or piirvayoga, or avadana, or akhydyika, or what should be
explained (adesayeyam), or what should be taught (prajfiapayeyam),
or what should be put aside (prasthapayeyam), or what should be
shared (vibhajeyam), or what should be revealed (vivrnuyeyam), or
what should be promulgated (uttanikuryyam), or what should be il-
luminated (samprakasayeyam).




84 Pacific World

Inlisting the assemblies (parsat) gathered together with the Tathagata,
there is a bhiksuparsad, a bhiksuni, upasaka, and updasika-parsad, and a
parsad of devas, nagas, yaksas, gandharvas, asuras, garudas, kinnaras,
and mahoragas (great serpents).

Sastri concludes:
Hence a conjecture is hazarded here that this Vaipulya work is the
original Tathagata Guhyaka and that the first book of Guhya Samaja

and sometimes the second also are called Tathagata Guhyaka only by
an analogy.”

It may well be that the tradition of the Guhyasamajatantra grew
out this earlier Vaipulya tradition of the Tathagataguhyaka, just as
many of the Upanisads derive their names from earlier schools of
Brahmanas, Aranyakas, and Vedic samhitds.*® A thorough study of this
manuscript might shed some light on the historical origins of the
Guhyasamajatantra.®*

Should Sastri’s suggestion prove to be correct, this would tend to
support Lokesh Candra’s conclusions from his analysis of the Chinese
tantric texts that the Vaipulya-class texts were the direct predecessors
to the named Buddhist tantras, a proposition supported (as mentioned
above) by the colophon evidence of the Mafijusrimulakalpa, which refers
to itself as a “Mahayana-vaipulya-siitra.” While those who hope to
demonstrate that the Buddhist tantras came first, predating the Hindu
tantras, might cite the Vaipulya evidence as “proof,” such an argument
is too facile. I think it instead demonstrates what one would reasonably
expect: that as tantric doctrines developed in India and were system-
atized by the different schools, it would have been natural for expo-
nents of the different schools to fit the material into the preexisting
structure of their own canonical traditions.

There are twenty-one Guhyasamdja texts in Tibetan translation in
the Tohoku Catalogue. One of these, a Sri-guhya-samdja-mandala-vidhi
(Tohoku 1810, 15 folios) is ascribed to the eighth- or ninth-century®
Nagabodhi (Kluhi byan-chub), whose writings are referred to by the
Ka$miri Saivite disciple of Vasugupta, Bhatta Kallata, himself dated to
the mid-ninth century during Avantivarman’s reign in Ka$mir (855-
883 C.E.) by Kalhana.® This is a reliable bit of dating that places the
Guhyasamdja system no later than the ninth century. The Sri-guhya-
samdja- texts are: 1) -tantra-nidana-guru-upadesana-vyakhyana (Tohoku
1910, eight folios) by Sgeg-pahirdo-rje,* 2) -tantra-pafijika (Tohoku 1847,
163 folios) by Jina-? (Rgyal-bas byin), translated by Santibhadra (Shi-ba
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bza’i-po) and Ses-rab ye-$es,* 3) -tantra-raja-tika-candra-prabha (Tohoku
1852, 119 folios) by Prajfiakara/sambhava-varma/gupta (Rab-tu dgah-
bah hbyun-gnas go-cha), translator unknown,® 4) -tantra-vivarana
(Tohoku 1845, 83 folios) by Thagana, translated by Sraddhakaravarma
and Dharmasribhadra and Rin-chen bzan-po, 5) -tantrasya tantra-tika.
(Tohoku 1784, 324 folios) by Klu-sgrub, translated by Mantrakala and
Gshon-nu bum-pa,¥’ 5) Sriguhyasamdja-pafijika (Tohoku 1917, 80 folios)
by the pre-mid-tenth-century Anandagarbha (Kun-dgal? Shin-po),
translated by Vijayasridhara and Rin-chen bzan-po and revised by
Sraddhakaravarman,® 6) -maijusri-sadhana (Tohoku 1880, ten folios) by
Vijfianavajra (Rnam-par snan-mdsad rdo-ije), translated by Punyasri
and Gyun-drun hod,* 7) -mandala-deva-kaya-stotra (Tohoku 1828, three
folios) by Mi-gnas rdo-rje, translated by Sraddhakaravarma and Rin-
chen bzan-po,” 8) -mandala-vimsati-vidhi (Tohoku 1810, 14 folios) by
Kluhi byang-chub,’ 9, 10, 11) -mandala-vidhi (Tohoku 1798, 20 folios) by
Nagarjuna (Klu-sgrub), translated in the eleventh century by Subhasita
and Rin-chen bzan-po,* (Tohoku 1810, 15 folios) by* Nagabodhi (Kluhi
byan-chub) (eighth or ninth century), whose writings are referred
to by the Ka$miri Saivite disciple of Vasugupta, Bhatta Kallata, him-
self dated to the mid-ninth-century during Avantivarman’s reign in
Ka$mir (855-883 C.E.) by Kalhana®*—translated by Tilakakalasa and Pha-
tshab Nyi-ma grags,” (Tohoku 1865, 18 folios) by Atia (Mar-me-mdsad
bzan-po), translated in the eleventh century by Padmakaravarma and
Rin-chen bzan-po,* 12) -mandala-vidhi-tika (Tchoku 1871, 71 folios)
by Vitapada, translated by Kalamaguhya and Ye-$es rgyal-mtshan,”
13) -mandala-sadhana-tika (Tohoku 1873, 40 folios) by Vitapada, trans-
lated by Kamalaguhya and Ye-$es rgyal-mtshan,”® 14) -maha-yoga-
tantra-bali-vidhi (Tohoku 1824, two folios) by Santadeva, translated by
Santadeva and Hgos lo-tsa-ba,” 15) -mahda-yoga-tantra-utpada-krama-
sadhana-sitra-melapaka (Tohoku 1797, four folios) by Nagarjuna (Klu-
sgrub), translated in the eleventh century by Dharmasribhadra and
Rin-chen bzan-po,'® 16) -lokesvara-sadhana (Tohoku 1892, two folios)
by Atisa (Mar-me-mdsad ye-$es), translated by Atisa (Mar-me-mdsad
ye-$es) and Rin-chen bzan-po, 17) -sahaja-sadhana (Tohoku 1613), 18)
-sadhana-siddhi-sambhava-vidhi (Tohoku 1874, 68 folios) by Vitapada,
translated by Kamalaguhya and Ye-$es rgyal-mtshan,'® 19) -stotra
(Tohoku 1894, one folio) by Ati$a (Mar-me-mdsad ye-$es), translated by
Ati$a (Mar-me-mdsad ye-$es) and Rin-chen bzan-po,'*? 20) -abhisamaya-
nama-sadhana (Tohoku 1881, 16 folios) by Pinddapa (Bsod-snyoms-pa),
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translated by Sraddhakaravarman and Rin-chen bzan-po,'® 21) -
alamkara (Tohoku 1848, 152 folios) by Vimalagupta (Dri-med sbas pa)
or Candraprabha (Zla-bahi bod), and Rin-chen rdo-rje myu-gu, trans-
lated by Sunyayasrimitra and Dar-ma grags.'*

5. UNPUBLISHED SECTIONS
OF PUBLISHED TANTRAS

I have found by searching through the catalogues of Sanskrit tantric
manuscripts that there are extant in Sanskrit considerable portions
of some of the major Anuttarayogatantras in addition to what has al-
ready been published on these texts. This material includes Sanskrit
commentaries and, for two of the three texts in this section, several
chapters that have not yet been either published or translated. I have
therefore translated the extracts from these chapters, which give us a
much fuller idea of the material in the texts.

5.1. The Cakrasamvara Tantra

Shinichi Tsuda translated nineteen of the thirty-three chapters of the
Cakrasamvara or Samvarodayatantra (also known as the Heruka Tantra) in
his Ph.D. thesis published in 1974. He worked from eight Sanskrit man-
uscripts, five from the University of Tokyo, one each from Paris and
London, and one from the Royal Asiatic Society of Bengal, and included
the Sanskrit for his nineteen chapters with the Tibetan (he translated
chapters 2-10, 13, 17-19, 21, 23, 26, 28, 31, and 33). According to Tsuda,
there are two extant Sanskrit commentaries, the Samvarodayatantrasya
parijikavyakhya (by Ratnaraksita, the only commentary preserved
in Tibetan) and the Samvarodayatantrasya unavimsatipatalavyakhya.
Ksanti$ri's Sadhana, (commenting principally on the thirteenth chap-
ter) apparently exists only in Chinese.'® Tsuda makes several explicit
claims about the text. First is the “supposition that the author of the
Samvarodaya-tantra did intend to write correct Sanskrit” yet “gave pri-
ority to the meter.” This is based on the grammatically correct read-
ings in the oldest manuscript he used, from 1595 C.E. (Tokyo University,
ms. A.)." In contrast to Snellgrove’s primary reliance on the Tibetan
text and commentaries to ascertain the sense of the Sanskrit, Tsuda
argued that
the Sanskrit manuscripts are the chief authority, and that the Tibetan

version and the commentaries are to be treated as of a subsidiary
nature with the understanding that they should actually be more
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reliable. In the case of the Samvarodaya we have obtained the impres-
sion that the Tibetan translation and the commentaries are not in
themselves sufficient to provide us with a satisfactory version of the
whole work. . . . The Tibetan translation of the Samvarodaya is as un-
reliable as that (i.e. the Tibetan translation) of Hevajra."”’

Tsuda translates the title Samvarodaya as “Arising of the Supreme
Pleasure.”'® After a long discussion of what he considers an erroneous
classification as a bsad rgyud, or explanatory tantra, and the assertion
that the Samvarodaya could equally well be considered a mila-tantra,
Tsuda concludes “we must be content with the bare fact that some
mutual relation exists between the Laghusamvara, the Samvarodaya
and the Abhidhanottara which, apart from the Yoginisaficara, can also be
taken as a miila-tantra.”*” Tsuda notes that the bsTan hgyur commen-
taries on the Samvara or Cakrasamvara are really commentaries on the
Laghusamvaratantra.''® We also have an edition from the Tibetan with
an English translation of the first seven chapters of the Laghusamvara,
entitled Srichakrasambhara Tantra by its editor Kazi Dawa-Samdup.'

There is a considerable body of literature from this tradition in
Tibetan translation. The earliest work we have on the Cakrasamvara is
the Sri-Cakrasamvara-tantra-raja-samvara-samuccaya-nama-vrtti (Tohoku
1413, 118 folios) by Indrabhiiti, who dates perhaps to the early eighth
century,'? translator unknown;'"® this would appear to be among the
oldest extant Buddhist tantric texts. We also have another long com-
mentary on the text, the Sri-Cakrasamvara-sadhana-sarva-sula-nama-tika
(Tohoku 1407, 87 folios) apparently by the ninth-century''* king Deva-
pala (? Lhas sbas), translator unknown;"** and several works by the
Mahasiddhas, Naropa, and his collaborators. The other literature in
Tibetan translation includes: 1) Sri-cakra-sambara-homa-vidhi (Tohoku
1537, five folios) by Krsna-pada (Nag-po), translated in the fourteenth
century by Dharmasribhadra® and Rig-pa gshon-nu;'V 2) Sri-cakra-
sambara-udaya-nama-mandala-vidhi (Tohoku 1538, 33 folios) by Dbu-pa
blo-ldan, translator unknown;"® 3) Sri-Cakrasamvara-(?)-garbha-tattva-
siddhi (Tohoku 1456, one folio) by the Mahasiddha Jalandhara, transla-
tor unknown;'*® 4) Tattva-garbha-samgraha (Tohoku 1505, one folio) by
Kusali-pa, translated by Ngag-gi-dbang-phyug and Mar-pa Chos-kyi-
dban-phug;'?° 5) -tattva-upadesa (Tohoku 1507, one folio) by Kusali-pa,
translated by Bhadrabodhi and Mar-pa Chos-kyi-dban-phyug;?' 6)
-trayodasa-atmaka-abhiseka-vidhi (Tohoku 1486, 10 folios) by the elev-
enth-century Advayavajra(Gnyis-medrdo-rje), translated by Jfianavajra
and Shan shun;'?? 7) -nama-satastaka-stotra (Tohoku 1425, one folio),
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author and translator unknown;'?* 8) -pafica-krama (Tohoku 1433, three
folios) by the Mahasiddha Vajragantha (Rdo-rje dril-bu), translated by
Krsna-pa (perhaps the guardian of the southern door of Nalanda when
Naropa arrived)?* and Tshul-khrims rgyal-ba;'* 9) -parica-krama-vrtti
(Tohoku 1435, six folios) by Vajraghanta (Rdo-rje dril-bu pa), trans-
lated by Sumatikirti and Mar-pa Chos-kyi-dban-phyug;'?¢ 10) -pafijika
(Tohoku 1403, 105 folios) by Bhavabhadra, translated by Mi mnyam
rdo-rje and Rin-chen grags;'¥” 11) -pafijika-sara-manojfia (Tohoku 1405,
40 folios) by (the tenth-century?) Bhavyakirti (Skal-ldan grags-pa),'?
translated in the early eleventh century by Dharmas$ribhadra and Rin-
chen bzan-pa;'® 12) -bahis-pija-vidhi (Tohoku 1466, one folio) by the
eleventh-century disciple of Naropa, Prajfiaraksita,'* translated in the
late eleventh to early twelfth centuries by Sumatikirti'*! and Blo-ldan
$es-rab;*? 13) -mandala-deva-gana-stotra (Tohoku 1531, one folio) by the
latter tenth-century Ka$miri Ratnavajra (Rin-chen rdo-rje), translated
in the eleventh century by Mahajfiana and Mar pa Chos-kyi dban-ph-
yug;'** 14) -mandala-mangala-gatha (Tohoku 1479, one folio) by the latter
tenth-century Ka$miri Ratnavajra (Rin-chen rdo-rje), translated in the
early twelfth century by Tarakalasu and Abhayakaragupta’s collabora-
tor Tshul-khrims rgyal-ba;** 15 and 16) -mandala-vidhi (Tohoku 1469,
13 folios) by the eleventh-century disciple of Naropa Prajfiaraksita,
translated in the late eleventh to early twelfth centuries by Sumatikirti
and Blo-ldan $es-rab;"** and (Tohoku 1477, 36 folios) by Vijayabhadra
(this appears to be the same person sometimes called Bhadrapada or
Vijayapada, a pupil of the eleventh-century contemporary of Naropa,
Krsna-pada,”® called here in the canon Rgyal-ba bzan-po), trans-
lated by Hjam-dpal and Ba-ri;**” 17) -mandala-vidhi-tattva-avatara
(Tohoku 1430, 16 folios) by the twelfth-century Darika-pa,*® trans-
lated by Kumaravajra and Nyi-ma rdo-je;*** 18) -mandala-vidhi-ratna-
pradipoddyota (Tohoku 1444, 22 folios) by Lwa-ba-pa, translated in the
eleventh century by Sumatikirti and Mar-pa chos-kyi-dban-phyug;*
19) -mandala-stotra (Tohoku 1530, three folios) by Siirakalasa (= mid-
twelfth-century Tilakakalasa or Alankarakalasa (?)'** and Bsod-nams
bzan-po;'*? 20) -mila-tantra-pafijika, (Tohoku 1406, 28 folios) by Lanka
Vijayabhadra (this appears to be the same person sometimes called
Bhadrapada or Vijayapada, a pupil of the late eleventh-century con-
temporary of Naropa, Krsna-pada,'® called here in the canon Rgyal-ba
bzan-po), translator unknown;* 21) -balividhi (Tohoku 1467, two folios)
by the eleventh-century Prajiiaraksita, translated by Sumatikirti and
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Blo-ldan ses-rab;145 22) -seka-kriya-krama (Tohoku 1470, 10 folios) by
Nityavajra (? Rtag-pahi rdo-rje), translated by Dharmasribhadra and
Bu-ston;!%¢ 23) -seka-prakriya-upadesa (Tohoku 1431, three folios) by the
Mahasiddha Vajraghantita (Rdo-rje dril-bu), translated by Krsna-pa
and Chos-kyi $es-rab;'¥” 24) -sahaja-tattva-aloka (Tohoku 1504, one folio)
by Dpag-med rdo-rje, translated by Dipanikararaksita;*¢ 25, 26, and 27),
-sadhana (Tohoku 1432, two folios) by Vajraghanta (Rdo-rje dril-bu-pa),
translated by Prajiiabhadra and Blo-gros grags;* (Tohoku 1445, four
folios), author and translators unknown, (Tohoku 1491, two folios) by
Mar-me-mdsad ye-$es, translated by Atisa (Mar-me-mdsad ye-$es) and
Rin-chen bzan-po;*® 28) -sadhana-tattva-samgraha (Tohoku 1429, six
folios) by the twelfth-century Darika-pa, translated by Kumararavajra
and Advayavajra (Nyis-ma rdo-rje);'"' 29) -sadhana-trimsika-pada-
paddhati (Tohoku 1488, two folios) by Sprin-gyi bshon-pahi hla, trans-
lated by Dharmapalabhadra;'** 30) -sadhana-ratna-pradipa (Tohoku
1484, five folios) by Maitri-pa, translated by Vajrapani and Ba-reg
thos-pa-dgah;'** 31) -sadhana-sarva-sala-nama-tika (Tohoku 1407, 87
folios) by the ninth-century' king Deva-pala (? Lhas sbas), translator
unknown;* 32) -sadhana-amrta-ksara (Tohoku 1462, 13 folios) by King
Vimalacandra (Mi-thib zla-ba), translator unknown;'* 33) -supratistha
(Tohoku 1487, five folios) by the eleventh-century Advayavajra (Gnyis-
med rdo-rje), translated by Vajrapani and Rma-ban chos-hbar;"” 34,
35, and 36) -stotra (Tohoku 1440, one folio) by Indrabhiti, translator
uknown,'® (Tohoku 1520, one folio) by Maitri/Advayavajra (eleventh
century),” (Tohoku 1532, 2 folios) by the latter tenth-century Ka$miri
Ratnavajra (Rin-chen rdo-rje), translated by Mahajfiana and Mar-pa
Chos-kyi dban-phyug;'® 37) -stotra-sarva-artha-siddhi-visuddhi-ciada-
mani (Tohoku 1423, four folios) by the twelfth-century Darika, trans-
lated by the Ka$miri Dharmavajra and Rgya Brtson hgrus sen-ge;**!
38) -hasta-piija-vidhi (1468, one folio) by Prajiaraksita, translated by
Sumatikirti and Blo-ldan $es-rab;'? 39) -homa-vidhi (1447, six folios) by
Krsna-pada (Nag-po), translated by Dharmabhadra and Rig-pa gshon-
nu;'®® 40) -advaita-dhyana-upadesa-yoga-candali (Tohoku 1508, one folio)
by Dge-bah mgon-po, translated by the Nepali Vagi$vara and Mar-pa
Chos-kyi dban-phyug;'** 41) -abhisamaya (Tohoku 1498, seven folios) by
Abhayakaragupta, translated by Abhayakara and Ses-rab-dpal;'® 41)
-eka-vira-sadhana (Tohoku 1536, four folios) by Manikasri, translated
by Sumatikirti and Prajfiakirti;'® and 43) -upadesa (Tohoku 1485, four
folios) by Gnyis-med rdo-rje, translated by Varendraruci and Rma-ban
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chos-hjar.'” The Samvarodayabhisamayopayika'® is among the texts
cited by Abhayakaragupta.

Manuscript HL.365 A in Shastra’s Durbar Library Catalogue of
Sanskrit manuscripts is a short, 700-sloka commentary in twenty-six
folios on the Cakrasamvara by Jayabhadrah. Though of uncertain date,
the manuscript is in transitional Gupta characters. Sastri writes that
“the commentator Jayabhadra seems to have been an immigrant from
Ceylon, though the verse in which he is described is very obscure, and
many of the letters have almost been effaced.” This information is
based on part of the colophon: “this work was produced by a Sinhalese
born in Sritanka, known by the name Jayabhadra. May the heroic
dakinis grant peace.”'® The text opens with:

Salutation to Heruka, the pinnacle of the intrinsic existence of all
beings, who removes the fear of all beings, who appears as all beings,
engendering all beings. Homage to him the Mahaviram, who has infi-
nite capacity, spotless like the sky.!”

Glossing the use of the term cakrasambaram in the root tantra, Jaya-
bhadra tells us it refers to the tantras of Sriheruka, Vajravarahi, etc.'”

The catalogue of the Asiatic Society of Bengal lists two Sanskrit
manuscripts of the Heruka Tantra (Sambarodaya), nos. 59 (in 82 folios,
fresh and complete) and 60 (only nine folios, in fourteenth-century
Newari script). The text in 1,600 slokas purports to be an extract of
the 300,000-verse Heruka Tantra. Shastri’s placing of the text at no. 59
indicates that he considered it a relatively early tantra (he notes in the
preface that he attempted a chronological ordering of the manuscripts
in the catalogue).!”? The standard opening is found: evam maya srutam,
ekasmin samaye bhagavan sarva-tathagata-kaya-vak-citta-vajra-yogini-
bhagesu vijahara |, the same line that opens the Guhyasamdjatantra'’
and the Hevajratantra,'” though not the Kalacakratantra. In addition,
the Cakrasamvara, Guhyasamdja, and Hevajra all begin in prose, while
the Kalacakratantra is in verse (though Pundarika’s commentary is in
prose). Of the three earlier tantras, the Cakrasamvara is the longest,
in thirty-three chapters. The Guhyasamaja is complete in seventeen or
eighteen chapters, and the Hevajra is rather shorter, in two chapters of
ten and eleven fairly short sections each.

Since the Sanskrit of the remaining chapters of the Cakrasamvara
or Sambarodaya have not been published, the following is a translation
of the opening lines from Shastri’s catalogue, and the table of contents
from all the chapter colophons:
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Om homage to the glorious Vajrasambara. Thus was it heard by me.
At one time the lord dwelt in the vaginas of the lightning yoginis
of the body, speech, and thought of all the Tathagatas. Together
with preeminent passionless ones, beginning with Aryya Ananda,
Avalokite$vara, etc. and the 800,000 yoginis [were present]; seeing
Vajrapani in [their] midst, [the lord] smiled. Vajrapani, arising from
his seat, putting his upper garment on one shoulder, placing the
mandola of his right knee on the ground, joining his hands together in
homage, addressed the lord: “I would like to hear, O Lord, a descrip-
tion of Utpattiyoga; and how, O Lord, is the one Sambara of universal
form arisen? How is there wind and water, earth, space, and [fire]?
How is there the five forms, O Deva, and then the sixfold, Prabho?
How are the three bodies established externally, and established in-
ternally? You must explain how your goddess has the form of a god,
Prabho. How is there the sun and the moon, Deva, and how is there
the five paths? And what is the intrinsic nature of your body, and
what is the form of the channels? What is the extent of the channels,
and what [is the extent] of the physical body?"”* You must explain to
me, Prabho, about the cchoma that is the sign of the community,'”
what are the internal and external signs of your pilgrimage sites, how
[does one] attain the stages, etc., and what is the explanation of the
cause? What are your twelve actions, and how is mantra recitation
[performed]? What is the string of aksa [beads], the practice, and your
description of the recitation? What is your mandala, [its] turning, and
the form of the divinities? What is the siddhi-mantra, and how does
one satisfy the young lady? How is your divine service performed,
and what are the voweis and consonants? What are the five nectars,
Deva, and the five goads? You must explain how to draw the mandala,
and the measuring line. How is your ground purified, and what is
the protection cakra? With what [sort of] teacher is this done, and
how does the student recognize him? What is your consecration,
its extent, and the fourth? What is the rule about time, and [how]
does one cheat death? What is your mark of the four ages, and what
are the four continents? What is siddhi in each age, and what are the
teachers and the practices? What are your yoginitantras and yogatan-
tras? What is the extent of your sitra literature and the perfection
[of wisdom literature]? What is the siddhi-mantra of the foundational
homa sacrifice? What is the [alchemical] elixir, Deva, and what is the
alcoholic drink? What is the arisal of the mantras, Deva, and what is
the extraction of the mantras? What is the punishment, Deva, and
what is the reward?

What are the principles, Lord, and what is voidness, and compassion?
What is the intrinsic nature of the void, and what is the intrinsic
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nature of reality? What is the form of the deity, the name, and the
line [on the body] characteristic of the yoginis? You must explain,
Prabho, the knowledge of all the properties of the states of being.'”’

TABLE OF CONTENTS:!"®
(T have boldfaced the chapter titles not included in Tsuda’s edition.)

Chapter 1. Requesting instruction on the Srisambarodayatantra.
Chapter 2. Instruction about the origin.'”

Chapter 3. Instruction on the sequence of completion.'®

Chapter 4. Purification of the deities of the four elements,

the five forms, and the six [sense] realms.!®!

Chapter 5. Instruction on the course of the moon and the sun.'®
Chapter 6. Instruction on the five paths.'®

Chapter 7. The means [using] the sequence of the array of channels.'®
Chapter 8. Rules for the meeting place of the samaya.'®

Chapter 9. Explanation of the secret signs and the places appointed
for meeting [such as] pitha [and so on].'*

Chapter 10. The chapter called the advance and arising of karma.
Chapter 11. The instruction about mantra recitation.

Chapter 12. The instruction about the mantra recitation rosary.
Chapter 13. The arising of Sri Heruka.

Chapter 14. The rule for the worship of the lightning yogini.
Chapter 15: The instruction about the characteristics of the
drinking vessel (patralaksana).

Chapter 16. The instruction on the practice with the five nectars._
Chapter 17. The instruction describing the rules for laying out

the mandala.

Chapter 18. The initiation.

Chapter 19: The yoga of departure showing the constructed nature
of death.

Chapter 20. The instruction about the four ages.

Chapter 21. The instruction on the vows of practice.

Chapter 22. The rule for the residence of the deities.

Chapter 23. The instruction about homa.

Chapter 24. The instruction on the use of herbs for the
advancement of karma.

Chapter 25. The rule about elixirs.

Chapter 26. The instruction about alcoholic beverages.

Chapter 27. The rule about the extraction of mantras.

Chapter 28. The rule about homa.
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Chapter 29. The instruction about the principles.

Chapter 30. The instruction about the characteristics of the
multicolored, etc., forms.

Chapter 31. The advancement of the bodhicitta and the sequence
of instruction about the four yoginis.

Chapter 32. The instruction about offering the oblation.
Chapter 33. The section on innate arising extracted from the
300,000 [verses] In the royal tantra called Sriheruka perfecting
the recitation of the secret of all the yoginis.'*’

5.2. The Hevajratantra

The first Buddhist Sanskrit tantra translated into English was the
Hevajratantra by David Snellgrove, formerly of the University of
London’s School of Oriental and African Studies. His complete trans-
lation of a Buddhist tantra and commentary (the Yogaratnamala by
Kanha) in many ways established a paradigm for work in Buddhist
tantra by his reliance on the Tibetan translations of the text and Indian
commentaries as his “chief guides” to elucidate the surviving Sanskrit
text.'s® As he puts it more explicitly, “A Tibetan translation of a text
and a commentary, let alone five commentaries or more, is of far more
value for understanding a work than the Sanskrit manuscript alone.
It is on these translations that I have largely relied.”*® Snellgrove de-
duces that the Hevajratantra existed “in its present form towards the
end of the eighth century,” based largely on Taranatha’s statement
that Kanha was a contemporary of Devapala, an early ninth-century
king.’*® How long the Hevajratantra preexisted this date in oral tradi-
tion is hard to say.

The formal title of the text is the Sri-hevajra-dakini-jala-samvara-
mahatantrardja. Snellgrove used a good Sanskrit manuscript of the
Yogaratnamala in the Cambridge University library. The earliest com-
mentary in Sanskrit appears to have been the Hevajrapaiijika by Sri
Kamalanath, whom Snellgrove identifies with Kampala, the originator
of the Hevagjratantra along with Saroruha. A complete Sanskrit version
in twenty-three folios survived in the private Library of Field Marshal
Kaisher Shamshser in Kathmandu, though Snellgrove did not have time
to translate it, and as far as I am aware no one else has since done so (I
do not know whether this commentary still exists). Another Sanskrit
commentary by Vairocana survives in Kathmandu’s Bir Library.!
Gottingen’s library has a manuscript of the Hevajrasadhanopayika of
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Ratnakara$anti, collected from Phyag dpe lha khang in Sa skya Tibet
in a 1936 expedition.””? In Shastri’s catalogue of the Durbar library
we also find a Yogaratnamala or Hevajrapafijikda manuscript in transi-
tional Gupta characters, though it is incomplete.'®® More recently, G.
W. Farrow and 1. Menon have retranslated both the Hevajratantra and
the Yogaratnamala, providing an edited version based on four Sanskrit
manuscripts of the former, and two of the latter, in careful consulta-
tion with Snellgrove’s edition.”* This text is in some respects an im-
provement over Snellgrove’s, as the Yogaramamala glosses are given
with each verse. Unfortunately I was not able to locate any manuscript
extracts of the unpublished Hevajra commentaries in the catalogues I
consulted.

The Hevajra has a substantial literature, with twenty-six works pre-
served in the Tibetan canon. The text was translated into Chinese in the
eleventh century by Fa-hu, though this is a much later date than when
the text seems to have first been incorporated into the Buddhist canon
in India, and the text is generally considered to be among the earliest
Anuttarayogatantras. One of the surviving commentaries was written by
Jalandha ri-pa, one of the Mahasiddhas (see no. 23 below). The Tibetan
translations include: 1) Hevajra-krama-kuru-kulle-sadhana (Tohoku
3568, one folio) translated by Grags-pa rgyal-mtshan; 2) Hevajra-tantra-
pafijika-padmin (Tohoku 1181, 47 folios) by Mtsho-skyes, translated by
Kjitigarbha and Khu-ston dnos-grub; 3) Hevajra-tantra-raja (Tohoku
417, 12 folios) translator unknown; 4, 5, and 6) Hevajra-vibhuja-sadhana
(Tohoku 1235, one folio) by Vajralala, translator unknown; (Tohoku
1271, two folios) by Tarasri, translated by Sumatikirti and Mar-pa
Chos dban; (Tohoku 1276, two folios) translated by Sumatisribhadra
and Sakya hod-zer; 7) Hevajra-nama-maha-tantra-raja-dvi-kalpa-maya-
pafijika-smrti-nipada (Tohoku 1187, 48 folios) by Krsna-pada (Nag-
po-ba), translated by Dpal-dlam zla-ba and Hgos Thas-btsas; 8) Hevajra-
nama-sadhana (Tohoku 1243, 13 folios) by Avadhditi-pa Giis med rdo-rje,
translator unknown; 9) Hevajra-pindartha-tika (Tohoku 1180, 125 folios)
by Vajra-garbha (Rdo-rje snin-po), translated by Dana$ila, Sen-dkar
Sakya hod Maitri, and Nas-hbro dge-slon; 10) Hevajra-bali-vidhi (Tohoku
1288, one folio) translator unknown; 11 and 12) Hevajra-mandala-
karma-krama-vidhi (Tohoku 1219, 12 folios) by Padmavajra, translated
by Sakya brtson-hgrus; (Tohoku 1263, 13 folios) by Mtsho-skyes rdo-
rje, translated by Gayadhara and Sakya ye-$es; 13) Hevajra-mandala-
vidhi (Tohoku 1221, two folios) by Mtsho-skyes rdo-rje, translator
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unknown; 14) Hevajra-sodasa-bhuja-sadhana (1297, two folios) by Krsna;
15, 16, and 17) Hevajra-sadhana (Tohoku 1264, eight folios) by Yan-lag
med-pahi rdo-rje, translated by Kun-tu bzan-po and Tshul-khrims
rgyal-ba, (Tohoku 1301, six folios) by Hjam-dpai ye-$es, translated by
Mafijusrijiana and Ron-zon Dharmabhadra, and (Tohoku 3292, two
folios) translated by Da, Abhay[akaragupta], and Tshul-khrims-rgyal-
mtshan; 18) Hevajra-sadhana-tatta-udyotakara (Tohoku 1253, 10 folios)
by Krsna-pada (Nag-po), translated by Krsna-pada (Nag-po) and Tshul-
khrims rgyal-ba;'** 19) Hevajra-sadhana-pafijika (Tohoku 1233, 19 folios)
by the Ka$miri Drul-gyi bum pa, translated by Nags-kyi rin-chen and
Gshon-nu dpal; 20) Hevajra-sadhana-vajra-pradipa-nama-tippani-suddha
(Tohoku 1237, 23 folios) by Jalandha ri-pa, translated by Nyi-ma rgyal-
mtshan; 21) Hevajra-hasta-vyavagraha-krama (Tohoku 1294, 19 folios) by
Se-rtsa Bsod nams rgyal-mtshan (?), translated by Gsod-nams rgyal-
mtshan; 22) Hevajra-homa-vidhi (Tohoku 1556, one folio) by Sans-rgyas
byin, translated by Bharendraruci and Blo-ldan $es-rab; 23) Hevajra-
abhiseka-niscaya (Tohoku 1272, three folios) by Dgra-las-rgyal-ba,
translated by Srigayadhara and Jo Zla-bahi hod-zer; 24) Hevajrakasmrti
(Tohoku 1236, two folios) by Garbha ri-pa, translated by Prajnendraruci
and Sakya ye-Ses; 25) Hevajra-udbhava-kuru-kulle-pafica-mahopadesa
(Tohoku 1316, one folio) by Shi-ba-htsho, translated by Danasila; and
26) Hevajra-udbhava-kuru-kulle-sadhana (1315, one folio) by Lhan-skyes
sgegs-pa, translator unknown.**®

5.3. The Ekallavira-Candamaharosana Tantra

The second Buddhist Sanskrit tantra translated into English was the
Ekallavira-Candamaharosana Tantra, the first eight (of twenty-five)
chapters of which were critically edited and translated by Christopher
S. George in 1974. Among the texts surviving in Tibetan translation
is a one-folio Ekavirasadhana attributed to Padmasambhava (see no. 4
below), that would give us a seventh- or eighth-century date for the
Candamaharosana tradition. There appear to be several related texts
from this tradition in the Tibetan canon. 1) The Siddha-ekavira-maha-
tantra-raja (Tohoku 544, 12 folios) translated by Dipankarasrijfiana and
Dge-bahi glo-gros, revised by Tshul-khrims rgyal-ba;**’ 2) the Ekavira-
yogini-sadhana (Tohoku 1710, one folio), author and translator un-
known; the Ekavira-sri-heruka-sodasa-bhuja-sadhana (Tohoku 1283, one
folio), translator unknown;'* 3) the Ekavira-sadhana (Tohoku 1464, one
folio) by Dombi Heruka, translated by Atisa (Dipamkara) in the second
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half of the eleventh century and Tshul-khrims rgyal-pa;** and 4)
by the same name (Tohoku 1473, one folio) by Padma bhyans (i.e.,
Padmasambhava)—so this would argue for an early date to the text—
translator unknown;?°! 5) the Ekavira-heruka-sadhana (1472, one folio)
by Naropa (whom Peter Zieme and Gyorgy Kara date to 1016-110), with
his teacher Tilopa (988-1069)*? in the eleventh century;** and 6) the
Ekavira-akhya-sri-canda-maharosana-tantra-raja (Tohoku 431, 39 folios),
translated by the Ka$miri Ratnasri-(bhadra) and the early fourteenth-
century®* Tibetan Grags-pa rgyal-mtshan.?®

There are also several sadhanas to the Candamaharosana: 7) (Tohoku
3062, two folios) by Prabhakarakirti, translated by Sbyin-pa tshul-
khrims;** 8) (Tohoku 3063, one folio) by Jetari (or Jetari Vijaya, Dgra-
las rnam-par-rgyal-ba), who was at the northern gate of Nalanda
when Naropa arrived there in the late tenth century,”’ translated by
Punyasri and Glog-skya gshon-nu hbar;** 9) (Tohoku 3262, one folio)
translated by Da, Abhayakaragupta, and Tshul-khrims rgyal-mt-
shan;* 10) (Tohoku 3263, one folio) translated by Abhayakaragupta
and Tshul-khrims rgyal-mtshan;?*° 11) (Tohoku 3358, one folio) trans-
lated by Don-yod rdo-rje and Ba-ri Dharmakirti; 12) (Tohoku 3479, one
folio), 13) (Tohoku 3480, one folio), and 14) (Tohoku 3481, one folio)
all translated by the fourteenth-century Grags-pa rgyal-mtshan;?* 15)
a Candamaharosana-sadhana sakalpa (Tohoku 3478) by bod-zer hbyun-
gnas grags-pa;*? and 16) the Candamaharosana-abhisamaya (Tohoku
1782, five folios).??

The first Sanskrit manuscript of this text collected by a Western
scholar was apparently Brian Hodgson’s copy, excerpted in Arthur
Keith’s volume of the India Office Catalogue.”* George gives us the
colophons of the twenty-five chapters: 1) introduction?° to the tantra
(tantravataranapatala), 2) mandala, 3) consecration (abhiseka), 4) the
deity (devata), 5) mantra, 6) the yoga of completion (nispannayoga), 7)
refreshing the body (dehaprinana), 8) his own form (svariipa), 9) medi-
tation (dhyana)?¢ 10) praise of women (striprasamsa), 11) the universal
form (visvariipa), 12) prescriptions of all mantras (sarva-mantra-kalpa),
13) conduct (caryd), 14) the meaning of acala (acalanvaya),?’ 15) pu-
rification (visuddhi) 16) dependent origination (pratityasamutpada),
17) increasing the semen, etc. (Sukradivrddhi),?® 18) cures for dis-
eases and aging (vyadhivrddhatvahani),?® 19) the arrest of the semen,
etc. ($ukrastambhadi),’® 20) recitation of various mantras and devices
(nanabhi-bheda-nigadita-yantra-mantra), 21) magical feats (kutiihala),
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22) breath control (vayuyoga), 23) the signs of death (mrtyulaksana), 24)
the nature of the body (dehasvariipa), and 25) sadhana of the goddess
(devi-sadhana).

One of the manuscripts George based his translation on is no. 84
(ms. 9089) in the ASB catalogue.?”’ As George points out, Sastri gives
excerpts from several chapters not included in George’s dissertation.??
These excerpts begin with a short one from the eleventh chapter (“Uni-
versal Form”):

I am everything, all pervading, and all-doing, all destroying; I main-
tain all forms, as Buddha, the remover, the maker, the lord, the happy
one. In whatever form beings become disciples, I abide in those forms
for the sake of the world-wherever there is a Buddha, wherever there
is a siddha, wherever there is dharma or a sarigha, wherever there is a
preta, or an animal, or a hell-being.?*

This is followed by an extract from the thirteenth chapter
(“Conduct”):

With the joining together of wisdom and means one should give [to
the consort] the fingernail, and the three syllables;?** the kissing and
the embrace, and also all of one’s semen. She will become the per-
fection of generosity, without a doubt. With that as the highest, the
body, speech, and thought enveloped through intense pleasure,?” she
is recognizable as the perfection of [good] disposition, she is to be
known [as such] also from forbearance [even when] scratched by fin-
gernails.”” And even squeezing the three-syllabled, she is endowed
with the perfection of patience. Concentrated, and reverently, one
should engage in sexual union for a long time. She should be known
as the perfection of the hero, her mind engaged in that pleasure; she
is considered the perfection of meditation on the form of the uni-
versally beneficent; she is renowned as the meditation on the female
form, the perfection of wisdom; she is filled with just the one yoga of
great sex,?” she becomes the perfection of the six;?® she is said to be
the perfection of the five, merit, knowledge, and wisdom. [He], com-
pletely engaged in the yoga of great sex, enveloped in the requisites
of the yoga, is perfected in just a moment, endowed with merit and
knowledge. Just as what’s produced from the creeper is endowed with
flowers and fruit, complete enlightenment® is also equipped with
the pair of requirements in one moment. He becomes the master of
the thirty realms, there is no doubt. And the stage[s] are to be known
as delighted, stainless and likewise flaming, radiating, very difficult
to conquer, forefront, traveling far, unmoving, highly thought of,
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and the cloud of dharma, likewise the light called universal, unique,
possessed of knowledge, are known as the thirteen.”*

A short extract from the fifteenth chapter (“Purification”) reads:

The male form is existence; the female form is non-existence. Blue
is consciousness (vijfiana), white is form, yellow is perception, red
is name (samhitds), black is aggregate (samskara), or blue is space,
white is water, yellow is earth, red is fire, black is wind-just as [this
is the case] for the bhagavans, so it is for the bhagavatis. Or, dark blue
is knowledge of the truly purified dharma constituent; white is the
mirror-knowledge; yellow is the knowledge of equanimity; red is the
knowledge of direct perception; black is the knowledge of perfor-
mance of duty. There is only one teacher of the Victors, established
in five forms; and there is one perfection of wisdom, established in
five forms,?*

Sastri gives a slightly longer extract from the tenth chapter (“Praise
of Women”):

Now the Lady (Bhagavati) spoke: “Is it possible, or not possible, Oh
lord, to achieve the place of Candamahdarosana without a woman?” The
Lord answered: “It is not possible, Oh Goddess.” The Lady said: “Is
it impossible without the experience of pleasure?” The Lord spoke:
“The ultimate bodhi cannot be obtained only with the experience of
pleasure; it is attained by the experience of a specific type of plea-
sure, and not otherwise. . ..

“For the sake of destroying the wickedness of the world, the wise son
of Mayadevi, leaving behind the eighty-four thousand, and also the
harem, going to the banks of the Nirafijand, illuminated the Buddhas
and Siddhas, he escaped from Mdra, having repudiated him since that
is not ultimate reality, since the Buddha was a master in the harem,
provided with guardians, friendly, since he attained pleasure through
the joining together of the vajra and the lotus; enlightenment is at-
tained through pleasure, [and] pleasure is not [attained] without
women. And the separation that is undertaken is in order to remove
the wickedness of the world. However the world-[dwellers] become
students of the Buddha, for that [purpose] the Victor [takes on] the
form of the son of Mayadevi. Whatever censures of women have been
made in all the sitras and abhidharma [literature], [those] should be
considered as various moral precepts according to language for one’s
own protection; and one should teach about nirvana through the de-
struction of the five aggregates.”
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Now the Bhagavati Prajiaparamita spoke: “Who, Oh Bhagavan, is the
son of Mayadevi, and who is Gopa?”

Bhagavan responded: “I am the son of Mayadevi, and have achieved
the state of Candarosana. You are Bhagavati, Gopad, i.e., Prajiidparamita.
As many as are all the women, they are considered to have that (i.e.,
your) form; all the men likewise are well known to have my form. And
this world consists of wisdom and means, having arrived at the state
of both....”

Then the Bhagavati spoke: “Why, Oh Bhagavan, do the Sravakas cen-
sure women?”

The Bhagavan responded: “All of those dwelling in the realm of desire
who are known as Sravakas etc., they do not know the path to libera-
tion [even though] they see women everywhere. When proximity is
difficult to attain for the sunkuma, etc.,?? then the state of great value
does not attain value for the remote one. By reason of beginningless
ignorance, these people lack faith; [they] do not put their thoughts
on reality, since this is protected by me.”?*

The last extract is from the final chapter, Devi-sadhana:

Now the Bhagavati spoke: “I desire to hear about the apara arisen from
the perfection of wisdom; you must be gracious to me, Oh lord, [and
explain it] briefly, not overly in detail.”

Then the Bhagavan spoke: “Now then I will explain to you what arises
from the perfection of wisdom. The beautiful sixteen-year-old god-
dess, the paryanka-[dsana] of sentient beings,”** dark-blue colored, il-
lustrious, [is] embraced by Aksobhya. Seeing her raised up on a red
lotus, on the right, with dark blue limbs, a thousand fold,?* with
full, prominent breasts, large eyed, speaking kindly, [like] the very
treatise on erotic love situated there above the moon-[seat] on the
lotus, the yogi, delighted, should meditatively cause that goddess to
come into existence who abides in the unshakable samadhi of orgasm,
who is produced from the knowledge of himkdra and is the univer-
sal vajri yogini—then the yogi certainly attains siddhi. Or [the yogil
should bring into being the white [goddess] produced from the dhi-
kara sound, the yellow mistress of the lightning realm, embraced by
the. . ., [or one should visualize] the goddess produced by the knowl-
edge of the hrim-kara, embraced by Amitabha, the vajra sealed by red,
the red mother, the mistress of the clan; [or] one should meditate
on the black-colored Tara mother, produced from the knowledge of
the tram-kara, embraced by Amoghal[siddhi], with the prior form, Oh
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woman. Firmly established with a handsome form, abiding in the
paryarika of sentient beings, holding a chopper and a noose, glorious,
having embraced [her, sexually], with dramatic gesture, the creator,
having embraced a young lady of his own clan, [he] should meditate.
In this [manner] the yogi becomes perfected by the consort, there is
no doubt. Otherwise, having created an image, he should perfect [the
image] that is created according to the siitras etc. Staying in samadhi
together with Canda, he should recite [the mantras] with a one-
pointed mind.”?*¢ “Now I will explain to you the Single-Hero mandala.
It is four-cornered (i.e., square),with four doors, adorned with four
pillars. A yellow-colored great lotus of four petals is to be made; a
white petal in its southeast; a red petal in its southwest; a yellow
petal in its northwest, and a black one in its northeast corner. In the
middle of that one should create a dark blue Acala. One should medi-
tatively imagine [him as] a single form with the five Buddhas, white,
yellow, red, or black, on a solar seat. In the southeast corner [one
should visualize] Locand, arranging canda and asoka [blossoms?] with
her left and right hands, radiant like the light of the autumn moon.
In the southwest [corner] [one should visualize] the goddess Pandara,
the highest, holding a bow and arrows. In the northwest corner [one
should visualize] the red Mamaki, yellow-like, . . . with a flame in her
hand; in the northeast corner [one should visualize] the black Tara,
with the boon-giving gesture in her right hand, and holding a blue
lotus in her left. These are all the mistresses of Canda, seated in half-
paryarika positions. In the eastern door one should place the passion-
vajrd, similar to what causes an enemy (?);*” in the southern door the
red hatred vajra, holding a chopper and arrows; dark blue, with hands
holding a knife and in the threatening gesture, enveloped by Yama;
in the western door, [one should visualize] the Mara-vajra, steady,
making a colorful vajra, situated in the west, clothed in peacock feath-
ers, black-like. In the north, the confusion vajra, holding the tanysoka
(?7), yellow-colored, residing in the north, one should place [her] on
the solar seat. . . . They are all in the pratyalidha pose, . . . One should
place four bells in the corner[s], yellow colored. By just this medita-
tion, accompanied by the eight yoginis, [one becomes] the husband of
living women, the supreme master of the three worlds.”® “Now I will
describe to you the meditation on Candarosana. One should imagine
the deity Candaroana on the petals of the universal lotus. Vamadeva
is in the southeast, colored red; in the southwest is Kamadeva with
yellow garments, delighting women; in the northwest is the dark-
blue colored Asura named Koila.”® And these, holding knives and
skulls, are standing in the alidha position. To the west of the vener-
able one stands the goddess Parnasavali**° by meditation and yoga on
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her, with the worship by burnt fish etc., . . . joined with the yellow
wisdom, and with the white lotus [woman] on the left, and the blue
Candarosa, with the red [goddess] or the red [goddess], . . . one should
visualize [that] intensely until it becomes manifest, since the yogi, be-
coming manifest, is perfected by the great mantra.”**!

Sastri refers us to a one thousand-$§loka commentary on this tantra
the Canda-maharosana-tantra-pafijika, or Padmavati, dating from Nepali
Samvat 417 (1297 C.E.), in his Durbar Library catalogue.?*? Like the orig-
inal tantra the commentary is divided into twenty-five chapters. This
commentary was used by George in his translation, referred to in his
notes as Comm. Sastri provides extracts from the opening and closing
sections:

Om homage to Candamaharosana. Since this world of moving and sta-
tionary creatures is sunk into the belly of confusion and darkness, the
manifest [world] is illumined by the rays of the divisions of wisdom
and means . . . the male . . . [7]** his own entire learning, [his own]
entire samadhi [?], may he stand in this world, with manifest light, to
effect my pleasure. “Evam mayd,” etc., i.e., the author of the samgiti.
This is the statement of the primary cause (nidana-vakya), since it is
[stated] at the beginning of the Siitra or Tantra by the author of the
samgiti. It is indispensable that it be said, according to the Bhagavan’s
statement. And so, having said “evam maya srutam” you may ask for my
statement. It is to be sung, etc., when existing in this way. [Verse:] “In
witness to the faithful the teacher fulfilled?* the first section; and the
place and time are indicated, in demonstration of one’s own author-
ity”; so it is established. In that sense, “evam” [means] I will express it
in that way. Maya means by this there is refutation of [anything] con-
tradictory that was heard, and of what was heard through tradition.
And it demonstrates that what was heard is not untrue since it is not
dependent on this individual. “Heard” means it was acquired through
the knowledge of listening. “At one time” means “at one time.” And
something else was heard at another time. This is the meaning. And
in this way it demonstrates that at the beginning of this Tantra much
was heard that was intelligible to this individual. “Bhagavan,” i.e.,
sovereignty over the vulvas (bhagas), etc. And likewise [Verse:] “The
good fortune [bhagah] of the six—of power, of all charity, of glory,
of women, of the body, and of effort—thus [says] $ruti.” They know
these in this one, or through the experience of the addictions of pas-
sion etc. “Vajrasattva” refers to the being that is the indivisible vajra,
causing the accomplishment of purposeful action. Or else, like a vajra,
and this vajra is like a living being. “All,” i.e., all those Tathagatas,
through their body, speech, thought, and knowledge, [there is] the
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reality of the body, the infinite heart—because of the desirability of
that [the Tathdgatas are mentioned]. That itself is “the bhaga (vulva)
of the mistress of the lightning realm (vajra-dhatu-)”; vajra is linga;
the realm [is the realm] of that; that is the bodhicitta characterized
as being [both] concealed and revealed, etc.; Wisdom (prajfia) is the
mistress of that realm,” because she is served by the vajra-dhatu.
That one sported in the vagina of the beautiful woman. He sported
by joining together the vajra and the lotus, i.e. he remained in union
with the cavity; this is the meaning. And [as] this sexual sport is in-
tensely protected from ordinary people, why then does the Bhagavan
Vajrasattva [partake of it]? And for that reason it is said: "In the land
of Vajrasattva on top of Mount Sumeru, he took his pleasure in the up-
permost apartment at the tip of the vajra-jewel (vajramani).” Thereby
the place and time of the instructor is indicated. He describes the
assembled group by “and with many” etc. The Vajrayogis, the white
unmoving ones, the Vajrayoginis, the non-confusion Vajris etc. The
qualities of those [male] and of those female] are gathered together,
as they are of one form-[with many means] with those. “Namely,” i.e.
representing, “the white unmoving,” i.e., the Bhagavan, the Bhagavati,
by knowing the incarnate form; likewise, the “yellow unmoving,”
the Bhagavati, by knowledge of the incarnate smell; “with the red un-
moving,” the Bhagavati, with knowledge of the incarnate taste; “with
the black unmoving,” the Bhagavati with the knowledge of the incar-
nate touch; and with the delusion vajri, i.e., with the Bhagavati with
knowledge of the of the incarnate form of the Bhagavan; and with the
slander vajri, i.e., with the knowledge of the incarnate smell of the
Bhagavan; and with the passion vajri, i.e., with the knowledge of the
incarnate taste of the Bhagavan, and with the jealousy vajri, i.e., with
the knowledge of the incarnate touch of the Bhagavan. The Bhagavan
himself is incarnate sound, knowledge, and form of the Bhagavati,
and the Bhagavati is the incarnate sound, knowledge, and form of
the Bhagavan. So there is no distinction from this anywhere. “Evam
pramukhair,” i.e., so with these sorts, i.e., with the eye, the nose, the
tongue, the body, the ear, form, sensation, name, aggregates, con-
sciousness, earth, water, fire, space, etc., i.e., with these, this is the
meaning. In this way, when the sporting is of that sort, these are the
assembly of goddesses. It is said that there are others like that in the
bodhicitta. If someone objects that since it is intensely protected, how
come it has been heard by you? “Then,” etc., this is the meaning.
When by that sexual sport the pleasure of the four blisses has been
experienced, immediately after that great compassion becomes vis-
ible in all men. In this way, having reached the samadhi of the plowed
row, he “proclaimed,” i.e., he said this that will be said. Then [that]
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was heard by me—this is the meaning. It was heard by me abiding in
fact in the body of the Bhagavan and the Bhagavati, on account of me,
Vajrapani, the author of the samgiti, having the form of [their] ear; this
is the sense. What did he say was existent non-existent? Being is the
vikalpa of bliss and supreme joy. In non-existence there is the vikalpa
of bliss of cessation. What is released is free of both of these. The
four blisses: the bliss resulting from the combination of the vajra and
the lotus, by the [sexual] position of having mounted the yantra, with
embracing, kissing, stroking the breasts, scratching with the finger
nails, etc., characterized by mutual passionate love, with wisdom and
means as in the sitra. Thereby a certain amount of pleasure arises.?*¢

The ending extract reads as follows:

The pair with the yogini is the [sexual] joining together with the
yogini. Delight arises then. The cause of the state of manifestation
is the cause of siddhi. As previously stated, the perfection of the
mahamudra (great consort) was previously explained. Thus the chap-
ter on the sadhana of the deity, the explanation of the twenty-fifth
chapter. “This,” etc., is the statement by the author of the samgiti.
This is that characteristic of what is stated—the Bhagavan spoke the
entire Tantrq, i.e., related it. “Abhyanandan” means being delighted.
“Samdptam” means completed. “These dharmas” etc; these dharmas
are seven, known as consciousness, name, form, the six bases, touch,
sensation, birth, old age, and death. These arise from five causes,
ignorance, aggregates, thirst, grasping, and existence. “Hetuh” is a
cause; just as it is (yatha) because of relating them, so it has arrived
(tathagatah). “Avadat” means he said. What is the stopping of cause
and effect is cessation, nirvana, hence the disposition in order to taste
it, for this one, i.e. the great religious mendicant (the Buddha). The
wise one, the valiant one, the ascetic, the tremendously powerful
one, the hero, and the agent of the miracle, is designated the great
one. Because the sins are redeemed, he is a mendicant. Or because
of alleviation of the addictions and minor addictions. This commen-
tary, the Padmavati by name, containing the essence of the secret of
the glorious Tantra, was made the most manifest by me, according to
the command of [my] guru. Infinitely extensive merit was attained
thereby. May the world in the Kali [yuga] quickly become of one flavor
through the coming together of wisdom and means, Oh Candacala.?”

The post-colophon gives the date:

This was written for the vajra feet of the great bliss of the great pan-
dits. This writing was completed on Tuesday, on the tenth day of the
dark half of Phalguna (February-March), (Nepali) Samvat 417, in the
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kingdom of the glorious king Anantamalla; may it bring good fortune
to all people.?®

Luciano Petech tells us that Anantamalla reigned c. 1274 to 1310,
and citing this manuscript of the Candamaharosana-tantra-pafijika, spec-
ifies the date as March 19, 1297.2#

6. EXTRACTS FROM EXTANT UNPUBLISHED SANSKRIT
MANUSCRIPTS OF BUDDHIST TANTRAS

By searching through the Sanskrit manuscript catalogues for Buddhist
tantras and matching this information with the Tibetan canonical list-
ings of Tibetan translations of Sanskrit tantras, I have managed to
locate a fair number of the Buddhist tantras still surviving in Sanskrit
that have not been edited, published, or translated into English. It may
be that some of these texts have been published in Japanese, Russian,
or any of a number of other languages I do not read; as far as I know
none of this material has been published in German, French, or Italian,
though there may be published material of which I am unaware as I
have not made a complete search through all of the academic journals
in these languages.

6.1. The Dakinivajrapafijara

The involvement of Indrabhuti in writing one of the commentaries to
this tantra suggests that it was one of the earliest texts brought into
the canon (see no. 8 below). Indrabhuti is a difficult figure to locate his-
torically, though he was apparently a relatively early Tantric teacher,
perhaps from the beginning of the eighth century.”® Two of the texts
of this tradition were translated by Indrabhuti and Mar pa; see also
the Tantra-raja-$ri-laghu-sambara (Tohoku 368, 33 folios) translated
by Padmakara and Rin-chen bzan-po, revised by Prajiakirti, Mar pa
Chos-kyi grags-pa; and the Hevajra-vibhuja-sadhana (Tohoku 1271, two
folios) by Tarasri, translated by Sumatikirti and Mar-pa Chos dban.?
There are a total of thirteen texts that appear to be associated with
this tradition included in the Tibetan canon: 1) Dakini-guhya-jvala-
tantra-raja (Tohoku 408, two folios), translated by Gayadhara and
Sakya ye-Ses; 2) Dakini-tanu-giti (Tohoku 2451, two folios), no author
or translator listed; 3) Dakini-vajra-guhya-giti (Tohoku 2446, three
folios), authored by Dakini (Mkhah-hgro-ma), possibly the same as
Jfiana-dakini (Ye-$es Mkhab-hgro-ma), Naropa’s Prajfia Karmakari
(better known as Niguma)*? translated by Ston-pa sen-ge rgyal po;
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4) Dakini-vajra-jala-tantra-rdja-tattva-paustika-parijika (Tohoku 1196, 40
folios), with Mahamati (Mahadeva-kulamati, Lhahi rigs-kyi blo-gros
chen po) listed as the authors, and Gayadhara and Hgos Lhas btsas the
translators. Naudou suggests that Mahamati may have been the same
as Bodhibhadra, a student of Naropa and a contemporary of Mar-pa,*?
which would place this commentary in the late eleventh century; 5)
Dakini-vajra-pafijara-pafica-daka-sadhana (Tohoku 1321, five folios), with
Muni-candra or Sakya-candra (Mi-thub zla-ba) as author, and Lilavajra
(author of the Kalacakra-ksana-sajaha-sadhana, and Se-rtsa Bsod-nams
rgyal-mthsan as translators; Naudou does not have dating informa-
tion on these individuals; 6) Dakini-vajra-pafjara-maha-tantra-raja-
kalpa-nama (Tohoku 419, 35 folios), translated by Gayadhara and Sakya
ye-$es; 7) Dakini-varja-pafijara-mahd-tantra-raja-kalpa-nama-mukha-
bandha®* with Krsna-pada (Nag-po) as the author and Gayadhara and
Sakya ye-$es as translators; whether Kala refers to Kalacakrapada is
not clear, though this identification does not seem unreasonable, and
would date this commentary to the eleventh century; 8) Dakini-vajra-
pafijara-maha-tantra-raja-prathama-patala-mukha-bandha-nama-pafijika.
(Tohoku 1194, six folios), written by the mysterious Indrabhuti, who
also wrote a Hevajra work entitled Smrti-samdarsanaloka,” transla-
tors Nyi-ma shas-pa, and Sakya brston-hgrus; 9) Dakini-vajra-pafijara-
samharana-mandala-anusarana-sadhana (Tohoku 1322, seven folios),
written by Devavrata (? Lhahi brtul-shugs), translated by Mar pa Chos-
kyi blo-gros; 10) Dakini-samvara-tantra-raia (Tohoku 406, two folios),
translated by Gayadhara and Sakya ye-$es; 11) Dakini-sarva-citta-advaya-
acintya-jfiana-vajra-varahy-abhibhava-tantra-rdaja (Tohoku 378, 11 folios),
translated by Gayadhara and Sakya ye-es; 12) Dakiny-agni-jihva-jvala.
(Tohoku 842, 30 folios), translator unknown; and 13) Dakiny-upadesa-
Srota-parampara-pidacchedanavavada (Tohoku 2286, five folios), written
by Nirmana-yogi (? Sprul-pahi rnal-hbyor-pa), translator unknown.>*

The Dakarnava is a Buddhist tantra in fifty-one chapters noted in
Shastri’s Nepal Catalogue,”” which appears to be related, though per-
haps not exactly the same as the Dakini-guhya-jvala-tantra-raja. Shastri
dates the Nepali manuscript to about 1130 C.E., and likewise for the copy
in his Calcutta catalogue,?® where he gives the extract we will examine.
The full title appears to be Dakarnava-maha-yogini-tantra-rdaja. The only
published work on this lineage I have found is Nagendra Chaudhuri’s
1935 version of his Ph.D. thesis giving an edition of the Apabhramsa
verses contained in the Dakarnava.”*® Sastri gives us the colophons of
the chapters and the text of the entire fifth chapter.
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The chapter titles are as follows: 1) The descent of the ocean of
wisdom; 2) the nayaki who arises from Vajra-varahi and the true
nature of the meditations with the yantra, cakra, and mandala; 3) the
rules for the clarification of the principles of action and the inviting
characteristics arising from pakin;?® 4) the mantra application, the
true nature of the six cakras and paths etc., and the arrangement of
nirvana, etc., characterized by the arising of Lama; 5) The four cakras,
the arrangement of the channels, the instruction about the name, and
the rules for mantra application, etc., arising from the characteristics
of Khandaroha. (khanda-roha literally means “she whose rise or sprout
is cleft,” likely a euphemism for a woman who has lost her virginity.
According to Marie-Thérése De Mallmann, this is the name of two god-
desses from the Hevajra cycle, found in the Samvara, Six Cakravartin,
and Vajravarahi mandalas.?®' She appears in several sadhanas given by
Abhayakaragupta);?? 6) the intrinsic nature of the characteristics of
Ripini, the true nature of the channels and cakras, the arrangement
of the places, and the characteristics of the tantra; 7) the characteris-
tics of the origin of the Crow-face, etc., prana;263 8) the characteristics
of the prana, etc., [whose] origin is in the determination and arrange-
ment [according to] Owl-face; 9) the rules on the state of happiness,
etc., characterizing Dog-face; 10) the descending, etc., of the mandala
having its origin in Hog-face; 11) the description of the origin of the
arrangement of She Who Burns Death; 12) the concise instruction
on the cakra meditation on the fraud of death [according] to the de-
scription, etc., of the origin of Yamadiiti; 13) the fraud of death, etc.,
in the application and descent of Yamadamstri; 14) the real nature
of the arrangement of the buddhas and the description of the rules
about the fraud of time and death in the origin of Yamamathani; 15)
explaining the tradition determined by the true samadhi of the lord,;
16) rules for the extraction of the root mantra; 17) the rule about the
lightning-being Varahi characterized by the arising of the armor; 18)
the rules for the protection by the armor of Vairocana, etc.; 19) speci-
fication of the protection-mantra of the lord who dances in the lotus,
etc.; 20) the rules for the protection armor of Heruka, etc.; 21) the rule
for the armor-protection of Lightning-sun, etc.; 22) the rule for the
armor-protection of the ultimate breath etc.; 23) the rule for the wor-
ship of the Bali-cakra; 24) The rules about the mandala, the homa, and
the worship of the teacher; 25) the characteristic of the purification
of the abode of the Tathagata that is the purification of Bhagavan, etc;
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26) the chapter on the subject matter called the characteristics and
rules of the lovers’ trysts and pleasure-taking with the consorts by the
heroes of the yoginis in the yantras and mandalas of Pracanda, etc.; 27)
the rules about the intrinsic nature of the lord of the consorts char-
acterized by Pracandaksi; 28) the rules about the consort character-
ized as Prabhavati; 29) the rules and regulations for the homa charac-
terized by Mahanasa; 30) the description of the rules on the intrinsic
nature of the heroes and their consorts and the mothers and their male
counterparts; 31) the chapter called the knowledge that is the intrinsic
nature of the description of the homa of the phoneme of Kharvari; 32)
the chapter on the knowledge of the rule called the intrinsic nature
of the mandala and cakra characterized by the lover’s tryst with the
consort Lanke$vari; 33) the rules and regulations for the lovers’ tryst
with the consort whose intrinsic characteristic is the shade of the tree;
34) the rules and explanation of the characteristics of the body consort
Airavati; 35) the description relating the characteristics of the inter-
nal consort of Mahabhairava; 36) the description of the colors of the
consorts and the rule about the application of the speed of the winds;
37) the rules and characterstics of the intrinsic nature of the use and
homa of Surabhaksi; 38) the description of the rules for the subjuga-
tion homa, yantra, and lightning mandala of the nondual black goddess
Lightning She-boar; 39) the rule for the riverbank serpent action, and
the instruction about the yantra of the name whose nature is union
with the nondual Subhadra of the root mantra of the lord; 40) the de-
scription of the rules for action, and the killing, from the armoring
root mantra through union with the nondual hero Horse-ears; 41) the
heart mantra called all-action and the rules characterizing the intrinsic
nature of the intoxicating action in the nondual yantra and cakra of the
feminine hero with the sky-goer’s face; 42) the rules called the intrin-
sic nature of the characteristics of the nondual yoga of the hero of the
paralyzing action of Cakravega; 43) the yantras and cakras for the ap-
plication meditation on Khandaroha, and the rules and characteristics
for the armor mantras of the six yoginis of the expulsion activity; 44)
the intrinsic nature of the yantras and cakras and the rules and descrip-
tions of the [action causing] divisiveness for use with the ladies who
run taverns; 45) the yantra and cakras in the form of a raksasa joined
with a nondual hero and the mandalas, cakras, and meditations charac-
terizing the rule for application of the activity of silencing and the ar-
moring of the cakras; 46) The emanation of the action of the paralyzing
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mantra and the meditation on the yantras and cakras characterizing
the rules for the application of the pacification activity of Suvira; 47)
the description of the rules for the use of the meditation on the yantra
of the action bodhisattva and [for the use of] the mantra for pegging
down the great protection by union with She Who is Extremely Strong;
48) all the actions of the instructions, rules, and description of the root
mantra of the path and meditation on the various sadhana, actions,
mantra, and cakra for the use, etc., of She Who is Dwelling in the Cakra;
49) the rule about the characteristic of the use of Mahavirya, the secret
elixir, etc., the action for worldly prosperity, and the root mantra of
glorious correct samadhi of Heruka; 50) the entire secret explaining all
the tantras and having the nature of the fifty principles; and 51) praise,
worship, etc., and the nondual service of the community.?*

The fifth chapter of the Dakarnava is interesting for the informa-
tion it provides on the use of external cities and regions of the time
as mapped to the cakras of the subtle body, and for the use of abbre-
viations of these names in the form of bijamantras. This is the first in-
stance I have seen where the bijamantras mapped to the subtle body
can definitively be said to have semantic content; such use is distinct
from the alphabetical permutations we find in the fifth chapter of the
Kalacakratantra and Vimalaprabha. We also find in the fifth chapter of
the Dakarnavatantra some indications of the geographical sensibilities
of the day, with general names of peripheral regions to the subconti-
nent combined with many specific names of cities:

I will explain the internal cities out of a desire for the benefit of sen-
tient beings. Situated at the feet of Khandaroha is Vajradakah, him-
self the lord. In the lotuses of the four cakras there are one hundred
and twenty channels. Their proper names will be explained, for shar-
ing in the principles. [In the navel cakra:] 1)*° Madhyade$i, 2) Kalingi,
3) 0dda, 4) Karnatakisari, 5) Saurastri 6) Malayf, 7) Vangi, 8) Dravadi,
and 9) Kali[nga]ki, 10) Malavi and 11) Maharaththi?*¢12) Varandi, 13)
Kamariipini, 14) Dohali, 15) Thavidesi, and 16) Bhartadi, 17) Radha,
18) Magadhi, 19) Tirabhutti (satti), 20) Daddarandi, 21) Nepali**’ 22)
Saravasani, 23) Radhi, 24) Dhikkari, 25) Vangali*® 26) Khadi, and
27) Harikelaki, 28) Suvarnadvipi, 29) Simhali*® 30) Damadi, and 31)
Kattoraki, 32) Sindhu, 33) HimalayT, 34) Budi, 35) Kuruti, 36) Jadari, 37)
Parhi, 38) Jajjavati, 39) Varuna, and 40) Oriyana and 41) Lampakaki,
42) Jalandhari, 43) Arbbiidi, and 44) Ka$miri, 45) Ko$ali, 46) Kafichi,
47) Jayanti, 48) TriSakki, 49) Ca$i 50) Lahari, 51) Purarohika, 52)
Mumbani?® 53) Kambojaki*' and 54) Bhattalaki, 55) Grhadevati,
56) Pretaptri, 57) Valabhi (Vabhabhica) and 58) Pelavi,?”? and 59)
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Upapelavi, 60) Smasanani, 61) Upa$a$anani, 62) Mahodadhitati, 63)
Khasi, and 64) Mlecchi are the goddess in all the places, the sixty-four
in sequence—the yoginis should be recognized as the clan-channels in
the navel cakras.?”” In the heart cakra, similarly, are the eight datikas?*
going everywhere. 1)° Prayaga, 2) Devakota, and 3) Ujjayini, 4)
Mabhalaksi, 5) Jvalamukhi, 6) Siddasimbhali, 7) Mahila, 8) Kaumari
Pauriki. In this way all the illusion-making good local goddesses?”®
are in the heart place. And in the throat cakra the goddess who is
the best female leader is described with sixteen great portions, and
sixteen elements: 1) blood,?” 2) semen, 3) marrow, 4) sweat, 5) fat, 6)
skin, 7) flesh, and 8) bone, 9) sinews, 10) pus, 11) the end (death?), 12)
self-generated, 13) feces, 14) urine, 15) bile, 16) phlegm. May she who
is constantly carrying278 move with the secret, etc., places.

In the head cakra, Oh Great goddess, there are thirty-two channels,
providing success everywhere in the steps of the homa [offering], pro-
duced by the intellect. 1) Krsna, 2) Karali, 3) Bhibhacchi, 4) Nandsi, 5)
Tita, 6) Vinayika, 7) Camundi, 8) Ghorariipa, 9) Umadevi, 10) Sarasvati,
11) Bhadrakali, 12) Mahakali, 13) Sthalakali, 14) Parajita, 15) Jaya,
16) Vijaya, 17) Ajita, 13) Jayanti, and 19) Ghoradamstri, 20) Indri 21)
Candi, 22) Catuspathi, 23) Gramavasini, 24) Raudraki, 25) Kamboji,
26) Dambi, 27) Candali, 28) Matangi, 29) Brahmati, 30) Sudrika, 31)
Rajapuri, and 32) Maharddhiki, filled with divine intoxication. So in
this way there are [the goddesses] attending upon Khandaroha in the
channels and cakras.

A bit further along in the chapter the mantranyasa with phonemes
is described, using the first syllable of the above-mentioned locales,
etc.””?

6.2. The Bhiitadamara

As discussed in section 5.4.3 above, the Bhiitadamara cult was appar-
ently shared by Buddhist and Saivite tantric traditions, since both
traditions have texts by this name, with the extant Saivite text being
considerably longer. We have seven texts of the Bhiita-damara tradi-
tion that were translated into Tibetan: 1) Bhiita-damara itself (Tohoku
747, 25 folios) translated by Budhhakaravarma and Chos-kyi $es-rab;
2) Bhiuta-damara-mandala-vidhi (Tohoku 2677, 12 folios) written by
Blo-bzans skon and translated by Non-mi pandit and Rin-chen dpal;
3 and 4) -samksipta-sadhana (Tohoku 3302, one folio) translated by Da,
Abhayakaragupta, and Tshul-khrims rgyal-mtshan, and (Tohoku 3641,
one folio) translator unknown; 5) -Sadhana (Tohoku 3303, three folios)
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translated by Da, Abhayakaragupta, and Tshul-khrims rgyal-mtshan;
and 6) -Sadhana-vidhi (Tohoku 3642, two folios) written by hJig-rten-
gsun-gyi rdo-rje.?®

Ms. 4801, no. 68 of the Calcutta catalogue, is the 1215 C.E. Catur-
abharana by a Bhusukapada, apparently a different writer than
Santideva, and quite possibly the same fellow as the tantric siddha
Bhusukapa who is dated by the Sa-skya Bka -bum to Devapala’s reign
(809-849).%' This would place the Buddhist Bhiitadamara lineage in
at least the ninth century, since the Caturabharana appears to be a
text from the tradition of the Bhutadamaratantra. 1t opens with the
salutation “Namah Sri-bhiita-damardya.” Bhiitam means simply a being;
damara means terrible, terrifying, dreadful, etc.; hence, the “Terrifying
Being Tantra.” Caturabharana is “four ornaments.” Bhattacharyya
mentions the Bhitadamara as a text later than the Guhyasamaja,?** and
Abhayakaragupta gives several sadhanas to the deity.?® I translate here
the first few lines of a four-page extract given by Sastri (unfortunately,
the Sanskrit appears to be a sort of dialect or Prakrit, or is simply cor-
rupt in many places, so it is difficult to unravel):

Homage to Sribhiitadamara. Honoring the guru, the great yoga, the
son in the heart of the yogini, I and the yoga of sleeping having been
explained by the yogi Bhusukapada, || Now, if the body is not per-
fected through an alteration of the principles, one should do [that],
causing your ignorance to go [away], one should not desire to know
that; || One should experience sleeping in a solitary place, likewise
approaching the consort, | piercing old age and death, the determina-
tion of the sun and moon. || Time, seasons, the moment, knowledge,
silence, the entry of the winds; | the binding of the six cakras, remov-
ing from every place; || All of this I will explain, and the texts with
their purpose and stages ||.?*

The text continues with a description of various mediations using
the subtle body channels, cakras, etc., with an admixture of Hindu and
Buddhist terms—using manipira (the Hindu name) for the navel cakra,
for instance; references to siiryyabharanamaithuna, etc. As Sastri re-
marks, “the present work by Bhuduku contains much that is degener-
ate and mystic.”?

6.3. The Abhidhanottaratantra

There are two texts from this tradition beginning Abhidhana- in the
Tohoku Catalogue: 1) the Abhidhanottara-tantra (Tohoku 369, 123 folios)
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translated in the latter tenth century by Dipamkarasrijiiana (i.e., Atisa)
and Rin-chen bzan-po, revised by Jiianasri, Khyun-po Chos-kyi brston-
hgrus, and then again by Ananda and Lo chun;** and 2) the Abhidhana-
Sastra-visva-locana-[ity-aparabhidhana-muktavali] (Tohoku 4453, 93
folios) by Sridharasena (Dpal-bdsin sde), translated in the late twelfth
or early thirteenth centuries®” by Chos skyons bzan-po.?® There’s
also a Milatantra-samgraha-hrdaya-abhidhanottara-tantra-mula-vrtti by
Stiramganavajra, translated into Tibetan in the early twelfth century
by Jiianas$ri and 'Phags-pa $es-rab.?®

The Abhidhanottara, ms. 10759, no. 58, is a text in sixty-nine chap-
ters, the manuscript of which dates from Nepali Samvat 418 (= 1298
C.E.). Sastri provides the colophons to most chapters; the system is
slightly odd, since the numbers begin 1, 2, 3, then begin again at 1, 2,
3, 4. ... 1) The secret of the purification of the avatarana commu-
nity; 2) the request; 3) the ultimate reality of the heart principle; 1)
the rule for the body-samvara; 2) the net-samvara of the lotus of truly
great sexual bliss; 3) protecting the guru of the samvara; 4) the Samvara;
5) the pilgrimage seat-[bodily]-joints sequence; 6) the procedure for
the parts of the sequence of everything that is not in order; 7) the rule
about the “lovely lightning” (i.e., ManjusrT’s vajra), the annointing the
three cakras®' 8) (missing); 9) explanation for the reason for the se-
quence of siddhis from the Yogini-pithas; 10) the tradition of the pithas
that refer to the sheaths; 11) the yoginis of the pithas etc.; 12) the arising
of the meditations on the Sriheruka dakinis, of the hero-yoginis, and the
dakinis; 13) the meditation on the primary activity yoga; 14) instruc-
tion about the meditation on the intermediate sense; 15) instruction
about the meditation on the sharp sense; 16) the rule on samvara of
the yoga of the four dakinis; 17) the discipline of the Yoga-samvara; 18)
pratyangira (?);?? 19) the meditation called the omnipotent capacity
of the nectar of immortality; 20) the descent of the principle of the
secret community of yoginis; 21) the tradition of dwelling in the clan’s
six cakras; 22) the sequence of the body, speech, and thought pithas;
23) the women arising from the Buddha’s skull to establish the com-
munity; 24) the arising of the lightning being; 25) effecting the lovely
lightning; 26) effecting the daka lightning; 27) the great secret, effect-
ing the vowel dakas; 28) the instruction on the reason for the siddhi
from the dakas of expansion; 29) the great royal mandala when there
is the arising of the community’s samvara; 30) the arising of the qual-
ity of what’s abandoned; 31) rain and market rules; 32) effecting the
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universal form; 33) the ultimate glorious secret community; 34) medi-
tation on what arises from the union of the two protective mantras; 35)
cchosma®® 36) characteristics of the yoginis; 37) characteristics of the
dakinis; 38) characteristics of lama;*** 39) (missing); 40) characteristics
of the subsidiary consort; 41) the dakini subsidiary consort; 42) char-
acteristic of the dakini Cchosma: 43) the preeminent water of the hap-
piness of beings; 44) the adept at expanding the activity of the dakini
and the hero, and the nondual heart of the yogini and the hero; 45) the
rules for the picture-image, its foundation, and preliminary consecra-
tion; 46) rules for the mandala; 47) the [quarter-]junction of the day for
the Gayatri [mantra];* 48) the meditation on what arises from the sub-
sidiary heart sadhana; 49) the mediation on what arises from the heart
plus the thirty-two; 50) rule about the mandala; 51) meditation on the
city of the Dharma realm; 52) meditation on the secret; 53) the sadhana
on what arises from the secret syllable; 54) the extraction by chalk of
the root mantra;**¢ 55) meditation on the heart of the armor [mantra];
56) meditation on the heart of the goddess, the mantra-armor of the
heart; 57) establishment and anointing of the red, four-faced [deity],
the four fierce [deities] of the mandala, and the extraction with chalk of
what arises from the Vajra-hiimkara; 58) the yoga of the groups [of pho-
nemes]; 59) (missing); 60) the secret of knowledge; 61) the secret of the
encapsulation of the four goddesses; 62) unlocking the encapsulation
of the lord of the fierce deities, Vajrabhairava; 63) the sadhana of the
seven[-times]-born pasu;*’ 64) the svadhisthana [cakra], the meditation
on the higher arising of one’s own dharma; 65) worship of the state
of the self; 66) instruction in the multiple stated principles from the
great royal tantra on the extraordinarily secret samvara. In the post-
colophon at the end of the text, the samvara is also referred to as the
daka-dakini-jala-samvara.”®

6.4. The Vajradakatantra

The Tibetan canon contains six texts beginning Vajra-daka-. One of
these texts, the Vajra-daka-niskaya-dharma (Tohoku 1527) is attributed
to Tilopa, Naropa’s teacher, so this would date the text to no later than
the late tenth century. The other texts of this tantra translated into
Tibetan are the Vajra-daka- 1) -Guhya-tantra-raja (Tohoku 399) trans-
lated by Gayadhara and Sakya ye-$es; 2) Tantra-tattva-susthira-nama-
pafijika (Tohoku 1417) written by Nor-bzarns, translated by Srigayadhara
and Jo Zla-bahi hod-zer; 3) -Nama-uttara-tantra (Tohoku 371) translated
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by Mchog-gi dban-phyug and Sakya brston-bgras; 4) -Nama-maha-
tantra-raja (Tohoku 370) translated by Gayadhara and hgos Lhas-btsas;
5) -Niskaya-dharma (Tohoku 1527) written by Telo-pa (Tilopa), transla-
tor unknown; and 6) -Stotra-dandaka (Tohoku 1442) written by Chos-kyi
grags pa, translated by Manikas$rijfiana and Dpal-gyi mthah-can.

Another four texts begin Vajra-dakini-: 1) Vgjra-dakini-nispanna-
krama (Tohoku 2379) written by Bhina-pa, translator unknown; 2 and
3) Vajra-dakini-giti (Tohoku 2441) translated by Sha-ma lo-tsa-ba, and
(Tohoku 2442) written by Dbyins-kyi gtso-mo, translated by Sha-ma
lo-tsa-ba; and 4) Vajra-dakini-yogini-sadhana (Tohoku 1942) written by
Mar-me-mdsad ye-$es, translated by Prajhasrijfianakirti.?

The Vajradakatantra surviving in Sanskrit is a text of fifty-one chap-
ters, in a manuscript composed in fourteenth-century Newari script.
Among the chapter titles of note are: 3) attracting all the serpents
(Sarva-nagakarsana); 18) definition of melapaka (Melapaka-nirnaya); 34)
the barbarian consecration (Mleccha-vajrabhiseka); 36) the barbarian
channels, community, and samvara (Mleccha-nadya-samaya-sambara);
37) knowledge of all the weapons and mudras of the barbarians
(Mleccha-sarvayudha-mudra-jiiana); 44) the rules for the internalized
homa and the sadhana of the ghosts (Vetada-sadhana-adhyatma-homa-
vidhi); 47) the rules for the section on the classes of alchemical sub-
stances (Rasayana-dravya-varga-adhikara-vidhi); and another chapter on
alchemy (49), whose title is partly effaced.>®

6.5. The Samputika Mahatantrarajah

Another eleventh-century Buddhist tantra is the Samputika Maha-
tantrardjah, ms. 3828, no. 62 in Sastri’s Calcutta catalogue. Apparently
the same text, the Samputatantra, was cited by Abhayakaragupta. There
is only one text of this tradition in the Tibetan canon, the Samputa-
nama-maha-tantra, translated by Gayadhara and Sakya ye-$es, revised
by Bu-ston (Bu-ston’s interest in the text is certainly noteworthy).**
Sastri gives the name as Samputika or Samputodbhava-kalpa-rajah. Sam-
puta properly is a cavity or covered box or bowl. Amarakosa 2.6.139a
gives as a synonym samudgaka**>—a box or casket, such as for keeping
jewels. Vaman Shivram Apte quotes Bhartrhari 2.67, Malatimadhava 1.54,
Kavyadarsa 2.288, and Rtusamhara 1.21 for the poetic usage of samputa
as the fertile cavity of the ocean oyster that produces the pearl.*®® The
definition given in the opening lines of our Samputodbhavakalparaja is
that “The Samputa has the nature of wisdom and means—what arises
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from that is the samputa-samadhi.”*** The fourth-chapter colophon of
the tantra is Samputodbhava-vajra-dakini-samketa-kalpa-rajas. Samketa
in erotic contexts means an assignation or appointment made with a
lover, or a lovers’ meeting/trysting place.’ So it would appear that
the name Samputodbhavakalpardjah means “The royal treatise on what
arises from the fertile cavity (i.e., the womb).” The use of the term
kalpa in the name (there is a second incomplete manuscript of the text,
ms. 4854, no. 63, entitled Sri-samputodbhava-sarvva-tantra-nidana-maha-
kalpa-rajah) lends support to my contention that the use of the terms
tantra and kalpa derive from early textual typologies in the medical
and Vedic traditions.

The colophon dates the Samputika to the twelfth day of Bhadrapada
(August-September), Nepali Samvat 145 (= 1025 C.E.). As with the
Guhyasamdja, the Hevajra, and the Cakrasamvara, the text opens with
evam maya Srutam ekasmin samaye bhagavan sarvva-tathagata-kaya-vak-
citta-vajra-yosid-bhagesu vijahara |. The text continues:

There, indeed, the Lord, seeing Vajragarbha (“Lightning-embryo”)

in the midst of 80,000 masters of yoga, smiled. Immediately after he

smiled, Vajragarbha got up from his dsana, and placing his upper gar-

ment on one shoulder, placing the mandala of his right knee on the
ground, folding his hands in homage, spoke this to the Lord:

“I desire to hear, Oh master of knowledge, the secret characteristic
arising from the samputa that is the primary basis of all the tantras.”

(Bhagavan answers:) “Ho Vajragarbha, very good, very good, Oh very
loving one, very good, very good, Oh great bodhisattva, very good,
very good [you all] are the best mine of good qualities, since you ask
about that secret that is the complete in all the tantras.”

Then those great bodhisattvas, led by Vajragarbha, their eyes blos-
soming in delight, asked here about their own concerns, bowing in
homage again and again: “Why is it said, ‘all the tantras?’ How is that
the primary cause? Why is it called ‘a secret’? How does it arise from
the samputa? What is the explanation for the name, and why is it a
tantra?”

The Bhagavan responded: “[Because] they are all, and they are tan-
tras, [hence] ‘all the tantras,’ and by the term sarvatantra [is meant]
the [Guhya]-samaja, etc.; [it is] considered to be the principal cause
of them—this is the meaning. It is secret because it is not within the
purview of Hari, Hara, Hiranyagarbha,*® the listeners, or isolated
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buddhas. The Samputa has the nature of wisdom and means—what
arises from that is the samputa-samadhi. Udbhava is arising, charac-
terized as having the intrinsic nature of stationary or mobile beings
produced in that way;*”” the characteristic is like this.”**®

The chapter titles are as follows: 1a) The reality of the medita-
tion on the name, the nameable, the arising of bodhicitta, etc.; 1b) the
five senses, the five powers, the description of the seven limbs of en-
lightenment, ending with the eightfold path, etc., the descent of the
bodhicitta; 2a) the consecration of the bodhicitta; 2b) the meditation on
the purpose of wisdom and means; 2¢) (unnamed); 3a) the arising of
Heruka; 3b and 3¢ (unnamed); 4a) indestructible speech, Cchosma;** 4b)
the consort with the mark of the Kataputani;*® 4c) the sign and the con-
sort (?); 5a) the place of meeting; 5b) the purification of the aggregates,
elements, and bases of consciousness; 5¢c) embracing according to the
practice (?); 6a) (unnamed); 6b) the ritual application of the places; and
6c) (unnamed). The sixth chapter as a whole is named Vasanta-tilaka
(“The Ornament of Spring”).>* 7.i) (apparently the first line of the sec-
tion:) Now I will explain the rules of action whereby the adepts achieve
success; 7.ii) now I will explain the rules of alchemy, the collection of
all the elixirs; 7.iii) the rules for the application of unguents;**? 7a) the
Ayurvedic [section] called the arising of omniscience; 7b) the rules for
the homa; 7¢) the arising from the cakra [that provides for] the free
scope of all activity. So the seventh chapter called is what arises from
the meditation on all action is complete; 8a) the bell principle; 8b) the
meditation on the mantra recitation; 8c) curing the ignorance of the
heretics. The name of the eighth chapter is the complete arising of all
activity; 9a) the arising of all the Tathagatas; 9b) the bali offering; 9c)
the discussion of the cloth book. The ninth chapter is called the reality
of the four ritual actions; 10a) the teacher’s great sadhana; and 10b) the
transformation of the illusion by the Buddha.>**

6.6. The Krsnyamadritantra

The Krsna-yamari-tantra dates from no later than the early eleventh
century; we have a commentary on the text, the Krsnayamari-tantra-
pafijika-ratnavali (Tohoku 1921, 54 folios) by the early eleventh-century
Mahasiddha Maitri-pa or Avadhiiti-pa and Kumara-candra (Gshon-nu
zla-ba), translated by Silavajra and Bsod-nams rgyal-mtshan.*'* Many
other texts from the Krsna-yamari-tantra tradition are also in the
Tibetan canon: 1) Krsna-yamari; 2) -tantra-pafjika. (Tohoku 1922, 25
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folios) by Padapani, translated by Parame$vara and Ron-zom chos-kyi
bzan-po;*° 3) -tamra-rdja-trikalpa (Tohoku 469, three folios), translator
unknown;*'¢ 4) -tantra-raja-preksana-patha-pradipa-nama-tika. (Tohoku
1920, 85 folios) by Krsna-chen po, translated by Prajhasrijfianakirti;
5, 6, 7, 8, and 9) -nama-sadhana (Tohoku 1929, three folios) by Nying-
more byed-pahi gragas pa, translated by hygo Lhas-btsas, (Tohoku
1960, six folios)*"” by Kun-tu bzan-po, translated by Don-yod rdo-rje,
(Tohoku 1946, one folio) by Nag-po, translated by Prajfiasrimitra,*®
(Tohoku 1924, 15 folios) by Dpal-hdsin, translated by Danakirti and
Tshul-khrims rgyal-pa,**® (Tohoku 1968, two folios) by Kirti, translator
unknown;*?° 10) -mandala-stuti (Tohoku 1968, two folios) by Kirti, trans-
lator unknown;*?' 11) -maha-tantra-raja-pafijika-ratna-pradipa (Tohoku
1919, 48 folios) by Ratnakarasanti-pa, translated by Vinayacandra and
Chos-kyi $es-rab;**? 12) -mukhu-sat-cakra-sadhana (Tohoku 2015, two
folios) by Devakaracandra, translated by Devakaracandra and Ses-rab
bla-ma; 13) -rakta-yamari-puija-vidhi (Tohoku 2028); 14) -$anti-homa-vidhi
(Tohoku 1956, one folio) by Nag-po, translated by Prajfiasrijfianakirti;*»
15) -sadhana-protphulla-kumuda; 16, 17, 18, 19, 20, 21, 22, 23, 24, 25, 26,
27, 28) -sadhana. (Tohoku 1923, 1930, 1932, 1936, 1947, 3282, 3283, 3284,
3326, 3327, 3628, 3629, 3630); 29) -sadhana-mandala-vidhi; 30) -sadhana
sa-cakrartha-vistara-vyakhya (Tohoku 1931); and 31) -abhisamaya-krama.

The alternative name of the text is the Krsna-yamari-[raksal-
tantra.’* The name appears to be mean “the tantra of [protection by]
the yamari (enemy of death) [named] Krsna,” rather than “the black
yamari,” since several of the chapters end with the phrase “the yogi
(will attain the stated goal, etc.), according to the statement of Krsna
(krsnasya vacanam yatha). A manuscript from Nepali Samvat 500 (= 1380
C.E.) is cited in Sastri’s Asiatic Society of Bengal catalogue. The first
chapter on consecration (abhiseka-patala) opens as follows:

Thus it was heard by me; at one time the Bhagavan was taking his
pleasure in the vaginas of all the vajra-women of the body, speech,
and mind of all the Tathdgatas. And then the Bhagavan welcomed the
king of all the Tathagatas, Vajrapani, Vajrasattva, along with the groups
of the Mahdyamaris, beginning with Moha-vajra-yamari (Confusion)
and Pisuna-vajra-yamari (Slander) and Irsya-vajra-yamari (Envy),
Dvesa-vajra-yamari (Hostility) and Mudgara-yamari (Hammer) and
Danda-yamari (Stick) and Padma-yamari, and Khadga-yamari, and Vajra-
carccika, and Vajra-varahi, and Vajra-sarasvati, and Vajra-$auri, and
Aloka. Then the Bhagavan [said] “Oh Khavajra,” to [the one] receiving
the instruction. Then [there is] a second statement. He entered the
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womb of his own body, speech, and thought, the samadhi called the

thunderbolt that destroys Mara. “One should destroy Mara by using

the moon-vajra; for quelling the maras, and for removing hatred ev-

erywhere, for protection, one should created the vajra abounding in

the five rays; and likewise [one should create] with the vajra the earth

and the wind, the enclosure, and the cage.” Then the Bhagavan, en-

tering into the samadhi called the generator of all the Tathagatas and

the destruction of all the Maras, spoke to everyone. He entered the

lightning-womb of his own body, speech, and mind, the seed of vajra,

yama, the dryas, etc.: “In the middle of ya is kse sa me da ya ccaniraja sa

ho ru na yo ni ra; the first destroyer of yama is in ra; in kse Moha [-vajra-

yamari] is said to be; in ma is the aksa [seed] Pi$una, and in the pho-

neme sa is Passion, and in da is Envy; [these] are the five known as the
destroyers of Yama. In ya is the Hammer, in ca is the Stick-leader; in ni

is Padmapani, and in ra is Khadgavan also; in ja, Carcika is said to be, and

Varahi is in sa. Sarasvati is also in the phoneme ho, and Saunika is con-

sidered to be in la. The womb of na is in the square; [these] are con-

sidered the four instruments; one should consider that the terrifying
universal thunderbolt resides in the middle of the sky-lightning bolt.

One should [meditatively] create pitiless time residing in the middle

of Yamantaka (the destroyer of death), and Mohavajra in the eastern

door, and PiSuna in the southern, and Ragavajra in the western, and

Irsya in the northern door. In the four tridents in the lightning bolts

of the corners, one should visualize Carccika, etc. In the four tridents

of the lightning bolts of the doors, one should visualize the Hammer,

etc. In the four corners of the universal lightning bolts, [one should

meditatively create] the heads of the kings.” Then the Bhagavan, en-

tering into the samadhi called the Yamari-vajra of the king of all the
tathdgatas, declared the great mantra of the clan of hostility. “Om him
strih, the disfigured face hum hum phat phat svaha.” Then the Bhagavan,

the king of all the tathagatas, declared the Moha-vajra-mantra: “Om

Jina jika.” Then the Bhagavan declared the Pisuna-vajra-mantra: “Om

ratnadhrk.” Then the Bhagavan, king of all the tathagatas, declared the

Raga-vajra-mantra, “Om aralika.”?

The text gives more mantras of the various vajra entities,’” then
some dhyanas: Yamari is three-faced, six-armed, fierce, like a sap-
phire [in color]; intensifying the lightning bolt in the hand, the wise
one should generate Yamari into existence. Mohavajra is three-faced,
six-armed, peaceful, like a very clear mirror; contemplating a cakra in
the hand one should generate Mohavajra. PiSunavajra is three-faced,
six-armed, nourishing, like burnt gold [in color]; intensifying a gem in
the hand, one should generate PiSuna-vajra. Ragavajra is three-faced,
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six-armed, controllable, like a ruby in appearance; intensifying a lotus
in the hand, one should generate Ragavajra. Irsyavajra is three-faced,
six-armed, universal, like a budding lotus.*””

Chapter 2 of the Krsna-yamari is hymns to the deities (mahamandala-
patala); chapter 3 is on karma-yoga. Sastri gives an extract from the
fourth chapter:

The holder of the vow should draw a pair of cakras on the cremation
shroud. With rajika®® and salt, with black salt and with nimbaka, the
three spices,’” and the arsana (?) from the cremation ground. And
having made the index finger red with the resins from the thorn-ap-
ple leaves, and also with the seeds of canda,** or with the juice of the
citraka®" taking some clay from the salt flats, the vow-holder should
draw, on the fourteenth lunar day, ornamentation on the Candala’s
earthen pot using a ‘starving lotus’ drawing instrument. At midnight,
with fierce thought because of the relationship with evil people, one
should bind together the name of the obstacles to sentient beings with
the hum syllable. Facing south, the yogi should draw himself as the
destroyer of death. Mahdcanda in his fierce form, adorned with skull
fragments, sitting on a buffalo, with a lolling tongue, a big belly, ter-
rifying, with tawny erect twisted locks, likewise [tawny] curly facial
hair and eyebrows; and [he should draw] in the right [hand] the great
vajra, and also a chopper [in] the second [hand]; in the third hand a
knife, and now, the left: on the left a cakra, and a great lotus, and a
skull; at the front of the root,**? [he should draw] the great bee, on the
right, very brilliant [like] the moon; the left, said to be blood-red like,
adorned with diamond ornaments. [He] should make the holes of the
pores of the skin irradiate the king of his own clan, standing in the
pratyalidha position, standing up on top of a solar disk, his face with
terrible deformed fangs, appearing like the blazing fire [at the end] of
the age. Furnishing oneself in this way [evam atmanam sannahya], one
should apply what’s to be prepared in front. . . >*

Chapters 5 and 6 of the Krsna-yamari are “drawing the symmetrical
circle” and “looking at the cakra.”** The sixth chapter begins:

Now I will explain the mantra for performance of the ritual offering
for all beings. When the great mantra is articulated [it causes] trem-
bling in all beings: to Indra hrih, to Yama strih, to Varuna vi, to Kubera
kr, to Isana ta, to Agni a, to Nairrtya na, to Vdyu na, to Candra hum, to
Arka (the Sun) hum, to Brahman phat, to Vasudhara phat, to Vemacitrin
(the variegated loom) sva, to all beings ha; ha, ha him him hum hum he
he svaha. Having made the triangle [surrounded by] a circle, the yogi
should satisfy the deities with mixtures of feces, urine, and water,
and one should meditatively remember haha.>*
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Chapter 7 is on the means for attracting the $aktis of the different
yamaris:**¢

The wise one, through use of the protection attraction, should medi-
tatively create Carccikd, with three faces, six arms, white, a cakra in
her hand, moon-like. The wise one, through use of the liquor attrac-
tion, should meditatively create Varahi, with three faces, six arms, a
hog’s snout, with a vajra in her hand, very blue. The vow taker should
visualize Sarasvati with three faces, six arms, red, holding a lotus
in her hand, and beautiful, for the purpose of increasing wisdom.
Through the use of the white attraction the wise one should visualize
Sauri®’ with three faces, six arms, like a blossomed lotus.**

Chapters 8 and 9 are on the rules for the homa and on the female
terrifier (Bhima) of the yamaris.>* Part of the ninth chapter reads:

With the flesh of a brahmana, with the ashes of the funeral pyre and
with the soil [under] that, one should create an image of Yamari with
two arms and one face, with a great vagjra in the right hand, and a
man’s head on the left, colored white, really terrifying, one should
mow down the evil ones with that [image]. One should offer the bali
every day with the five types of flesh and the five nectars; the yogt
should continually request of that [image]: “you must cut down my
enemy.” This having been requested for seven nights, the enemy will
die at dawn.>®

Chapter 10 is the practice, recollection, and meditation of the
vetalas (goblins). Chapter 11 is on practice according to the commu-
nity. Chapter 12 is on the characteristics of common practices (among
the various communities). Chapter 13 is the determination of siddhi.
Chapter 14 is the practice of Mafiju-vajra.>* Chapter 14 begins as follows:

“Here is this supreme ceremonial practice according to the reading
of the siitra; a is primary, because of the lack of initial arisal of all
the dharmas; in the form of the glorious destroyer of dearth, medi-
tating on the student, the eye, the well-concentrated one should get
rid of [even] the best of the best of the best of the knowledge siitras.
Then this is the esoteric custom of entering into the great mandala.”
The string prepared by the wise ones is smeared with the five cow
products, is long [enough] for twenty doors, and is twice [the dimen-
sions] of the mandala. Then this is the given practice for solicitation
of the great vajra: “Aho the Buddha the great teacher, Aho the lord
who is a host of properties is in my body; the community, the reality,
and the bodhicitta are in my body.” Then this is the custom for taking
hold of the great earth, the invocation of the vajra-earth. “You Oh
goddess, are the witness of the all the Buddhas, of the protectors, for
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the specifications of proper practices, and for the perfections of the
earth.”#

Sastri gives another short section of chapter 14:

And those (ye) who intensely control their breaths, eat fish, meat,
etc., delight in liquor and beautiful women, who hold to the atheists’
vows, the men who are not consecrated, and who cause all sorts of
mischief, who delight in the districts of villages, become perfected;
there’s no doubt, according to the statement of Krsna; now all these
(te) bodhisattvas, beginning with Maitreya, having heard the etymol-
ogy of the word vajra became, and remained satisfied.*

Chapter 15 is the practice of the Vajra-ananga, i.e., the thunderbolt-
Kama or the lightning-bolt god of love.>* It begins:

And now I will explain the secret in summary, and not in detail. By
knowing just this, one can attract the Apsaras. One should medita-
tively create the lightnmg-kama, very attractive, with a yellow body,
two arms, one face, with a bow and arrows in hand. One should medi-
tate Rati (Krsna’s wife) in the east, and in the south Madanasundari
(intoxicatingly beautiful), in the west Kamadevi, and in the north
Madanotsuka (She who is eager for sexual love). One should visualize
the bow and arrow for all the goddesses of love; one should medi-
tatively create them as yellow, red, black white and red. And in the
corner one should always apply Aniruddha (Krsna’s son), husband of
Usa (the dawn).** In the door[s] and in the quarter[s] it is said there is
Spring and Crocodile-bannered (Kama); and it is said there is Kandarpa
and Darpaka (two names of Kama), and likewise Banayudha (armed
with arrows = Kama) is remembered. One should visualize in the head
the Death Destroyer of all the gods; one should meditatively create
lightning-Kama situated at the tip of the mouth of women, [like] a
bird, vibrating everywhere, produced from the sitkara mantra.** Med-
itating on she who is longed for, who is agitated, who is piercing (?),*’
eager for ardent passion, who has fallen at one’s feet, enveloped in a
red garment. And one should recite the mantra for her, “omkara, not
separated from heaven.” Then having given the svaha at the end, one
should utter the sitkara mantra. “May this woman become subject to
my will.” One should meditatively visualize [her] for seven days. The
yogi will obtain the [woman] who is longed for, according to the state-
ment of Krsna.**

Chapter 16 is the sadhana of Heruka, chapter 17 is the recitation
about bodhicitta, also called the kathapatala, as is chapter 18. The closing
colophon reads:
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The king of the guhyakas, the leader of the lightning bolt-clan, en-
dowed with the sap of the nakataka (?), spoke this great royal tantra;
it came out of Oddiyana, and is a complete extract from a one hundred
and twenty-five thousand [verse text].>*

6.7. The Catuspitha[nibandha]tantra

A famous Buddhist tantra is the Catuspithatantra, and we have sev-
eral eleventh-century manuscripts of commentaries on this text, as
well as a twelfth-century manuscript of the tantra. In his Nepal Durbar
Library catalogue Sastri gives an extract from a sadhana text of this
tantra entitled Catuspithanibandhah. The colophon providing the date
reads:

The abbreviated sadhana of the Catuspitha is completed. It was written
by Sakyabhiksukumara-candra while residing in the Sripadmacakra-
mahavihara, commissioned by Srigunakamadeva, in the kingdom of
Sribhaskaradeva, on Friday, on the tenth day of the bright half of
Sravana (July-August), Sarmvat 165, for the attainment of the ulti-
mate fruit [by] mothers, fathers, gurus, teachers, dear friends, and all
beings. The clan-son in the real.’*

Nepal Samvat 165 = 1045 C.E. Petech dates Bhaskaradeva to 1043-
1050, specifying this text’s date as July 26th, 1045, and dates Gunaka-
madeva to 942-1008,%' so it would appear that the text was begun
during the earlier king’s reign and took some forty years to complete.
There are several texts from this tradition in the Tibetan catalogue. We
find the Sricatuh-pitha-maha-yogini-tantra-raja (Tohoku 428, 50 folios)
translated by Gayadhara and hos Khug-pa Lhas-btsas; Sricatuh-pitha-
akhya-tantra-raja-mantramsa-nama (Tohoku 429, 29 folios) translated
by Gayadhara and Sakya ye-$es; and the Sri-catuh-pitha-vikhyata-tantra-
raja-nama (Tohoku 430, 44 folios) translated by Smrtijianakirti and re-
vised by Bu-ston.’”? There are four Sri-catuh-pitha commentaries in the
Tibetan canon: 1) -tantra-rdja-mandala-vidhi-sara-samuccaya (Tohoku
1613, 25 folios) attributed to Aryadeva and translated by Gayadhara
and Hgos-khugs-pa lhas-btsas;*** 2) -smrti-nibhanda-nama-tika (Tohoku
1607, 127 folios) by Bhavabhadra, translated by Gayadhara and
Hgos;** 3) -yoga-tantra-sadhana (Tohoku 1610, nine folios) attributed
to Aryadeva, translated by Kamalagupta and Rin-chen bzan-po;355
and 4) -sadhana (Tohoku 1616, five folios) written by Bhavabhadra,
translated by Gayadhara and Hgos Lhas-btsas.”*® As Sastri notes, the
Catuspithatantra is also mentioned in the second verse of the Yogambara
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Sadhana Tantra: “This sincere propitiation, the brief good sadhana is
stated by me on account of the request of the students, according to
the rules [set out] in the Catuspitha.”” The extract (somewhat difficult
to follow without the original text) reads:

So in the Atmapitha section, the atma of the wind, etc., principles is
itself one’s own body, the pitha, the dsana, the basis; by this set of
statements the wind, etc., principle is expressed, or is referred to.
Atmapitha [indicates that] the atma is the pitha. Thus the first chapter
in the Atmapitha in the Catuspithanibandha. Now he relates the chapter
on the knowledge of time, and the illusion of that, etc. “Oh Bhagavan,
I want to hear about the principle of knowledge, [its] domain [?], its
removal etc.; we are this mark, the body (arnga); hence the mark of
death. How is the principle assembled? The principle of the mantra?”
[Bhagavan answers]: “Listen to the teaching about the mark of the
vajra great king, and the body. By the actions of emanation, etc., roy-
ally, thus the king. The vajra is the protector of Aksobhya, the great
king, so this is known as the Vajra-great king. The body is to be un-
derstood as the mark. You must listen next to the [state of] remain-
ing (sthitam) that is like the time of death; it is known as what has
penetrated the time of death-this is the sense. He stated the mark,
the breaths, etc.”*

Sastri gives another extract from leaf 8A of the manuscript:

One should utter that, having created the previously described
mandala-cakra according to the rules and regulations for worship.
One should offer worship with the collected mudras and mantras as
stated, “Om you must make the great offering, hum svaha.” Stretching
out both hands, wiggling the middle fingers, at the time of the sacri-
fice into the fire, with the consort who is intoxicated by the offering
at the time of the sacrifice, there is examination of the fire. If it indi-
cates a bad omen, then “vajra you must become visible hum svaha.” In
the place where there is a bad omen, then one should offer ghee there
one hundred and eight times, with quieting water from the dravya.
Having offered the consecration [water] in the three, as before, the
offering to the root-deity [mila-devata-homah] is to be offered, accord-
ing to the previously mentioned method. Having drawn [the deity] in
with the breath, one should establish in one’s own body; releasing
[it], it should become visible-this is the rule of the offering (homa-
vidhi). [According to] the rules for the sacrifice, . . . [following (?)] the
extended procedure, having performed the preparation (?) with vari-
ous garments, one should create a square mandala with white sandal,
from the pitcher with the white powder. Having smeared the middle
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vessel, filling it with shaving water and sandal, decorating it with
blossoms, etc., offering a lac-reddened body in the form of eye-leaves
(drsti-pattra-rapaka-laktakangam?), reciting eight-times individually
[the mantra] beginning with Om and ending with svaha, hum, hrum,
sum, ksum, yum, hum, stram, stryam, ksram, one should set up the eight
pitchers in their appropriate places. And placing the large vessel in
the middle, performing the entire atma-yoga as previously stated,
honoring the atman (atmanam pajayitva), then one should begin that
externally, “in the likeness of a lotus, svaha,” cupping the hands in the
shape of a lotus. Then one should see the lotus of the middle vessel,
the mandala with the moon, provided with a white parasol. Then one
should meditate with the hiamkara there on the knowledge-woman,
superintended by the vajra-hiimkara. One should meditate on she who
is steadfast in the sattva-paryarika,® her two arms colored white, and
on the vajra and stick on the left and right arms. That one is Vajriin
the east, Ghori in the north,*® Vetali in the west,*" and Candali in the
south.** In the northeast [she is] Simhin** in the southeast Vyaghri.>*
In the northwest [she is] Uliiki.**> She is to be meditated upon as the
previously stated ornament of wise men. And one should make the
mudras and mandalas of these.’® “Make that stay at the right time,
ham phat.” Performing the vajra-bandha, extending the two index fin-
gers, making the cakra and the knot, one should show [them?] to the
community. One should worship as before, “Om hiim svaha.” Making
two vajra-fists, one should place the left one on the heart, and the
right one on the head; hence the mantra of the mila-bh[a]dra (root-
“dear”). And the root-mantra, having given also the water as desired,
combined with durva sprouts, together with jasmine, etc., flowers;
uttering that one mantra, performing the accompanying meditation,
one should strike the vajra in the diadem of the goddess. One should
offer the ayutapirvam (“ten-thousand unprecedented”?) substance.
There will be whatever siddhi that is desired, long life, health, and
growth. And at the end of the homa one should give the offering in
the manner that was described. In the entire ritual, the sukla pro-
cedure is sattvic (?). One should make the eastern face peaceful. One
should make the water that removes all misfortune, etc., and the
state of peacefulness with a mind that has pacified the threatening
one hundred bead garland. And the water, beginning “prosperity,
ksa, you must make the northern face the one that provides prosper-
ity by honoring all that is yellow, [and] you must invite all wealth.”
With a mind delighted by the permanence in the central channel of
the hundred-bead garland and the one hundred eight-bead garland,
one should make prosperity. By honoring all that is red in the vajra
(subduing ritual), “you must bring the western face to me, you must
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draw it from the directions,” etc. and the water. Placing the twenty-
syllable garland in the fourth finger, one should perform the paci-
fication [rite] with a protective mind. And in the incantation, with
the ka service, “you must kill the southern face, you must expel it,”
etc., and the water. With a rosary of sixty beads, with the continued
presence of a young lady, with a mind filled with anger, one should
conjure. [Thus] the subject matter of the offering, the homa, and the
sacrifice is briefly written about according to the tradition of the
Catuspithatantra.*®’

Manuscript I11.360.A in Sastri’s Durbar Library catalogue is another
commentary on the Catuspithatantra entitled Catuspithsloka, dated N.S.
132 = 1012 CE.*® Sastri provides a short extract:

Homage to all the beautiful women. Honoring the five forms—the
shining line of the new moon holding the sun, providing an image
of the Buddha, Maitreya, and the beautiful young woman on his
head, and Mafijughosa, the form of the stick arising from the lotus,
the beautiful form of the diadem, the Vajra-possessor, the dreadful
sound, the form of vijfiana and jfidna, destroying the fear of the world,
this commentary is written because of the entreaty for the protec-
tion of the body. From the statement beginning “in this way the lan-
guage” up to “they praised,” the rules for declension and gender,
the compounds, etc., and the heavy and light syllables, caesuras, and
meters etc. are to be employed as appropriate according to [their
usage in] Aryadesa. By what begins “in this way, knowing all the lan-
guages,” four meanings are indicated: the indicator and the manner
of indication, the meaning to be indicated, [and] the place. Of these,
the indicator is “knowing all.” “In this way” is the manner of indica-
tion. “Knowledge” is the meaning to be indicated. “The pure abode”
is the place. When there is meaning in that sense, it is . . . the mean-
ing “of the Buddhas.” Wherever there is “southern,” that itself is the
meaning. “The covering with the yoginis net”: the yoginis are the per-
fection of wisdom, etc.; the net is the assemblage, as was previously
stated. “In the samapada™*® etc.: the foot is on the opposite big toe
and toe, the feet are even in the nature of an embrace. And by con-
tracting one of those feet, standing up vertically, or the cittapadam
(?). One should make both hands, an external toe-ring, [and] the pair
of knees like that. With the two forearms, the swan-wings position.
Placing the right foot in the mandala and the left foot on the ground,
one sprinkles the water with the gesture of transcending the three
worlds; hence the three steps (of Visnu-trivikramapadam). One should
step over the left foot with the right foot. Bending the left leg, one
should stretch it out to the extent of five vitastis*”*—such is the alidha.
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For the pratyalidha here, bending the right leg, one should stretch out
the left leg to the same extent.

One foot is raised up. One should not move it around. Hence, [keep it]
in one place. Reclining in pleasure with a woman inspired by an amo-
rous look, when moving the foot back and forth by various means,
if at first one touches the parts of one’s body with [her] foot that’s
moving back and forth, [then] squeezing [the foot] all over, and by
means of pressing it onto the opposite thigh, because of that rest-
ing place, one should rest on what has been produced through prior
effort; and so for both, i.e for both feet of the yogini. Or until the half-
setting up, [i.e.,] making the sacrificial post. And he said; from one
the knee is dulled from the three (?) that are applied to the knee.
The pair of feet belonging to the seated man are placed on the op-
posite knees, paining the left side, and beating on the shaved head.
Embracing the neck of Prajiiaparamitd, firmly in the noose-like arm of
Vajrasattva, and placing that all around the goddess’ lower leg, then
joining together as the samputa,®” it is said that there is liberation
from the variety of prana [flowing] through the woman’s throat. So
it was explained by Aryyadeva. “The sexual embracing of the pair,”
i.e., whence there is the commingling of wisdom and means; by ac-
tivity subsequent to transmigration with regard to the constituent
[common] to all sentient beings-this is the meaning. Having liber-
ated the covering of the net of yoginis, there is no further essence
to samsara. “And it is to be employed for liberation,” i.e., one should
do circumambulation. “And that particularly,” i.e., because of using
the word “particular,” there is an abridgment in [one] word of what
is stated in twelve-thousand [verses] in the Kaksaputa, i.e. this is the
Kaksaputa in that sense. (Verse: —largely unintelligible) Bearing fire
together (?) with the king, a beautiful woman with beautiful hands, |
she who is the thunderbolt of the ocean of Indra, causing confusion
among those terrified of hell and among the ascetics with matted
hair you must make the four-fourfold-five mixture for the body | You
are a young woman suitable to desire, pleasure with fangs (?) || Hence
it is to be written down at the end of the Kaksaputa.*”*

A manuscript of the Catuspithatantra is listed in Bendall’s Catalogue
of Buddhist Sanskrit Manuscripts in the University Library, Cambridge.’”
Written on palm leaf, from the twelfth century, it is divided into
four prakaranas, the first (unnamed), the atmapitha, the parapitha, the
yogapitha, and the guhyapitha. In the Asiatic Society of Bengal catalogue
Sastri cites a twelfth-century manuscript of what appears to be a rituai
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manual based on this text under the title Catuspithanibandhah, and
gives the Sanskrit (with some ellipses) of the first leaf:

Homage to the three jewels. Paying homage to the truly terrifying
lightning tongue, completely filling the entire mouth, I will explain
[the goddess] whose garment is conducive to sadhana. The mantra-
possessor who has attained the consecration, the proper learning,
and has entered into the mandala is to begin the procedure of mantra-
recitation according to the rule described in the Kalpa, for the god-
desses’ ocean of perspiration. At first, to that extent, with the mantra-
possessor’s great effort . . . [in?] magical power, prognostication, etc.
. . . for she who protects . . .| ... not possessing an atman, with the
riches of a king, etc., with the mind determined upon the discipline
of either achieving or requesting siddhi, the entire pair with Visnu (?).
With an unwearied mind engaged in purified external and internal
practice, intent upon all the dharma-statements in the perfection of
wisdom etc., on the mountains, in the gardens and parks, in the cre-
mation grounds, the lotus-lakes, the rivers and on the river banks, in
the monastic retreats, dwellings, and caves, etc., or in places pleasing
to the mind, smearing oneself with mud or cow dung, etc., one should
prepare the . . . ground. There is this sequence of procedures [to be
followed]: at night, at the time of the end of the third [portion of the
night], having arisen from sleeping, one should restore the non-exis-
tence at the end of everything to all the Buddhas and bodhisattvas situ-
ated at the end of the dharmadhatu in the space element that has three
paths. Then one should pay homage to the self with the twelve-sylla-
ble mantra with the thumb-seal, [and] one should provide protection
in the five places. Then one should go to the external place; at night
one should face south; during the day, one should face north. Then,
purified, one should perform the ablutions of the five limbs. Then,
having provided the three water-offerings to the goddess, one should
go to the temple. Having meditated on bhagavati as non-existent in
front of one of the polished images of the goddess in the disk that
is sprinkled with flowers and properly anointed, wearing a red gar-
ment, supplied with all the sacrificial implements, facing to the west,
etc., or facing north, one should honor all the living Buddhas, bodhisat-
tvas, pratyekabuddhas, aryyasravakas, etc. residing in all the worldly
realms. Then, having honored the Bhagavati, having offered an afijali
with one’s head, one should say: “may the three jewels protect me; I
confess all my sins; I delight in the merit of the world; I place my mind
in the enlightenment of the Buddhas.” Having made offering in that
way, one should utter the purified mantra: “homage to the seven days,
to all the Buddhas, Om, to all the purified dharmas. . . .”*"
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7. TEXTS CITED BY ABHAYAKARAGUPTA NOT YET
LOCATED IN SANSKRIT MANUSCRIPTS

There are a number of texts cited by Abhayakaragupta that survive in
Tibetan translation, which I have not yet located in the Sanskrit manu-
script catalogues. The originals of these texts may be lost, or they may
simply be located elsewhere than where I was able to search.

7.1. The Trailokyavijayatantra

There are ten works of the Trailokya system in the Tohoku catalogue,
three Trailokyava-Samkara-lokesvara-sadhanas: 1) (Tohoku 3169, one
folio), translated by in the early twelfth century375 by Tshul-khrims
rgyal-mtshan, 2) (Tohoku 3427, one folio) by Saraha, who may or may
not be identical with Padmasambhava, and in any case must date to the
eighth century, translated by Grags-pa rgyal-mthsan in the mid-four-
teenth century;*’s and 3) (Tohoku 3428, one folio)*”’ translated by the
fourteenth-century Grags-pa rgyal-mtshan; a Trailokyava-samkara-arya-
bhugma-sadhana (Tohoku 3436, two folios) by Sunyata-samadhi-vajra-
pada (possibly from the ninth century),’”® translated in the fourteenth
century by Gragas-pa rgyal-mtshan, and five Trailokyavijaya texts, 1)
-Nama-vrtti (Tohoku 2509, 69 folios) by sa, probably the same as Mudi-
tasri, who dates to the early twelfth century,’” translator unknown; 2)
-Mandala-vidhy-arya-tattva-samgraha-tantra-uddhrta (Tohoku 2519, 43
folios) by the Ka$miri Ananda-garbha (Kun-dgal? snin-po), translated
by Rin chen bzan-po (958-1055).*° Anandagarbha was responsible for
the Sarvatathagata-tattva-samgraha-siitra commentary called the Tattva-
samgraha-abhisamaya-nama-tantra-vyakhya Tattvalokakari nama, a com-
mentary on the Mayajala-mahatantraraja, and edited a version of a long
commentary (Pafijika) on the Guhyasamajatantra; he also wrote two
commentaries on the Paramaditantra, the Vajra-dhatu-maha-mandala-
upayika called Sarva-vajra-udaya, the Vajra-sattva-sadhanopayika, and
the Vajra-sattva-udaya-nama-sadhana-upayika, and a commentary on
the Sarvadurgatiparisodhana entitled the SarvadurgatipariSodhana-tejo-
rajasya tathagatasya arhatah samyak-sambuddhasya nama kalpa-tika. Un-
fortunately Naudou has no specific information on his dates;**' we know
however that Rin chen bzan-po lived from the mid-tenth to mid-elev-
enth centuries,*? so Anandagarbha’s works, and all the tantras he com-
mented on, must predate the mid-tenth century; 3) -Maha-kalpa-raja
(Tohoku 482, 48 folios) translated by Rin-chen bzan-po or Rma dge blo,
revised by Sha-lu-pa Ye$es rgya-mtsho; 4 and 5) two -sadhanas (Tohoku
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3278, one folio) translated by Avhaya and Tshul-khrims rgyal-mtshan,
and (Tohoku 3624, one folio) translated in the fourteenth century
by Grags-pa rgyal-mtshan;*®* and 6) Trailokya-samkara-avalokitesvara-
sadhana (Tohoku 3371, one folio) by Saraha, translated by Don-yod rdo-
rje and Ba-ri.’

7.2. The Mafiju-vajra-mandalatippani

There are four Mafiju-vajra texts in the Tohoku catalogue, and though
we don’t have a translation of this particular text, or a date for one
author, the late date of these translations suggest that this was a later,
and perhaps less significant, development in the Buddhist tantric
group: 1) -Piija-vidhi (Tohoku 1902, one folio) written by Sridatta (Dpal
sbyin), translated by Vibhuticandra (of the thirteenth century),* re-
vised by Blo-gros sen-ge; 2) -Sadhana (3476) translated by Grags-pa
rgyal-mtshan (late thirteenth, early fourteenth century—a near con-
temporary of Bu-ston);** 3) Siddha-eka-vira-sadhana (Tohoku 3322, one
folio) translated by Ba-ri Dharmakirti (Ba-ri Chos-kyi grags pa); and
4) -Udaya-mandala-vidhi-sarva-sattva-hitavaha (Tohoku 2590, 49 folios),
translator unknown.*’

7.3. The Vajramrtatantra

There are four texts in the Tohoku catalogue from this tradition: 1)
Vajramrta-tantra (Tohoku 435, 11 folios) translated by Gyi Jo Zla-
bahi hod-zer, the Tibetan translator who worked with Bhadrabodhi
(Naropa’s student) to accomplish the first Tibetan translation of the
Kalacakratantra in 1027 C.E.;**® 2) Vajramrta-tantra-tika (Tohoku 1650, 38
folios) by the Ka$miri Gunakarasribhadra (c. 1075-1125 C.E.)*® (Guna-
bhadra, Yon-tan bzan-po), translated by Smrtijfiana; 3) Vajramrta-
parijika (Tohoku 1649, 15 folios)*® written by the thirteenth-century*”
Ka$miri Vimalasribhadra (Dri-med bzan-po), translator unknown, re-
vised by Rin-chen grub; and 4) Vajramrta-maha-tantra-raja-tika (Tohoku
1651, 51 folios) by Bhago, translated by Tarapala and Chins Yon-tan
hbar, revised by Sila-guhya-vajra and Glog skya $es-rab brtsegs.*””

7.4. The Amnayamarijari

There are two texts that appear to be related to the Amnayamanjariin the
Tohoku Catalogue: 1) the Amnaya-visesa (Tohoku 3175, one folio) trans-
lated by Abhayakaragupta and Tshul-khrims rgyal-mtshan; and 2) the
Amnayatantra (Tohoku 3200, one folio) translated by Abhayakaragupta
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and Tshul-khrims rgyal-mtshan.”® Abhayakaragupta himself helped
translate the Amnayatantra into Tibetan.

7.5. The Buddhakapala-sambara-hevgjra

There are six Buddhakapala texts in the Tohoku Catalogue: 1) Buddha-
kapala-tantra-tattva-cadrika-pafijikd (Tohoku 1653, 16 folios) by
Padmavajra (perhaps the same as Padmakara and Padmasmabhava,
listed in Tohoku as Padma rdo-rje), translated by Din-ri Chos-grags
(?) who postdates Abhayakaragupta, and revised by Blo-gros brtan-pa;
2) -Tantra-pafijika-jdanavati (Tohoku 1652, 46 folios) by Saraha (per-
haps a contemporary of Padmasambhava, perhaps even a bit earlier),
translated by Gayadhara and Jo Zla-bahi hod-zer; 3) -Nama-yogini-
tantra-raja (Tohoku 424, 24 folios) translated by Srigayadhara and Jo
Zla-bahi hod zer; 4) -Mandala-vidhi-krama-pradyotana (Tohoku 1657,
13 folios) by Saraha, translated by Gayadhara and Jo Zla-bahi hod-zer;
5) -Maha-tantra-raja-tika-ubhaya-paddhati (Tohoku 1654, 59 folios) by
Abhayakaragupta, translated by Din-ri Chos-grags (?), revised by Blo-
grso brtan-pa; and 6), the Buddhakapala-sadhana (Tohoku 1655, four
folios) by Saraha, translated by Gayadhara and Jo Zla-bahi hod-zer.

7.6. The Yogini-saficara-tantra

There are two texts from this tradition in the Tohoku catalogue: 1)
Yoginisancarya (Tohoku 375, ten folios) translated by Hgos lhas-btsas,
and 2) Yogini-samcarya-nibandha (Tohoku 1422, 19 folios) by Tatha-
gataraksita, translated by Tathagataraksita and Rin-chen grags.**

7.7. The Padmasupratisthitatantra

There is no text called the Padmasupratisthatantra in the Tohoku
Catalogue. There are five called the Padmanartesvarasadhana (Tohoku
3160,3161, 3335, 3423, 3424) and one called the Padmajalodbhavasadhana,
as well as a Padmanartesvari-guhyartha-dharavyiitha (Tohoku 1667), and
a Padmamukutatamra (Tohoku 701, seven folios) translated by Dharma-
$rimitra and Chos-kyi bzan-po.**

7.8. The Vajrasekharatantra

This text is listed in Tohoku Catalogue as the Vajra-sekhara-maha-
guhya-yoga-tantra (Tohoku 480, 132 folios), translated by Karmavajra
and Gshun-nu tshul-khrims.>*
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7.9. The Subahu-pariprccha

There are five Subahupariprccha- texts in the Tohoku Catalogue: 1 and
2), Subahupariprccha (Tohoku 79; this is an erroneous listing—Tohoku
79 is the Arya-acintya-buddha-visaya-nirdesa-nama-mahayana-siitra) and
(Tohoku 805, 22 folios), translator unknown; 3) the Subahupariprccha-
nama-tantra-pinda-artha (Tohoku 2671, 16 folios) written by Sans-ryas
gsan-ba, translator unknown; 4) the Subahupariprccha-nama-tantra-
pinda-artha-vrtti (Tohoku 2673, 16 folios) translator unknown; and 5)
the Subahupariprccha-satra-udbhava-pranidhana (Tohoku 4381, one
folio), translator unknown.*”’

7.10. The Ananadagarbha

There is one text of this tradition in the Tibetan canon, the Arya-Ananda-
garbha-avakranti-nirdesa (Tohoku 57, 11 folios, in the Dkon-bnsegs sec-
tion of the canon). No Sanskrit or Tibetan author or translator’s name
is listed (I cannot read the Japanese note in the catalogue).

8. CONCLUSION

As we look back through the telescope of time into the history of the
Buddhist tantric tradition, we can see very clearly through the second
millennium C.E., thanks to the systematic preservation of and commen-
taries on the canonical Buddhist tantras by the Tibetans. This clear view
takes us back to the time of Abhayakaragupta in the late eleventh to
early twelfth centuries, and the traceable citations of Buddhist tantric
texts in his works, particularly the Vajravali and also the Sadhanamala.
With careful and diligent tracing, and thanks largely to the work of
Naudou, with some help from Tucci, Chandra, and others, we can trace
the probable time periods of many of the authors of the original com-
mentaries on the Sanskrit tantras who lived in India (and, it seems,
mostly northern India) during the tenth and eleventh centuries.

Things become murkier when we push back further in time, as we
are faced with the names of some of the Mahasiddhas who wrote com-
mentaries and who are largely of uncertain date, though by general
consensus most lived in the eighth to eleventh centuries. There are
very few commentaries by Indrabhuti and Padmasambhava that may
possibly predate the eighth century by several decades. At that point
the trail peters out, and we do not have any reliable dates for earlier
Buddhist tantric texts.
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In examining the Vaipulya sttra classifications of the Aryamafijusri-
miilakalpa Mahdyana-vaipulya-sitra, and the Tathagataguhyaka-vaipuyla-
sutra, along with Chandra’s notice of the Vaipulya stitra classifications
of early tantras in the Chinese canon, we have good indications that the
tantric tenets, practices, and texts absorbed into the Buddhist canon
were apparently integrated into the Vaipulya-class literature before
texts self-identified as tantras were officially made part of the canon.
With canonical acceptance, and subsequent systematization, classifi-
cation, and commentarial literature, we find that there was a substan-
tial number of different tantras and commentaries circulating in India
for several hundred years before Buddhism was driven out of India and
the Buddhists took their material for refuge into Nepal and Tibet.

Fortunately, a considerable amount of very early Sanskrit mate-
rial survives in the Nepali and Bengali libraries, where it must have
been preserved by particularly wily librarians who managed to secure
the heretical Buddhist tantric manuscripts among the larger corpus of
venerable Sanskrit works. For future research projects, this essay has
provided a substantial introduction to the surviving Sanskrit Buddhist
tantric literature, which should prove valuable in the longer-term
project of clarifying the history of the tantric traditions.

APPENDIX
CHAPTER COLOPHONS OF THE
ARYAMANJUSRIMULAKALPA

The full title is the Bodhisattva-pitaka-avatamsaka Mahayana-vaipulya-
sutra Aryamafijusriya-mila-kalpah, “Bodhisattva Basket Ornament, the
Mahayana Vaipulya Sitra, the Glorious Mafijusri’s Basic Manual.” The
fifty-five chapter colophons essentially provide a table of contents for
the text, giving a skeleton idea of the material to be found within.

Chapter 1: Mahayana-mantra-carya-nirdesya-mahakalpat  marnjusri-
kumara-bhiita-bodhisattva-vikurvana-patala-visarat mala-kalpat prathamah
sannipata-parivartah (pp. 1-25). From the great Manual teaching the
usage of the Mahayana mantras, the revelation that is the chapter on
the transformation of the bodhisattva who became the son of Mafijusri,
that is the Basic Manual, the first chapter on Sannipata (the Encounter).

Chapter 2: Bodhisattva-pitaka-avatamsakan maha-kalpa-rajendran mafi-
jusri-kumara-bhiita-vikurvanat ~ bodhisattva-patala-visarad ~ dvitiyah
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mandala-vidhi-nirdesa-parivartah samapta iti (pp. 25-52). From the Orna-
ment of the Bodhisattva “Basket,” the great sovereign manual, with
abundant chapters on the Bodhisattva who transformed himself into
the son of Mafijusri, the second chapter is completed, [giving] instruc-
tion on the rules about the mandala.

Chapter 3: Iti bodhisattva-patala-visara[n]mafjusri-kamara-bhita-mila-
kalpat trtiyo mandala-vidhana-parivartah (pp. 53-54). Hence from the
basic manual about [the bodhisattva] who became Mafijusri’s son, the
revelation that is the chapter about the bodhisattva, the third chapter
on the ritual procedures with the mandala.

Section A: (A1) Chapter 4: Bodhiattva-pitaka-avatamsakan mahayana-
sutran mafijusri-mila-kalpdac caturthah | Prathama-pata-vidhana-visarah
parisamaptah || (pp. 55-67). The fourth [chapter] from the Ornament
of the Bodhisattva “Basket,” the Mahayana siitra, the basic manual
of Mafijusri. Hence the first chapter of the revelations on the ritual
procedures.

(A2) Chapter 5: Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrad arya-manjusriya-mila-kalpat paficama-patala-visarah | Dvitiyah
pata-vidhana-visarah samaptah || (pp. 68-70). The fifth revelatory chap-
ter from the Ornament of the Bodhisattva “Basket,” the Mahayana
sttra that is the basic manual of the glorious Mafijusri, the second re-
velatory chapter on ritual procedure is completed.

(A3) Chapter 6: Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrad mafijusri-mila-kalpat sasthah patala-visarah [ Trtiyah kanyasa-pata-
vidhanah parisamapta iti || (pp. 71-72). The sixth revelatory chapter
from Mafijusri’s basic manual that is the Mahayana Vaipulya sttra, the
ornament of the Bodhisattva “Basket.” Thus the third chapter on the
ritual procedures for the younger brother.

(A4) Chapter 7: Bodhisattva-pitakan mahdyana-vaipulya-sutrad arya-
mafijusriya-milakalpat saptamah patala-visarat caturthah pata-vidhana-
patala-visarah parisamaptaiti [ (pp. 73-77). The seventh revelatory chap-
ter from the glorious Manjusri’s basic manual, the Mahayana Vaipulya
Sitra, the [ornament of] the Bodhisattva Basket.
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Section B: (B1) Chapter 8: Bodhisattva-pitaka-avatamsakan mahayana-
vaipulya-sutrad astama uttama-sadhana-upayika-karma-patala-visarat
prathamah samapta iti || (pp. 78-80). The eighth revelatory chapter,
being the first on the highest practice, method, and action, from the
Mahayana Vaipulya Siitra, the Ornament of the Bodhisattva Basket, is
completed.

(B2) Chapter 9: Bodhisattva-pitaka-avatamsakad Mahdyana-vaipulya-
sutrad aryamarfijusri-miilakalpan navama-patala-visarad, dvitiyah, uttama-
sadhana-upayika-karma-patala-visarah parisamapta iti || (pp. 81-84). From
the Bodhisattva Basket Ornament, the Mahayana Vaipulya Sitra,
the Glorious Mafjusri’s basic manual, the ninth revelatory chapter,
being the second one on the highest practice, method, and action, is
completed.

(B3) Chapter 10: Bodhisattva-pitaka-avatamsakad mahdyana-vaipulya-
sutrad aryamarfijusriya-mulakalpad dasamah uttama-pata-vidhana-patala-
visarah parisamaptah || (pp. 85-92). From the Bodhisattva Basket
Ornament, the Mahayana Vaipulya Sttra, the Glorious Mafijusri’s basic
manual, the tenth revelatory chapter being the chapter on the highest
ritual procedure.

(B4) Chapter 11: Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrad arya-mafijusri-milakalpad ekadasama-patala-visarac caturthah
sadhana-upayika-karma-sthana-japa-niyama-homa-dhyana-saucacara-
sarva-karma-vidhi-sadhana-patala-visarah samapta iti | (pp. 91-117). From
the Bodhisattva Basket Ornament, the Mahayana Vaipulya Siitra, the
Glorious Mafijusri’s basic manual, from the eleventh revelatory chap-
ter, the fourth long chapter on all the actions, rules, and procedures,
i.e., the practice, method, action, position, mantra-recitation, disciplin-
ary rules, offering, meditation, ethical behavior, is completed.

Chapter 12: Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-sutrad
arya-mafjusri-milakalpad madhyama-pita-vidhana-visarad dvadasamah,
aksa-sutra-vidhi-patala-visarah parisamapta iti || (pp. 92-122). From the
Bodhisattva Basket Ornament, the Mahayana Vaipulya Sutra, the
Glorious Mafijusri’s basic manual, the twelfth revelatory chapter on
the rules about the rosary beads, from the long chapter about the in-
termediate ritual procedures.
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Chapter 13: Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-sutrad
aryamafijusri-mila-kalpat trayodasama-pata-visarah parisamaptam iti ||
(pp. 123-128). From the Bodhisattva Basket Ornament, the Mahayana
Vaipulya Sutra, the Glorious Mafijusri’s basic manual, the thirteenth
long chapter is completed.

Chapter 14: Bodhisattva-pitaka-avatamsakan mahayana-vaipulya-sutrat
aryamafnjusri-mulakalpat caturdasamah cakra-vartti-patala-vidhana-man-
dala-sadhana-upayika-visarah parisamapta iti || (pp. 129-144). From the
Bodhisattva Basket Ornament, the Mahayana Vaipulya Sutra, the
Glorious Manjusri’s basic manual, the fourteenth chapter on the world
sovereign and the revelation on the ritual procedures, the mandala, the
practice, and the method, is completed.

From Chapter 15 onward, the text renumbers the chapters: Chapter 15
is 13, Chapter 16 is 14, and so on. The renumbered chapter numbers
appear in parentheses following the chapter numbers.

Chapter 15 (13): Aryamanjusriya-milakalpad bodhisattva-pitaka-avatam-
sakan mahdyana-vaipulya-sutrat trayodasamah sarva-karma-kriyarthah
patala-visarahparisamaptaiti|(pp. 145-165). From the Bodhisattva Basket
Ornament, the Mahayana Vaipulya Siitra, the Glorious Manjusri’s basic
manual, the thirteenth revelatory chapter on the objective of all the
actions and ritual performances, is completed.

Chapter 16 (14): Arya-manjusri-milakalpan mahdyana-vaipulya-sttrat
caturdasamati gatha-patala-nirdesa-visarah parisamaptam iii | i (pp.
146-168). From the Glorious Manjusri’s basic manual, the Mahayana
Vaipulya Siitra, the fourteenth long chapter [giving] instruction on the
gathas (songs), is completed.

Section C: (C1) Chapter 17 (15): Arya-manjusri-miila-kalpad bodhisattva-
pitakavatamsakat mahdyana-vaipulyasitrat pancadasamah karma-sva-
kalpa-pratyaya-patala-visarah parisamapta iti || (pp. 169-172), From the
Glorious Mafijusri’s basic manual, the Bodhisattva Basket Ornament,
the Mahayana Vaipulya Siitra, the fifteenth revelatory chapter on faith
in the ritual practices of one’s own manual.

(C2) Chapter 18 (16): Bodhisattva-pitaka-avatamsakan mahayana-
vaipulya-sutrad arya-mafjusriya-miilakalpat sodasa-patala-visarad dvitiyo
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graha-naksatra-laksana-ksetra-jyotiya-jiiana-parivarta-patala-visarah
(pp. 173-180). From the Bodhisattva Basket Ornament, the Mahayana
Vaipulya Siitra, the Glorious Mafijusri’s basic manual, from the six-
teenth revelatory chapter, the second revelatory chapter mastering
astronomical knowledge about the location and characteristics of the
planets and the naksatras.

(C3) Chapter 19 (17): Bodhisattva-pitaka-avatamsakan mahayana-
vaipulya-sutrad arya-mafijusriya-mulakalpat saptadasamah patala-visarat
trtiyo jyotisa-jiana-patala-visarah parisamapta iti | (pp. 181-194). From
the Bodhisattva Basket Ornament, the Mahayana Vaipulya Siitra, the
Glorious Maiijusri’s basic manual, the seventeenth revelatory chap-
ter, being the third revelatory chapter on astronomical knowledge, is
completed.

(C4) Chapter 20 (18): Bodhisattva-pitaka-avatamsakan mahdayana-vaipulya-
sutrad arya-mafijusriya-milakalpac caturtho nimitta-jiana-mahotpada-
patala-parivartah parisamapta iti | (pp. 195-217). From the Bodhisattva
Basket Ornament, the Mahayana Vaipulya Siitra, the Glorious Man-
jusrT’s basic manual, the fourth chapter on mastering the great [de-
pendent] origination knowledge about the causes [of suffering], is
completed.

(C5) Chapter 21 (19): Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
statrad arya-mafjusri-miilakalpad ek[o]navimsati-patala-visarat paficamah
graha-utpada-niyama-nimitta-mantra-kriya-nidesa-parivarta-patala-
visarah parisamapta iti || (pp. 218-228). From the Bodhisattva Basket
Ornament, the Mahayana Vaipulya Stra, the Glorious Mafijusri’s basic
manual, from the nineteenth revelatory chapter, the fifth revelatory
chapter on mastering the instructions about the planets, origination,
discipline, causes, mantras, and ritual activity, is completed.

Chapter 22 (20): Mahayana-vaipulya-sutrad bodhisattva-pitaka-ava-
tamsakad aryamanjusri-mulakalpad vimsatimah sarva-bhiita-ruta-jfiana-
nimitta-Sakuna-nirdesa-parivarta-patala-visarah parisamaptam iti || (pp.
229-252). Thus from the Mahayana Vaipulya Siitra, the Bodhisattva
Basket Ornament, the Glorious Mafjus$ri’s basic manual, the twentieth
long chapter that is the section of instructions about omens and about
the causes [behind] the knowledge of the cries of all living creatures
(i.e., learning how to understand the “speech” of animals).
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Chapter 23 (21): Mahayana-vaipulya-siitrad bodhisattva-pitaka-avatam-
sakad arya-mafijusriya-mila-kalpat ekavimsatitamah sabda-jfiana-ganana-
nama-nirdesa-parivarta-patala-visarah parisamapta iti || (pp. 253-263).
The long chapter that is the section on the instruction called calcula-
tions and the knowledge of sounds.

Chapter 24 (22): Arya-maiijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-sitrad dvavimsatitamalh] nimitta-jfiana-
jyotisa-patala-visarah parisamapta iti || (pp. 264-283). The long chapter
on astronomy and the knowledge of causes.

Chapter 25 (23): Arya-mafijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahdyana-vaipulya-sitrad trayavimsatitamah ekaksara-
cakra-varty-udbhava-patala-visarah parisamapta iti [ (pp. 284-288). The
long chapter on the arising of the One Syllable (or One Indestructible)
Cakravartin.

Chapter 26 (24): Arya-maiijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-sutrad —caturvimsatitamah ekaksara-
cakra-varti-karma-vidhi-pata-nirdesa-patala-visarah parisamapta iti || (pp.
289-300). The long chapter of instruction about activity, rite, and ritual
image of the Single Syllable (or One Indestructible) Cakravartin.

Chapter 27 (25): Arya-maiijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-sutrat paficavimsatitamah ekaksara-miila-
mantra arya-mafijusri-hrdaya-kalpa-pata-vidhana-visarah parisamapta iti ||
(pp. 301-310). The long chapter about the procedure of [making] the
painting [and the mantra-]kalpa that is the heart of Mafijusri, the root-
mantra of the Single Syllable (or One Indestructible Cakravartin).

Chapter 28 (26): Arya-maiijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-siitrat sadvimsatimah karma-vidhana-
arya-manjusriya-parivartta-patala-visarah parisamapta iti || [Chapter
divided into six sections with sub-colophons]: a) pata-vidhanam
samaptam; b1) pata-vidhanasya-artarikarmmah; b2) dvitiyah pata-vidhanah
samaptam; c) trtiyam vidhanam; d) caturtham vidhanam; e) paficamah pata-
vidhanam; f) sastho vidhanah (pp. 311-321). The long chapter that is the
Aryamaifijuéri version of the ritual procedure and activities: a) the
complete procedure [for making the image]; b1) the difficult part of




Hartzell: The Buddhist Sanskrit Tantras 137

the procedure [for making the image; b2) the complete second proce-
dure for making the image; c) the third procedure; d) the fourth proce-
dure; e) the fifth procedure; f) the sixth procedure.

Chapter 29 (27): Arya-maifijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-sitrat saptavimsatimah mafjusri-pata-
vidhana-parivarta-karma-vidhih saptamaka-patala-visarah parisamaptam
iti [|. One subsection, ayam prathamah kalpah | (pp. 322-324). The rules
of performance in the section on the procedure for making the image
of Mafijusri.

Chapter 30 (28): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakan mahayana-vaipulya-sutrad astavimsatimah ksetra-kala-vidhi-niyama-
patala-visarah parisamaptam iti [ (pp. 324-328). The long chapter on the
restrictions of the rules as to time and place.

Chapter 31 (29): Arya-manjusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakaln] mahayana-vaipulya-sitrat ekona-trimsatimah avista-cesta-vidhi-
parivarta-pata-visarah parisamaptah iti || (pp. 329-334). The chapter on
the image with the section on the rules for the one whose body has
been entered [by the deity].

Chapter 32 (30): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakan mahdyana-vaipulya-sitrat trimsatimah vidhi-niyama-kala-patala-
visarah parisamapta iti || (pp. 335-338). The long chapter on the time
restrictions for the rules.

Chapter 33 (31): Arya-mafijusriya-mila-kalpad bodhisattva-pitaka-ava-
tamsaka[n] mahdyana-vaipulya-sutrat ekatrimsatimah kama-kriya-vidhi-
nimitta-jiana-nirdesa-patala-visarah parisamaptah || (pp. 339-349). The
long chapter of the instructions about knowledge and the reasons for
the rules about ritual action and procedure.

Chapter 34 (32): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakan mahayana-vaipulya-satrat dvatrimsatimah, mudra-codana-vidhi-
mafijusri-pariprccha-nirdesa-parivartah patala-visarah parisamaptah | (pp.
350-354). The long chapter that is the section on the instruction about
the request to Mafijusri and the rules about the invitation to the con-
sort (or the rules about the general mudra injunctions).
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Chapter 35 (33): Arya-manjusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakad[n] mahayana-vaipulya-sitrat trayah trimsatimah mudra-vidhi-pata-
visarah parisamaptam iti || (pp. 355-381). The long chapter on the rules
about the consort (or about the mudra).

Chapter 36 (34): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
saka[n] mahayana-vaipulya-siitralt] catuh-trimsatimah dvitiya-mudra-
vidhi-patala-visarah parisamaptaiiti[[ (pp. 382-383). (Then there’s another
section to the chapter, with the editor’s remark: Etad-granthante 'nti-
masya patala-visarasya tripanasanamasya samaptyanantaram mahamudra-
patala-visaro nama kascid aparas catumstrimsatamah patala-visaro likhita
upalabhyate [ sa gatasya catumstrimsatamasyaiva prakarebhedo bhavitum
arhati ity atah karanad ihaiva yojyate /.) Then after more of the chap-
ter, the colophon, Bodhisattva-pitaka-avatamsakat arya-mafijusriya-
millakalpat catustrimsatimah mahamudra-patala-visarah parisamapta iti |
(pp. 384-411). The second long chapter on the rules about the consort
or mudra. (Editor’s remark: Immediately following the end of the just-
preceding thirty-fifth chapter, in this text, there is found another long
chapter called the Long Chapter on the Mahamudra. 1t should be con-
sidered a separate section from the preceding thirty-fourth chapter.
For that reason it is appended here to this one.) Second colophon: The
complete long chapter on the Mahamudra.

Chapter 37 (35): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakat[n] mahayana-vaipulya-sitrat paficatrimsatimah mantra-mudra-
niyama-karma-vidhi-patala-visarah parisamapta iti || (pp. 412-428). The
complete long chapter on the rules of action, and the restrictions for
the mantras and the consort (or the mudra).

Chapter 38 (36): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakat[n] mahayana-vaipulya-sitrat sattrimsatimah mudra-mandala-tantra-
sarva-karma-vidhi-patala-visarah parisamapta iti | (pp. 429-433). The
complete long chapter on the all the rules of action for the consort, for
the mandalas, and for the Tantra.

Section D1: Chapter 39 (37): Bodhisattva-pitaka-avatamsakan mahdyana-
vaipulya-sutrat arya-mafijusriya-miila-kalpat saptatrimsatimah. maha-kalpa-
raja-patala-visarad uttama-sadhanopayika-sarva-karma-artha-sadhana-
tattvesu prathamah dhyana-patala-visarah parisamapta iti | (pp. 434-440).
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The first complete long chapter on meditation, among the principles
of the practice for all activity and all objectives as the means to the
ultimate practice.

Section D2: Chapter 40 (38): Iti bodhisattva-pitaka-avatamsakan maha-
yana-vaipulya-sitrad  arya-marfijusriya-mula-kalpad ~ astatrimsatimah
maha-kalpa-raja-patala-visarad dvitiya-sarva-loka-tattva-artha-tara-krida-
vidhi-sadhana-upayika-sarva-karma-dhyana-patala-nirdesah ~ parivartah
samaptah | (pp. 441-459). The second section of the chapter on the in-
struction about meditation on all activity as the means for playing with
the stars for the purpose of all the principles of the universe.

Chapter 41 (39): Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrad arya-mafijusriya-mula-kalpad ekona-catvarimsatimo garuda-patala-
parivartah | (pp. 460-469). The chapter on Garuda.

Chapter 42 (40): Bodhisattva-pitaka-avatamsakat mahdyana-vaipulya-
sutrat arya-mafjusriya-mula-kalpat catvarimsatimah mahakalpa-raja-
visarat sarva-karma-sadhana-upayikah parisamapta iti [ (pp. 470-474). The
method for the practice with all activity.

Four Chapters on the maha-mudra: Chapter 43 (41): Bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-sitrad arya-marijusriya-mula-kalpat eka-
catvarimsattimah patala-visarad dvitiyah sarva-karma-uttama-sadhana-
upayikah maha-mudra-patala-visarah parisamapta iti || (pp. 475-477). The
complete long chapter on the Mahamudra as the means to the ultimate
practice with all activity.

Chapter 44 (42): Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrat arya-mafijusriya-mila-kalpat dvicatvarimsatimah maha-mudra-
patala-visarah parisamapta iti || (pp. 478-490). The complete long chapter
on the Mahamudra.

Chapter 45 (43): Arya-mafijusriya-miila-kalpat bodhisattva-pitaka-avatam-
sakan mahayana-vaipulya-siitrat Sarva-tathagata-acintya-dharma-dhatu-
mudra-mudrita tricatvarimsatimah sva-caturtho mudrd-patala-visarah ||
(pp-. 491-511). The thirty-third that is itself the fourth chapter on the
mudrd, sealed by the consort of the inconceivable dharma-realm of all
the Tathagatas.
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Chapter 46 (44): Arya-mafijusriya-miila-kalpat bodhisattva-pitaka-avatam-
sakan mahayana-vaipulya-sitrat catuscatvarimsatimah maha-mudra-
patala-visarah parisamapta iti [ (pp. 512-513). The complete long chapter
on the Mahamudra.

Chapter 47 (45): Bodhisattva-pitaka-avatamsakan mahdyana-vaipulya-
sutrad arya-mafi-jusriya-miila-kalpat paficacatvarimsatimah patala-visarat
prathamah  catur-bhagini-mandalam  anupravesa-samaya-guhyatama-
patala-visarah pari-samapta iti [ (pp. 514-527). The chapter of the mandala
of the four bhaginis: the first complete long chapter for the one who
will enter the most secret communion—the mandala of the four actual
tantric consorts.

Chapter 48 (46): Arya-mafijusriya-miila-kalpat bodhisattva-pitaka-avatam-
sakat mahayana-vaipulya-siitrat satcatvarimsatimah patala-visarad dvitiya-
sadhana-upayika-mandala-pravesa-anuvidhi$ ~catuhkama-rya-patala-visa-
rah parisamaptam iti [ (pp. 528-541). The chapter about the four kumaris
and the rules for entering their mandala: the complete long chapter on
the four young women, [and] the subrule about entering the mandala
as the method of practice.

Chapter 49 (47): Arya-mafijusriya-miila-kalpat bodhisattva-pitaka-avatam-
sakat mahayana-vaipulya-sutrat sapta-catvarimsatimah patala-visarat
trtiyas catuh-kumarya-upayika-sarva-sahana-japa-niyama-mudra-osadhi-
tantra-mantra-sarva-karma-patala-visarah parisamapta iti || (pp. 542-543).
The complete long chapter on all the activities with the consorts, the
herbs, the tantras, and the mantras, and the restrictions about recita-
tion, and all the means that constitute the method with the four young
women.

Chapter 50 (48): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakan mahayana-vaipulya-sitrat asta-catvarimsatimah Yamantaka-krodha-
raja-parivarna-mantra-mahatmya-niyama-patala-visarah parisamapta iti ||
(pp. 542-551). The long chapter on the restrictions about the divine
power of the mantra that is the spectrum of the fierce king Yamantaka.

Chapter 51 (49): Arya-mafijusriya-mila-kalpad bodhisattva-pitaka-ava-
tamsakan mahayana-vaipulya-siitrad ekina-paiicasatimah Yamanta-kro-
dharaja-abhicaruka-niyamah dvitiyah patala-visarah parisamaptah | (pp.
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552-558) (abhicaraka = conjuring). The second long chapter for conjur-
ing up the fierce king Yamantaka.

Chapter 52 (50): Arya-maiijusriya-mila-kalpad bodhisattva-pitaka-
avatamsakan mahayana-vaipulya-siatrat paficasatimah Yamantaka-kro-
dharaja-sarva-vidhi-niyamah trtiyah patala-visarah pari-samapta iti || (pp.
559-578). The third complete long chapter on the restrictions to all the
rules about the fierce king Yamantaka.

Chapter 53 (51): Arya-mafijusriya-mila-kalpad bodhisattva-pitaka-ava-
tamsakan mahdyana-vaipulya-sutrat patala-visarat eka-paficasa-raja-
vyakarana-parivartah parisamapta iti [ (pp. 579-656). The section on the
prophecy of the kings.

Chapter 54 (50): Arya-mafijusriya-miila-kalpad bodhisattva-pitaka-avatam-
sakat ~mahayana-vaipulya-sutrat paficasatimah anusamsa-vigarhana-
prabhava-patala-visarah parisamapta iti | (pp. 657-667) (praise and
blame-arising). The complete long chapter on the occurrence of praise
and blame.

Chapter 55 (53): Maha-kalpa-rajat arya-mafijusriya-mila-kalpat (parica-
paficasattamo) Hema-sadhana-patalah visarah parisarah parisamaptah ||
Parisamaptas ca yatha-labdham Arya-mafjusriyasya kalpam iti || Svasti
Sri-raja-mangalakavasthitena margasirsasukla . . . padanaksatre simhasthe
pi gurau maiijusrikalpam samaptam iti | Srimiila-ghosa-vihara-adhipatind
Sribo . . . madhyadesad vinirgatena pandita-ravi-candrena likhitam iti |
(pp. 668-722). The complete long chapter on the preparation of gold.
Final colphon: “The bright half of Margasirsa (November-December),
when Jupiter is in Leo, in (either) the 25th naksatra (Parvabhadrapada
320; or the 26th naksatra, Uttarabhadrapada 333:20), on Tuesday, the
Mafijusrimulakalpa was finished. It was written down by the Pandit
Ravi Candra who came from Madhyades$a, and who was the head of the
Milaghosa vihara.”

NOTES

1. I've found that most of the Indian University and Research Institute
catalogues simply list the names of the texts, sometimes the number of leaves,
and sometimes the dates. Most contain no extracts, or even colophons.

2. More research needs to be done on the rest of the colophonic information in
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the Tibetan translations of Sanskrit tantric works, especially correlating all the
information in these colophons with Naudou’s work. The same comprehensive
study remains to be done of colophon information in the Chinese translations
of the texts from Sanskrit that called themselves tantras. These two tasks must
be completed before more definitive data on what texts were written when,
where, and by whom will be possible.

3. Sum-pa mkhan-po ye’-$es dpal-"byor’s Dpag bsam ljon-bzang, written in 1748
(Jean Naudou, Buddhists of Kashmir [Delhi: Agam Kala Prakashan, 1980], p. 15).

4, The Bod-kyi yul-du chos-dang chos-smra-ba Ji-ltar byung-ba’i rim-pa, Deb-ther
sngon-po, “The Blue Annals, the Stages of the Appearance of the Doctrine
and Preachers in the Land of Tibet,” written between 1476 and 1478 (George
Roerich, The Blue Annals, Parts 1 and 2 [Delhi: Motilal Banarsidass, 1976, reprint],
p. ).

5. Naudou, Buddhists of Kashmir, pp. 15-16.

6. Naudou, Buddhists of Kashmir, p. 20.

7. See Naudou, Buddhists of Kashmir, pp. 10-11.

8. Samdhong Rinpoche and Dwivedi Vrajavallabha, JAianodaya Tantram, Rare
Buddhist Text Series 2 (Varanasi: Central Institute of Higher Tibetan Studies,
1988).

9. Samdhong Rinpoche and Dwivedi Vrajavallabha, Dakinijalasamvararahasyam,
Rare Buddhist Text Series 8 (Varanasi: Central Institute of Higher Tibetan
Studies, 1990).

10. Samdhong Rinpoche and Dwivedi Vrajavallabha, Mahamdyatantram, Rare
Buddhist Text Series 10 (Varanasi: Central Institute of Higher Tibetan Studies,
1992).

11. William Stablein mentions that there are eighty-two commentarial texts
to this tradition (The Mahakalatantra: A Theory of Ritual Blessing and Tantric
Medicine, Ph.D. dissertation, Columbia University, 1976, p. 9).

12 John R. Newman, The Outer Wheel of Time: Vajrayana Buddhist Chronology in the
Kalacakra Tantra (Ann Arbor, MI: UMI, 1987); and Vesna Acimovic Wallace, The
Inner Kalacakratantra: A Buddhist Tantric View of the Individual (Ph.D. dissertation,
University of California, Berkeley, 1995). Wallace’s work was subsequently
published in the Treasury of Buddhist Sciences series, Tengyur Translation
Initiative, by the American Institute of Buddhist Studies, copublished with the
Columbia Center for Buddhist Studies and Tibet House, USA.

13. It is not really necessary—nor would it be reasonable given the focus of
this essay—to engage here in an extended discussion of Tibetan classification
schemes. Nor is it necessary to repeat the lists of Buddhist Sanskrit tantric
works that were translated in Tibetan. Lists of such works can be readily found
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in several sources; see, for example: Hakuji Ui, Munetada Suzuki, Yensho
Kanakura, and Tokan Tada, eds., A Complete Catalogue of the Tibetan Buddhist
Canon (Bkab-hgyur and Bstan-bgyur) (Sendai, Japan: Tohoku Imperial University
and Saito Gratitude Foundation, 1934); the Index of Works cited in Ferdinand
D. Lessing and Alex Wayman’s translation, Mkhas Grub Rje’s Fundamentals
of Buddhist Tantras (The Hague: Mouton, 1968); the Bibliography of Tibetan
commentaries and translations from Sanskrit in Glenn H. Mullin’s The Practice
of Kalacakra (Ithaca, NY: Snow Lion Publications, 1991), etc.

14. Commentary on KCT 5.243: Tantrottaram vai sakalam avikalam tantrardjam
loka-tantrat kriyatantrat lokottarad yogatantrat tabhyam uttaram lokottaram
| $rimat-tantra-adibuddham paramajinapater jfAiana-kayasya sahajasya abhi-
dhanam vacakam || (Samdhong Rinpoche, chief ed., Vrajavallabh Dwivedi and
S. S. Bahulkar, eds., Vimalaprabhatika of Kalkin Sri Pundarika on Sri Laghukdala-
cakratantraraja by Sri Manjusriyasas [Sarnath and Varanasi: Central Institute
of Higher Tibetan Studies, 1994], vol. 3, pp. 151.1-3).

15. Dharani-samgraha, twenty-three Paficaraksa texts, and the seven Saptavara
texts.

16. One hundrd and five texts (Keisho Tsukamoto, Yukei Matsunaga, and
Hirofumi Isoda, eds., A Descriptive Bibliography of the Sanskrit Buddhist Literature
[Kyoto: Heirakuji-Shoten, 1989], vol. IV: The Buddhist Tantra, pp. 68-119).

17. Forty-nine texts (Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit
Buddhist Literature, vol. IV, pp. 120-146).

18. Six texts (Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist
Literature, vol. IV, pp. 146-149).

19. Two texts (Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit
Buddhist Literature, vol. IV, pp. 149-150).

20. One hundred and seventy-one texts, mostly dharanis (Tsukamoto, et al., A
Descriptive Bibliography of the Sanskrit Buddhist Literature, vol. IV, pp. 150-175).

21. Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist Literature,
vol. IV, pp. 75-79.

22. Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist Literature,
vol. IV, p. 142.

23. Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist Literature,
vol. IV, p. 146.

24. Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist Literature,
vol. IV, pp. 179-186.

25. Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit Buddhist Literature,
vol. IV, pp. 187-226.
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26. Forty-two texts (Tsukamoto, et al., A Descriptive Bibliography of the Sanskrit
Buddhist Literature, vol. IV, pp. 227-250).

27. Two hundred and two texts (Tsukamoto, et al., A Descriptive Bibliography of
the Sanskrit Buddhist Literature, vol. IV, pp. 251-332).

28. Kalacakra-anusari-ganita, Bhagavatah Sri-Kalacakrasya pijavidhi, the Srimal-
lokesvara-nirmana-Pundarika-viracita-Vimalaprabha-uddhrta-Sri-Kalacakra-
bhagavat-sahana-vidhi, Kalackarasya pujavidhi, the Kalacakra-dharani, the
Kalacakra nama guhya-hrdaya nama dharani, Kalacakra-nivardhana, Kalacakra-
mantra-dharani,  Kalacakra-vivarddhana-dharani, Kalacakrasya malatantra,
Ravisrijfiana’s Amrta-kanika-(karnikd) nama Sri-Namasamgiti-tippani, and
Vibhiiticandra’s Amrta-kanika-udyota. See Tsukamoto, et al., A Descriptive
Bibliography of the Sanskrit Buddhist Literature, vol. IV, pp. 333-343. Further
sections of Tsukamoto’s catalogue include a large number of related
Anuttarayoga works, sadhanas from the Sadhanamala, etc.

29. Complete list from Lokesh Chandra’s Preface to the reprint edition of
the Shricakrasambhdra Tantra, originally published in 1919 by Kazi Dawa-
Samdup, Short Chakrasambhara Tantra, Tantrik Texts, vol. VII (New Delhi, Atidya
Prakashan, 1987).

30. Chandra, Vajravali (New Delhi: Mrs. Sharada Rani, 1977), p. 2.

31. See Tohoku nos. 3144-3304 (Ui, et al., A Complete Catalogue of the Tibetan
Buddhist Canon, pp. 481-502).

32. Chandra, Vgjravdli, p. 1.

33. Sukumar Dutt, Buddhist Monks and Monasteries of India. Their History and Their
Contribution to Indian Culture (London: George Allen and Unwin, Ltd., 1962), p.
346, 346, n. 2. Abhayakaragupta’s works are nos. 1499, 1500, 1654, 2484, 2491,
3140, 3142, 2366, and 3743 in the Tohoku Imperial University Catalogue.

34. Mahamahopadhyaya Haraprasad Shastri, A Descriptive Catalogue of Sanskrit
Manuscripts in the Government Collection, under the care of The Asiatic Society
of Bengal (Calcutta: Royal Asiatic Society of Bengal, 1917), vol. 1, Buddhist
Manuscripts, pp. 154-155.

35. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, vol. 1, pp. 161-162.
36. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, vol. 1, p. 164.
37. Shastri A Descriptive Catalogue of Sanskrit Manuscripts, vol. 1, p. 164.

38. See R. C. Dwivedi and Navijan Rastogi, eds., The Tantraloka of Abhinavagupta
with the Commentary of Jayaratha (Delhi: Motilal Banarsidass, 1987), vol. III,
Sanskrit Text: Chapters 4-7, p. 1152.

39. The Vajravali nama Mandalopayika was the subject of a Ph.D. dissertation
by a fellow Columbia University graduate student, the late Lobsang Chogyen
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(Pema), who was editing the Sanskrit manuscript of the text. I thank him for
first alerting me to the importance of Abhayakargupta’s work through several
conversations we had on the subject of the development of Tantric literature.

40. Namah Srivajrasattvaya | bande $riki[u]li[i]se§varam smaratare marabhavareh
padam, krodho dhavati diksu marigalagiro gayantu vajranganah | Srimad-vajrabhrto
mahimni jagada dhatu[aln mahamandale, nispratyitham iha abhayasya mahasa
vajravali milatu | Asta-varhi-vajra-bhrteva vajra-paramparabhis dhriyatam hrdiyam,
yaj-jyotir antas-timiram nirasya sri-vajra-bhrn-mirti-mati bibharti || (Shastri, A
Descriptive Catalogue of Sanskrit Manuscripts, vol. 1, pp. 153-154).

41, Christian Wedermeyer has suggested to me another possibility, that
some of the commentaries were in fact written before the verse texts were
written, with the latter serving as mnemonical summaries of the longer
“commentaries.” My own readings in Buddhist and Saivite Tantric material,
however, does not support this possibility (though it may have occurred
with texts I have not yet read), especially given the predilection of the
commentaries for parsing and glossing the phrases of the verses in standard
Sanskrit commentarial format.

42.Rahula Sankrtyayana, “Recherches Bouddhiques: I1. L’Origine du Vajrayana
et Les 84 Siddhas,” Journal Asiatique (Oct.-Dec. 1934): 218.

43. Sankrtyayana, “Recherches Bouddhiques: II. L’Origine du Vajrayana et Les
84 Siddhas,” pp. 219-220.

44. See Sankrtyayana’s list from the Sa-skya Bka-bum (“Recherches
Bouddhiques: I1. L’Origine du Vajrayana et Les 84 Siddhas,” pp. 220-225).

45, Keith Dowman, Masters of Mahamudra: Songs and Histories of the Eighty-Four
Buddhist Siddhas (Albany, NY: State University of New York [SUNY] Press,
1985), p. 389.

46. Dowman, Masters of Mahamudra, pp. 384-385.

47. Equal (in number) to the ultimate atomic particles in all the Sumerus of
all the buddha fields (sarva-buddha-ksetra-sumreu-paramanu-rajah-samair).
Benoytosh Bhattacharyya, Guhyasamdja Tantra (Baroda: Oriental Institute,
1931), pp- 1, 1.6; cf. Francesca Fremantle, A Critical Study of the Guhyasamaja
Tantra (London: University of London Library, 1971), p. 27.

48. Atha vajradharah . . . bhasate mandalam ramyam . . . sarvatathagatam cittam
mandalam. . . . (Bhattacharyya, Guhyasamdja Tantra, p. 17; cf. Fremantle, A
Critical Study of the Guhyasamaja Tantra, p. 39).

49, Candrakirtih glosses Prajfiah as adustakarmacaryah, i.e., a teacher who is free
of evil actions. Chintaharan Chakravarti, Guhyasamdjatantrapradipodyotana-
tika-satkotivyakhya (Patna: Kashi Prasad Jayaswal Research Institute, 1984), p.
42,1.9.




146 Pacific World

50. Siitrena siitrayet prdjfiah. . . . (Bhattacharyya, Guhyasamaja Tantra, p. 17;cf .
Fremantle, A Critical Study of the Guhyasamaja Tantra, p. 39). Fremantle emends
Bhattacharyya’s text from gandha-puspakulam krtva to gandha-puspakali-krtva.

51. Parisphutam tu vijiidaya mandalam cittam uttamam [ pajam kurvita yatnena kaya-
vak-citta-ptjanaih || sodadhabdikam samprdpya yositam kantisuprabham | gandha-
puspakulam krtva madhye tu kamayet || (Bhattacharyya, Guhyasamaja Tantra, pp.
18-19; cf. Fremantle, A Critical Study of the Guhyasamdja Tantra, pp. 39-40).

52.In Chakravarti’s edition, the gloss on this section is missing (accidentally?).
The text of Chakravarti’s edition is based on “the photograph copy of the
manuscript of the famous Rahul Collection of the Bihar Research Society.”
(Chakravarti, Guhyasamdjatantrapradipodyotana-tika-satkotivyakhyd, General
Editor’s note). On page 42, n. 1, where the gloss to this section of chapter
4 should be found, there is this note: “Folio 29a seems to have escaped the
camera, while 29b has been photographed twice.” Instead we have Candra-
kirti’s gloss up through the installation of the mandala, then it skips to a gloss
on gunamekhald from the line about consecrating the young lady as prajfia.

53. David L. Snellgrove, The Hevajra Tantra: A Critical Study (London: Oxford
University Press, 1959), Part 1, Introduction and Translation, pp. 49-50.

54. Snellgrove, The Hevaira Tantra, p. 106.

55. From Mahamahopadhyaya T. Ganapati Sastri’s Preface to The Aryamafijusri-
miilakalpa, Part I (Chapters 1-22), (Trivandrum: Superintendent, Government
Press, 1920), vol. 1: “Among the collection of manuscripts acquired in 1909
from the Manalikkara Mathom near Padmanabhapuram. . . . It is a pretty
large palm-leaf manuscript containing about 13,000 granthas. . . . The leaves
have the appearance of being from 300 to 400 years old. . . : the copyist of
the manuscript is one Pandita Ravichandra the head of the Miillaghosa-vihara
who went out from Madhyadesa. . . . The copyist also tells us at the end of the
manuscript, ‘parisamaptam ca yatha-labdham aryamafijusriyasya kalpam’, which
means, ‘here ends the Kalpa of Arya Manjusri as is available.’ It can be inferred
from this that the manuscript from which the present manuscript was copied
is itself an incomplete one.”

56. See Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary
(Delhi: Motilal Banarsidass, 1970), vol. 1: Grammar, p. xxvi.

57. Sastri, The Aryamafijusrimiilakalpa, p. 2.

58. K. P. Jayaswal, An Imperial History of India in a Sanskrit Text, with the Sanskrit
text revised by Ven. Rahula Sankrityayana (Patna: Eastern Book House, 1988),
p. 3: “The author brings his history down from two different points to the
beginning of the Pala Period. Once he starts with Sakas, pauses with the
Guptas, and comes down right to Gopalaka after finishing the Gupta line.
Then, again, he starts with the Naga dynasty (Bharasiva), deals with Samudra
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[Gupta] and his brother in Gauda, and with Sa$anka whose name for some
reason he conceals but whose history he makes unmistakable, and then comes
down to the Gopalas, ‘the dasajivins ($idras). He does not know the later and
the great Pala kings (whom he would not have left unnamed had he known
them) and their patronage of Mahayana. I would therefore regard the work as
one of circa 770 A.D. (the death of Gopala), or roughly 800 A.D.”

59. The order of these three compounds sometimes varies in the colophons of
individual chapters.

60. Giuseppe Tucci has remarked that in the MMK “the Buddha descends to
the level of witch-doctor, revealing vidya by which any miracle, and even
any crime, can be performed” (Tibetan Painted Scrolls. An artistic and symbolic
illustration of 172 Tibetan paintings preceded by a survey of the historical, artistic
literary and religious development of Tibetan culture with an article of P. Pelliot
on a Mongol Edict, the translation of historical documents and an appendix on pre-
Buddhistic ideas of Tibet [Roma: La Libreria Dello State, 1949], vol. 1, p. 216).

61. Namah Sarva-buddha-bodhisattvebhyah | evam maya $rutam | ekasmin
samaye bhagavan suddhavasopari gagana-tala-pratistite ’cintya-ascarya-adbhuta-
pravibhakta-bodhisattva-sannipata-mandala-mude viharati sma | (Sastri, The
Aryamafijusrimiilakalpa, p. 1, lines 1-3).

62. Hakuju Ui, Munetada Suzuki, Yensho Kanakura, and Tokan Tada, eds.,
A Catalogue-Index of the Tibetan Buddhist Canons (Bkab-bgyur and Bstan-bgyurt)
(Sendai: Tohoku Imperial University and Saito Gratitude Foundation, 1934),
pp. 71-72.

63. Ui, et al., A Catalogue-Index of the Tibetan Buddhist Canons, pp. 71-72. These
are as follows (Tohoku numbers; I give only the portion of the title that
follows after Mafjusrinamasamgiti-): -Guhyavad-vidhi-vrtti-jiana-dipa (2584),
-Cakra-krama (2597), -Caksur-vidhi (2573), -Tika (2534), -Tika-vimala-prabha
(1398), -Tika-sara-abhisamaya (2098), -Nama-mahatika (2090), -Nama-homa-
krama (2581), - Pafijika-samgraha (2541), -Mandala-vidhi[s] (2545, 2546, 2595,
2620), -Maha-bodhi-sarira-vidhi (2568), -Mara-mantra-mara-cakra (2574), -Vidhi-
mandala (2547), -Vidhi-satra-pindita (2512), -Vidhi-satra-pindita (2592), -Vrtti
(2535), -Vrtti (2536), -Vrtti-nama-artha-prakasa-karaya (2537), -Vyakhyana
(1397), -Sarva-papa-visodhana-mandala-vidhi[s] (2575, 2576), -Sarva-mandala-
stotra (2621), -sadhana[s] (2108, 2579, 2600, 2619), -Sadhana-guhya-pradipa
(2596), -Homa-vidhi-samgraha (2569), -Anusamsa-vrtti (1399), -Abhisamaya (1400),
-Amrta-bindu-pradipa-loka-vrtti (1396), -Artha-aloka-kara (2093). -Upadesa-vrtti
(2539), Mafijusri-nama-sadhana (2544), Mafjusri-nama-astaka (642).

64. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 316.
65. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 96.
66. The latter is the translation favored by Prof. Robert Thurman (personal
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communication). The notion of a conclave, a closed meeting such as that of
the cardinals who select the pope in the Roman Catholic tradition—a meeting
that itself shares some aspects of a communion—may also be appropriate. At
the beginning of the fourth chapter, for instance, the text reads: “Now all the
blessed Tathdgatas again gathered together. . . ” and addressed the Bhagavan
(atha bhagavantah sarvatathagatah punah samdjam agamya. . .) (Bhattacharyya,
Guhyasamaja Tantra, p. 17).

67. Bhattacharyya, Guhyasamdja Tantra.

68. Fremantle, A Critical Study of the Guhyasamdja Tantra. Fremantle’s version of
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(Tokyo: The Center for East Asian Cultural Studies for UNESCO, 1994).
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Collection, p. 72.
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Archives, Kathmandu, Verzeichnis der Orientalischen Handschriften in Deutschland,
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Study of the Guhyasamaja Tantra, pp. 13-15.
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Collection, p. 17.
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166. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 245.
167. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 237.

168. There are only two “Samvara” texts in the Tohoku Catalogue: 1)
Samvara-vimsaka-vrtti (Tohoku 4082) written by Santiraksita and translated
by Vidyarkarasimha, classed as a Sems-tsam text; and 2) Samvara-vyakhya
(Tohoku 1460) by Nag-po-pa, translated by Hol-ston chos-hbyun (Ui, et al.,
A Complete Catalogue of the Tibetan Buddhist Canons, pp. 618, 234). There are
four “Sambara” texts: 1) Sambara-kalita (Tohoku 1463) by Byan-chub rdo-rje,
translated by Bhadrasribodhi and Dde-bahi blo-gros; 2) Sambara-khasama-
tantra-rdja (Tohoku 415) translated by the Ka$miri Jfianavajra; 3) Sambara-
cakra-ali-kali-mahdyoga-bhavana (Tohoku 2406) by Sagara, translator unknown;
and 4) Sambara-mandala-vidhi (Tohoku 1511) by De-bshin-g$egs pahi rdo-rje,
translated by Vibhiticandra (Ui, et al., A Complete Catalogue of the Tibetan
Buddhist Canons, pp. 234, 74-75, 371, 2-U).

169. Krtir iyam simhalavasya srilankajanmabhir abhiit tasya Jayabahdrakhyah
khyatah. Ksantim kurvvantu viradakinyah |.

170. Namo Sriherukdya | sarvabhavasvabhavagram sarvvabhavabhayavaham |
sarvvabhavanirabhasam sarvvabhavavibhavinam || tam pranamya mahaviram
khasamartham khanirmmalam |.

171. Cakrasambaram iti tena yad vdcyam Sriherukatantra-vajravarahy-adi-
tantrariipam abhidheyam | (Rheinhold Griinendahl, A Concordance of H. P. Sastri’s
Catalogue of the Durbar Library and Microfilms of the Nepal-German Manuscript
Preservation Project: Hara Prasad Sastri. A Catalogue of Palm Leaf and Selected Paper
Mss. Belonging to the Durbar Library, Nepal [Stuttgart: Franz Steiner Verlag
Wiesbaden GMBH, 1989], vol. 2, pp. 48-50).

172. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, p. iii.

173. Benoytosh Bhattacharyya, Saktisangama Tantra. Critically edited with a
preface, in four volumes (Baroda: Oriental Institute, 1932), vol. 1, Kalikhanda, p. 1.

174. Snellgrove, The Hevajra Tantra, Part 2, Sanskrit and Tibetan Texts, p. 2.

175. Literally, “what are the channels in extent, and how is that body-mass?”
(ke te nadi pramanasya sarirapinda[m] tat katham). I have emended the text from
Sanirapinda tat katham, since $anir, i.e., Saturn, would make little sense here,
and pinda lacks an anusvara.

176. Samaya-samketa-cchomasya. One might think cchoma is a version of soma,
yet the title of chapter 9 includes the term as cchoma. This appears to be a term
like chandoha that is peculiar to Tantric literature, and perhaps represents a
reabsorption of a Prakrit term into Sanskrit; I have not yet determined what
the original Sanskrit of cchoma must be.

177. Om namah S$rivajrasambardya | Evam maya Srutam ekasmin samaye
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bhagavan sarvva-tathagata-kaya-vak-citta-vajrayoginibhagesu vijahara | Aryya-
nanda-prabhrti-vitaraga-pramukhair ~ aryyavalokitesvaradir  asitikotiyogini ca
madhye vajrapanim vyavalokya smitam akarsit | Vajrapani[r] utthaya asanad
ekamsam uttarasangam krtva daksinajanumandalam prthivyam pratisthapya
krtakaraputo bhutva bhagavantam adhyesayamdsa | srotum icchami bhagavan
utpattiyogalaksanam | Utpannam ca katham deva sarvvakaraikasambaram || katham
vayu apasca prthivyakasam eva ca | paficakaram katham deva sadvidhafi ca tatah
prabho || katham trikayam adhisthanam bahyam vabhyantare sthitih | katham te
devatarapam kathayasva devati prabho | candrasiryyah katham deva patha pafica
katham bhavet | katham te sarirasvabhavan tu nadiripam katham tatah || ke te nadi
pramanasya Sarirapinda tat katham | samayasanketacchomasya kathayasva mama
prabho || ke te pithadisamketam bahyadhyatmakam eva ca | katham bhumyadi-
labhasya katham nimittadarsanam | katham te dvadasa-karmma mantrajapam
katham bhavet | aksamala katham yukti ke te japasya laksanam | ke te mandalam
avarttam devatakara-yogatah | siddhimantram katham deva kaumari-tarpanam
katham | ke divasena karttavyam alivali katham prabho [ paficamrtadi katham deva
paficankusams ca tad bhavet || kathayasva mandalalekhyam siatrapatam katham
bhavet | katham te bhimi samsodhyam raksacakram katham bhavet || acaryya kena
karttavyam katham sisyasya samgraham [ ke te ’bhisekam pramanaf ca caturthafica
katham bhavet || katham kalasya niyamam mrtyuvaficanam eva ca | ke te
caturyugarkasya caturdvipam katham bhavet | yuge yuge katham siddhi caryyacari
katham bhavet | ke te yoginitantrasya yogatantram katham bhavet || katham
sttrantah pramanasya ke te paramita tathd | pratisthahomayagasya siddhimantram
katham bhavet || rasayanam katham deva madyapanam katham bhavet |
mantrodayam katham deva mantroddhara katham bhavet || nigrahafica katham deva
anugrahafica katham bhavet | tattvafica katham bhagavan sinyata karuna katham ||
katham sanyasvabhavatvam katham tathatasvaripakam | devarapam katham nama
yoginilaksanam valim || sarva-dharmma-parijianam bhavanam kathaya prabho ||
(Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 64-65).

178. For the chapters translated by Tsuda I have added the title as he gives it.

179. Utpattinirdesapatala, “Explanation of the process of origination” (Tsuda,
The Samvarodaya Tantra, pp. 73, 239). Mapping of the birth process into a
meditation: “recognizing [the process of] birth to be the process of origination
(utpattikrama), a man should attain the state of the completely enlightened
(samyaksambuddhatva)” (Tsuda, The Samvarodaya Tantra, p. 243).

180. Utpannakramanirdesapatala, “Explanation of the process of completion”
(Tsuda, The Samvarodaya Tantra, pp. 77, 243). The chapter really describes
the state of completion, only briefly mentioning aspects of the process (The
Samvarodaya Tantra, pp. 243-247).

181. Catur-bhita-paficakara-sadvisaya-devata-visuddha-patala, “Purity of deities
as the four elements, the five aspects and the six objects of the senses”
(Tsuda, The Samvarodaya Tantra, pp. 79, 247). A standard enumeration of
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the components of the body (elements, senses, etc.), the constituents of
consciousness in the Buddhist system (riipa, vedana, samjfia, etc.), and so on,
all reenvisioned or reconceived in macro-microcosmic relations (Tsuda, The
Samvarodaya Tantra, pp. 247-251).

182. Candrasuryakramopadesapatala, “Explanation of the course of the moon
and the sun” (Tsuda, The Samvarodaya Tantra, pp. 83, 251). A detailed discussion
of the flow of prana through the channels according to specific times, and
the consequences of these movements for one’s life (Tsuda, The Samvarodaya
Tantra, pp. 251-258).

183. Pathapaficanirdesapatala, “Explanation of the five ways” (Tsuda, The
Samvarodaya Tantra, pp. 92, 258). A short chapter on the relationship of the
dhatus to the mandalas of the paficamahabhiitas, and the paths from these
mandalas to the various nadis (Tsuda, The Samvarodaya Tantra, pp. 258-260).

184. Nadicakrakramopdyapatala, “The means of the process of the circle of
veins” (Tsuda, The Samvarodaya Tantra, pp. 93, 260). The chapter provides a
mapping of the major channels and their pitha names in the body, e.g., odiyana,
the right ear; devikota, the eyes through the liver; malava, the shoulders
through the heart; etc. (Tsuda, The Samvarodaya Tantra, p. 261). We find the
same material in the Kalacakra, and Tsuda reports that a similar mapping of
“twenty-four countries, twenty-four parts of the body, twenty-four humors
or intestines, twenty-four gods such as Kharandakapala and so on and twenty-
four goddesses such as Pracanda, and so on are repeatedly enumerated” in the
Abhidhanottara (The Samvarodaya Tantra, p. 260, n. 4).

185. Samayasanketavidhipatalah. Again, we have the term sariketa, used for
assignations of lovers, or lovers’ meeting places. The text says: “In his own
house or in a secret place, in deserted places or in pleasant places, in mountain,
cave, or thicket, on the shore of the ocean (2), in a graveyard, in a shrine of
the mother-goddess or in the middle of the confluence of rivers, a man who
wishes the highest result should cause the mandala to turn correctly. The great,
faithful donor should invite yogini and yogin, the teacher (acarya), (goddesses)
born from the ksetra, mantra and pitha, and all the deities (4)” (svargrhesu
guptasthane vijanesu manorame | giri-gahvara-kufijesu mahodadhitatesu va || 2
|| Smasane matrgrhe ca nadisamgamamadhyatah | vartayed mandalam samyag
anuttaraphalam icchati || 3 [[) (Tsuda, The Samvarodaya Tantra, pp. 264, 96). The
chapter goes on to describe who is fit to fulfill the role of acarya—someone
virtuous, not someone observing lifelong chastity (naisthika), a farmer, a
merchant who sells the teaching, etc.; proper treatment of the attendees
is mentioned, distribution of food and liquor, prayers, and venerations are
mentioned. The elaborate salutation to the goddesses is given; dancing,
singing, mantras, postures, drumming and musical instruments are employed,
then the vira, or hero, i.e., the gentleman who is ready for the rite of sexual
union, joins together with a yogini. “He will be possessed of the perfection of
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pleasure, free from disease, righteous in mind, and will attain the liberation
from love-passion (kama). There will be fulfilment (siddhi) for him who has
completion” (sukhasampattisampanna arogyah subhacetasah | kama-moksadi-
sampraptah siddhir bhavati sampadah || 37 [[) (Tsuda, The Samvarodaya Tantra, pp.
269, 102). The compound kama-moksadi-sampraptah should be translated “he
who has attained passionate love, liberation, etc.” or “he who has attained
liberation, etc., through passionate love.”

186. Choma-pitha-sariketa-bhimi-nirdesa-patala.

187. Iti $risambarodayatantrasya adhyesanapatalah prathamah [ iti utpattinir-
desapatalo dvitiyam | iti utpannakramanirdesapatalah trtiyah | iti catur-bhiita-
paficakara-sadvisaya-devata-visuddhi-patalas-caturthah | iti candra-siiryya-
kramopadesa-patalah paficamah | iti patha-paficakanirddesah-sasthamah | iti
nadi-cakra-kramopaya-patalah saptamah | iti samaya-sarketa-vidhih, patalah
astamah [ iti cchoma-pitha-sanketa-bhiimi-nirdesa-patalah navamah | iti karmma-
prasarodayo nama patalo dasamah | iti mantra-japa-nirdesa-patala ekadasamah ||
iti mantra-japaksamala-nirddesa-patalah dvadasah | iti $riherukodaya-nirddesa-
patalas trayodasamah | iti vajra-yogini-paja-vidhi-nirddesa-patalas caturdasah |
iti patralaksana-nirddesa-patalah paficadasah [ iti paficamrta-sadhana-nirddesa-
patalah sasthadasah | iti mandala-satrapatana-vidhi-laksano-nirddesi-patalah
saptadasah | iti abhiseka-patala astadasah [ iti mrtyu-nirmittadarsana utkrantiyoga-
patala ekonavimsatih | iti catur-yuganirdesa-patala ekavimsatih | iti devata-
pratisthita-vidhi-patalo dvavimsatih | iti homa-nirddesa-patalas trayovimsatih | iti
karmma-prasarausadhi-prayoga-nirddesa-patalas caturvimsatitamah | iti rasayana-
vidhih patalah paficavimsatih | iti varuni-nirddesa-patalah sadvimsatitamah | iti
mantroddharana-vidhi-patalah saptavimsatih | iti homavidhih patalah iti tattva-
nirddesa-patala ekonavimsatitamah | iti citradi-ripa-laksana-nirddesa-patalas
trimsatih | iti catur-yogini-nirddesa-krama-bodhicitta-samkramana-patalah eka-
trimsatih | iti valyupahdra-nirddesa-patalo dvatrimsatih | iti $riherukabhidhane
tantrardje trilaksoddhrtasahajodayakalpe srimahasambarodaya-tantraraje sar-
vvayogini-rahasya vipathitasiddhe trayo-trimsatitamah patalah samaptah ||
(Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 63-66). The closing
section of the text reads: Aho saukhyam aho saukhyam aho bhufija katham
katham Aho sahaja-mahatymam sarva-dharmma-svabhavata || dryate ca jagaj-
jalendutadvatah $rnvate ca pratidhvanaikasamvrtah | pasyate ca maru-marici-
saficitah khddyapdnagaganopamodyata || yada jighrate na bhakta sugandhavat
trasate ca svatah $asi siiryya yatha | samsthitafisca giri-meru-tatsamam dalambana-
svapraksa-malikam tatha || mayendra-jala-vyavahara-matragatah evam yatha
sahaja-saukhyodayam tatha | bhava-svabhava-rahita vicintyaraya nityoditam
sugata-mdrga-varam namo ’stu || sarvva-pijam parityajya guru-pijam samaramet
| tena tustena tal labhyate sarvajiia-jianam uttamam || kim tena na krtam punyam
kimva nopdsitam tapah | anuttara-krta-acaryya-vajra-sattva-prapijanat || bhayam
papaharan caiva. . . sattvikah | samaydacara-raksa-cakra-samayam tasya pradarsayet
|| sri-herukavidhana-tantrasya pitha-svadhydya-lekhanat | siddhim rddhifi ca
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saubhdgyam bodhisattvatvalm] prapnuyat || s$ri-sambarodaya-tantrasya bhavite
cintite yada | mahabhaga mahasaukhyam daridrya-duhkha[m] nasyati || sarva-vira-
samajoga-dakini-jala-sambaram | nanadhimuktika sattvasvaryya nand-vivodhitah
|| nana-naya-vineyan tam upayena tu darsitah | gambhira-dharmma-nirdese nana-
adhimuktika yadi || pratiksapa na karttavya acintya sarvadharmmatah | Sinyata-
karuna-abhinnam acintyo buddha-natakam || $ri-heruka-samayogam dakini-vrndam
asritam [ sattvavatara-muktin tu tatra sarvvatra rata iva || sarva-dakini-samayoga
$ri-heruka-pade sthita | (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts,
pp. 66-67).

188. Snellgrove, The Hevajra Tantra, Part 2, p. vii.

189. Snellgrove, The Hevajra Tantra, Part 2, p. viii.

190. Snellgrove, The Hevajra Tantra, Part 1, p. 14.

191. Snellgrove, The Hevajra Tantra, Part 2, pp. vii-viii.

192. Gerhard Ehlers, Indische Handschriften. Teil 12. Die Sammlung der
Niedersacsischen Staats- Und Universitdtsbibliothek Gottingen (Stuttgart:
Franz Steiner Verlag, 1995), p. 220.

193. Griinendahl, A Concordance of H. P. Sastri’s Catalogue, p. 522.

194. G. W. Farrow and I. Menon, The Concealed Essence of the Hevajra Tantra, with
the Commentary Yogaratnamala (Delhi: Motilal Banarsidass Publishers Private
Limited, 1992). Since the Yogaratnamala manuscripts they consulted are not
substantially different than Snellgrove’s edition, they do not provide the San-
skrit of the Yogaratnamala.

195. See Naudou, Buddhists of Kashmir, p. 232, for mention of the collaboration
of these two on the translation of the Madhyamaka-avatara-karika.

196. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 538, 193,
75, 201, 206, 207, 194, 202, 193, 208, 205, 199, 205, 210, 501, 201, 209, 247, 207,
201, 212, 212.

197. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 96.

198. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 207-208.
199. Naudou, Buddhists of Kashmir, p. 123.

200. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 234.

201. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 236.

202. Peter Zieme and Gyorgy Kara, Ein Uigurisches Totenbuch. Naropa’s Lehre in
uigurischer Ubersetzung von vier tibetischen Traktaten nach der Sammelhandschrift
aus Dunhuang, British Museum Or. 8212 (109) (Wiesbaden: Otto Harrassowitz,
1979), p. 26.

203. Naudou, Buddhists of Kashmir, pp. 129, 152-154; Ui, et al., A Complete
Catalogue of the Tibetan Buddhist Canons, p. 235.
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204. Naudou, Buddhists of Kashmir, pp. 256-257.

205. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 77.
206. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 469.
207. Naudou, Buddhists of Kashmir, pp. 159-160, n. 20.

208. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 469.
209. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 497.
210. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 497.
211. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 526.
212. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 526.
213. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 281.

214. See Arthur Keith, Catalogue of the Sanskrit and Prakrit Manuscripts in the
Library of the India Office. Volume 2, Brahmanical and Jaina Manuscripts, with a
Supplement, Buddhist Manuscripts, by F. W. Thomas (Oxford: Clarendon Press,
1935), pp. 1398-1399, #7732.

215. Christopher S. George, The Candamaharosana Tantra, Chapters I-VIIL. A
critical edition and English translation (New Haven, CT: American Oriental
Society, 1974), pp. 2-3. I have used George’s translations except where noted,;
each colophon ends with -patala.

216. George translates this as “trance.”

217. Sastri explains that this chapter “gives reasons why Canda Maharosna is
called Acala, Ekallavira [the solitary hero] and Candamaharosana” (A Descriptive
Catalogue of Sanskrit Manuscripts, p. 135); see below.

218. George translates “Increasing the white, etc.,” though he notes, “i.e., how
to increase sexual potency, etc.” (The Candamahdrosana Tantra, Chapters I-VIII,
p.3,n. 11).

219. George translates “Cures for the Ills of Old Age.” Given the information
we have on the scope of alchemical medicine, though, 1 suggest—without
having read the chapter—that both regular disease and the infirmities of old
age are probably the subject matter of this section.

220. Again, George keeps “white” as the translation for $ukra, though he
clearly knows what it refers to, as is evident from the translated chapters he
provides. The “arrest” is the yoga of stopping the ejaculation of semen during
sexual intercourse.

221. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 131-140.
222. George, The Candamahdarosana Tantra, Chapters I-VIII, p. 8.

223. Sarvo "ham sarvavyapi ca sarvakrt sarvanasakah | sarva-ripadharo buddhah,
harita kartta prabhuh sukhi || yena yenaiva ripena sattva yanti vineyatam | tena
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tenaiva riipena sthito "ham lokahetave || kvacit buddhah kvacit siddhah kvaccid-
dharmo ’tha sarikhakah [ kvacit pretah kvacit tiryyak kvacin naraka-rapaka ||

224, According to Vaman Shivram Apte (The Practical Sanskrit-English
Dictionary, Revised and Enlarged Edition [Delhi: Motilal Banarsidass, 1985]), who
is certainly no authority on Buddhist tantra, try-aksara is a term for Om, since
it is considered to have three syllables: a, u, m. Without the rest of the chapter
it is impossible to tell; given the term’s usage below, some esoteric physical
meaning appears to be intended.

225. These are neuter case, though, so they probably should be taken ad-
verbially: tatparam, kayavakcittam samvrtam gadhasaukhyatah.

226. Again, nakhaksatam is neuter case.

227. Rata is the pleasure of, or simply sexual union. Su-rata therefore indicates
what we would call in colloquial English great sex, or good sex.

228. A danda is missing after the t; what the “six” refers to is not clear.
229. Sambodhi.

230. See Dharmasamgrahah 64, 65 for the same list of the thirteen realms, in
a slightly different order (K. Kasawara, F. Max Muller, and H. Wenzel, The
Dharma-Samgraha. An Ancient Collection of Buddhist Technical Terms [Oxford: The
Clarendon Press, 1885], p. 14). The Sanskrit of this extract is: Prajfiopayal-]
samayogena nakham dadyat tu tryaksaram | cumanalifiganafi caiva sarva-sva-
Sukram eva ca || dana-paramita pirnda bhavaty eva na samsayah | tatparam kaya-
vak-cittam samvrtam gadha-saukhyatah || Sila-paramita-jfieya jiieya sahanac ca
nakha-ksatam [ tryaksaram pidanafi ca ratam kuryyat samahitah | viryya-paramita
jieya tat-sukhe citta-yojana || sarvato-bhadra-ripena dhyana-paramita mata |
stri-rijpa-bhavana, prajfid-paramita prakirttita || surataka-yoga-matrena pirna
sat-paramita bhavet | pafica-paramita punya-jfiana-prajfieti kathyate || surata-
yoga-samdyukto yoga-sambhdrasamvrtah yoga-sambhara-samvrtah | siddhyate
ksana-matrena punya-jfiana-samanvitah || yatha lata-samudbhiitam phala-puspam
samanvitam || eka-ksanaf ca sambodhih sambhara-dvaya-sambhrta || sa trayodasa-
bhiimiso bhavatyeva na samsayah | bhiimis tu mudita jiieya vimalarccismatis tatha
|| prabhakari sudurjjayabhimukhi dirangamacala | [saldhumati dharmma-megha
samant[alkhya-prabha tatha || nirapama jiiatavatityeva trayodasafijiia [|.

231. Purusaripam bhavah stri-ripam abhavah [ nilo vijfianam, sveto ripam, pito
vedana raktah samjfia, syamah samskarah-athava nilam akasam, sveta-jalam, pita
prthivi, raktd, vahni, Syamo vatah-yatha, bhagavatam, tatha bhavatinam-athava
nilah, suvisuddha-dharmma-dhatu-jfianam, $veta dadarsa-jfianam, pita samatd-
jAianam, rakta pratyaveksana-jfianam, syama krtyanusthana-jianam | eka eva
jinah$asta paficariipena samsthit[ah] | prajiaparamita caikd paficaripena samsthita
|| (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 185-186).

232. Sastri inserts a question mark for this work, which I have retained; I have
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been unable to determine what it might mean, or of what it may be a variant
reading.

233. Atha bhagati aha [ kim bhagavan stri-vyatirekenapi sakyate sadhayitum canda-
maharosanapadam utsaho na Sakyate | bhagavan aha na sakyate devi | bhagavati
aha kim bhagavan sukhanudayat na sakyate? bhagavan aha [ na sukhodayamatrena
labhyate bodhir uttama | sukha-visesodayadeva prapyate sa ca nanyatha || . . .
loka-kaukrtya-nasartham mayadevisutah sudhih | caturasiti sahasrani tyaktva
cantahpuram punah || gatva nirafijanatiram buddha-siddhi-prakasakah, | yato
marannirakrtya na caivam paramarthatah || yasmad antahpure buddhah siddho
gopanvitah sukhi | vajra-padma-samayogat sa sukham labhate yatah || sukhena
prapyate bodhih sukham na stri-viyogatah | viyogah kriyate yas tu loka-kaukrtya-
hanaye || yena yenaiva te loka yanti buddha vineyatam | tena tenaiva riipena
mayadevisuto jinah | sarvva-sitrabhidarmmena krtva nindastu yositam| nana Siksa-
padam bhavetastu svagopanabhasaya || nirvanam darsayec capi pafica-skandha-
vinasatah || atha bhagavati prajiaparamita aha | ka bhagavan mayadevisutah ka
ca gopa? bhagavan aha | mayadevisutas caham candarosanatam gatah | tvam eva
bhagavati gopa parjiaparamitatmikah || yavantas tu striyah sarvas-tad-riipenaiva ta
matah | madriipena pumamsastu sarvva eva prakirttita || dvayor bhagavatam caitat
prajfiopayatmakam jagat | . . . Atha bhagati aha, katham bhagavan sravakadayo hi
striyo diisayanti [ bhagavan aha | kamadhatu-sthitah sarve khyata ye sravakadayah
| moksamargam na jananti striyah pasyanti savvada || sannidhanam bhaved yatra
durllabham $urikumadikam | na tatrargham samapnoti durasthasya maharghata ||
anadya-jfiana-yogena sraddha-hinds tvami janah | cittam na kurvate tattve mayapy
etat pragopitam ||.

234. Apte, The Practical Sanskrit-English Dictionary, quotes Vasistha’s definition
of virdsana as being the same as paryarka: placing one foot firmly on the other
thigh, likewise the thigh on the other [foot], this is called the virasanam (ekam
padam athaikasmin vinyasorau tu samsthitam | itarasamims tatha evoram virasanam
udahrtam || paryarka-granthi-bandha. .. ).

235. Again, the text is a bit suspect here, reading nilayava sahasrake. I've
emended it to nilavayavam saharaskam.

236. Atha bhagavati aha | aparam srotum icchami prajiiaparamitodayam | sattva-
parya[alkini devi sodasabda-vapusmati | nilavarna mahabhaga, aksobhyena ca
mudrita | rakta-padmodyatam savye nila[vayavam] sahasrak[am] | sthitam vai
kamasastram tu padma-candroparisthitam | pinonnatakuca[m] drstva visalaks[im]
priyamvadam || sahajacala-samadhisthalm] devim etam tu bhavayet | himkara-
JjAiana-sambhiitam, vi$va-vajrin tu yoginim || bhavayet harsito yogt, dhruvam siddhim
avapnuyat | athava bhavayec chvetam, vanadhi-kara-sambhavam || mudritam $m
. . . tenaiva pitam vajradhatvesvarim | raktena mudrita[m] vajra[m] raktambalm]
[kuru]-kullika[m] || amitabha-mudritam devim hrim-kara-jfiana-sambhavam |
taramba Syama-varnai ca tram-kdra-jiana-sambhavam || amogha-mudritam
dhyayet purva-ripena manavli] | sattva-paryyarnka-samsthas tu saumyariipena
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samsthitah || khadga-pasa-dharah $riman alingyabhinayah krti | svakulim vatha
kanyam grhya prabhavayet || anena sidhyate yogi, mudrdyd naiva samsayah | athava
pratimam krtva sadhayet sutradi-samskrtam || saha-canda-samadhi-stho japed
ekagramanasah | (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp.
137-138).

237. Satru-krtalm] samalm].

238. Athatah sampravaksyami ekavirantu mandalam | caturasram caturdvaram,
caturs-torana-manditam || pitavarnam tu karttavyam madhya-padmam catur-
dalam | tasya cagnau dalam svetam narrtye rakta-sannibham [ vayavye pitavarnan
tu tatracalam prakalpayet | siryya-stham athava $vetam pitam va raktam eva va
|| syamam va paficabhir buddhai ekariipam vicintayet | r[lJocanam agnikope ca
candasoka-vidhayinim || vamadaksina-karabhyam ca $arac-candra-kara-prabham
| nartye plalndaralm] devim dhanur-van-dharam param || raktalm] vayavyakone
tu mamaki{m] pitasannibhalm] | . . . $ikhahasta[m], syam[alm aisanakonake |
tarinim varadam slavye], vame nilotpala-dharinim || eta cand[elsanalh] sarvva
alr]ddha-paryyarika-samsthita | ragavajra[m] nyaset pirvve dvare satru-krtalm]
sama[m] || khadga-[$]arya-dhara[m] raktam dvesa-vajr[alm tu daksine | kartti-
ta[r]jjani-kara[m] nila[m] yamena krta-vestita[m] || pascime maravajran-tu varya-
vajra-karacalam | mayiira-piccha-vastrams-tu varuna-stham syama-sannibham ||
uttare mohavajran-tu tanya-soka-dharini{m] [ pitavarnalm] kuvera-sthalm] nyaset
suryyasanle] ... || pratyalidha-padah sarvva . . . miarddhajah | catvaro hi ghanta[h]
kone karttavyah pitasannibhah || asya bhavan[a] matrena-yoginy-asta-samanvitam
| trailokyesu sthita-strindm sa bhartta paramesvarah || (Shastri, A Descriptive
Catalogue of Sanskrit Manuscripts, pp. 138-139).

239. Koilasurasamjfiakam.

240. Marie-Thérése De Mallmann lists her as Parnasabari or Parnasavari, both
a Hindu and Buddhist tantric deity (Introduction a I'lconographie du Tantrisme
Bouddhique, dessins de Muriel Thiriet [Paris: Centre Nationale de la Recherche
Scientifique, 1975; Paris: Librarie d’Amérique et d’Orient, 1986 reprint], pp.
300; and Les Enseignements Iconographiques de L’Agni Purana [Paris: Presses
Universitaires de France, 1963], p. 163), the “wild mountain woman ($abari)
covered with leaves (pafija).”

241. Athanyat sampravaksyami candarosan[al-bhavanam [ visva-padma-dale devam
kalpayec candarosanam || vamadevam bhaved agnau raktavarnan tu ndairrtye |
piyambailh] kamadevam tu syamam mahilla-ramakam || vayavye krsna-varnam
tu koilasurasamjiiakam | kalrltti-karpalrla-kara caite samsthitalidhapadatah ||
bhavatah pascime devi sthita vai parnasavali | asya [e]va dhyanayogena dagdha-
mats[yladipijaya || . . . pitaya prajfiaya yuktam vame ca $veta-padmaya | nilam
vai candarosam tu raktayd raktayathava || . . . tavad vibhavayed gadham yavat
prasphutatam vrajet | gatantu prasphuto yogi mahamantrena sidhyati || (Shastri, A
Descriptive Catalogue of Sanskrit Manuscripts, pp. 139-140).
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242. 111.402.B, pp. 92-94 of the 1915 catalogue; Griinendahl, A Concordance of
H. P. Sastri’s Catalogue, pp. 570-572.

243. This missing portion of the text here makes it difficult to translate this
sentence.

244. Aparsad = aorist of Vpr.

245.“The mistress of that realm” is interpolated here from George’s translation
of this gloss of vajradharvisvaribhage (The Candamaharosana Tantra, p. 44, n. 3);
part of the Sanskrit is missing from Sastri’s extract.

246. Om namas candramahdrsandya | magnam yena jagac caracaram idam mohan-
dhakarodare | prajiiopaya-vibhaga-bhaskarakaraih vyaktam samuddiritam | . . .
madhi-sangam purusah sravana-samgam svayam | so ’yam matsukha-sadhandya
Jjagati vyakta-prabhas tisthatu || evam maya ityadi samgitikarah | nidana-vakyam
etat yasmat samgitikdarena satra-tantradau | avasyam vaktavyam | bhagato vacanat |
tatha ca [ evam maya srutam iti krtva bhiksava mama vacanam [ samgitavyam ityadi
evam sati || $raddhavatam pravrttyanigam sastaparsac ca saksini | desa-kalau ca
nirddisthau sva-pramanya-prasiddhaye | iti pratipaditam bhavati [ tatra | evam iti
yatha samgasyami | mayetyanena viparita-sruta-paramparasrutayor nirasah [ etena
atmanasambandhat $rutam aviparitam ca pratipadayati | Srutam iti srotra-jfidnena
adhigatam iti | anekasmin samaye iti | ekasmin kale | anyasmin kale anyad api srutam
ity arthah [etena atmano bahusrutyam etat tantrasya adau lambhyafi ca pratipadayati
| bhagavan iti bhaga aisvaryyadayah | tathd ca [ ai$varyyasya samagrasya danasya
yasasah striyah | kasyapi prayatnasya sannam bhagah iti srutih || tani vidyante asya
iti [ ragadi-klesa-bhafijanad va | vajrasattva iti | vajram abhedyam sattvam artha-
kriya-karitvam asya iti | athava vajra iva vajra sa casau sattva-praniveti | sarvvetyadi
sarvafi ca te tathagatas ca tesam kaya vak-citta-jfianat sariratattvam tasya hrdayam
atyantam abhilasaniyatvat | tad eva vajradhatvisvaribhagam vajro lingam, tasya
dhatuh, samvrta-vivrtatvadi-laksanam, bodhicittam tat . . . vyaprajfia vajradhatuna
dsevitatvat tasyah | tat varange bhage vijahareti | vihrtavan vajra-padma-samyogena
samputa-yogena sthitavan ityarthah | ayafi ca viharan prakrta-janasya atyanta
guptah bhavati kim punah bhagavato vajrasattvasya | tatas ca arthad uktam bhavati
| sumeru-girim arddhva-vajra-sattva-bhiimau vajra-mani-sikhara-kiitagare viharati
smeti [ etena Sastakalo desas coktah | parsada-lokam aha anekais cetyadi | vajra-
yoginah | $vetacaladayah [ vajra-yoginyo mohavajryadayah [ tesam tasam ca gunah
samithah | eka-ripas taih | bahu-vacanatva-eka-vacanasyapi pafica-tathagatatvat
| tad-yatheti | upadarsane | $vetdcaleti bhagavan bhagavati deha-gata-riipa-
jAianena evam pitdcaleneti bhagavati deha-gata-gandha-jfianena | raksdcaleneti
bhagavati deha-gata-rasa-jfianeneti | Sitimdcaleneti bhagavati deha-gata-sparsa-
jAiane | moha-vajrya ceti | bhagavtya bhagavad-deha-gata-ripa-jfianena | pisuna-
vajrya ceti bhagavad-deha-gata-gandha-jfianeneti | raga-vajrya ceti bhagavad-
deha-gata-rasa-jfidneneti | raga-vajrya ceti bhagavad-deha-gata-sparsa-jfianena |
svayan tu bhagavan bhagavati-deha-$abda-jfiana-rupah | bhagavati tu bhagavad-
deha-gata-$abda-jfiana-riipa | ato naitat prabhedah kutah || evam pramukhair iti |
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evam prakaraih | caksusa ghranena rasanaya kayena Srotrena ripena vedanayd
samjfiayd samskarena vijfidnenaprthivya jalena tejash akasena ityadibhir ityarthah
| etenaivamvidhe vihare parsad-devyo 'nye tadrsyo bodhicitte tu kathitam bhavati |
atiguptatvat nanu tada tvaya katham srutam iti cet | athetyati ayam arthah | tena
vihdrena yadd catur-ananda-sukham anubhiiya tad-anantaram sarva-purusesu
mahakarunam amukhi-krtyat | evam krsthavali-samadhim samapadya idam
vaksyamanam udajahdra udahrtavan | tada sruta maya ityarthah | samgita-karasya
mama vajrapdnah Srotrendriya-riapatvat bhagavad-bhagavati-deha eva sthitya
maya Strutam iti bhavah | kim udahrtavan bhavabhavetyadi | bhavah ananda-
paramananda-vikalpah | abhave viramananda-vikalpah | tabhyam vinirmuktah
tyaktah | catvara anandah | sitra-prajfiopayabhyam anyonyanuraga-laksanam
alingana-cumbana-stana-marddana-nakha-danadind yantrarudha-bandhena vajra-
padma-samyogam yavad anandah etena kificit sukham utpadyate [ (Griinendahl, A
Concordance of H. P. Sastri’s Catalogue, pp. 570-571).

247. Yoginidvandvah yogini-samyogah | tatra nanditam utpannam | prasphutata-
karanam eva siddheh karanam iti | ptirvva-vyakhyatam eva | mahamudra-siddhis
tu parvvam vyakhyataiveti devata-sadhanam patalah | iti paficavimsati-patala-
vyakhya | idam ityadi samgiti-kara-vacanam | idam ukta-laksanam sakalam tantram
bhagavan avocat kathitavan | abhyanandan anumodivantah iti | samaptam iti
nispannam | ye dharmma ityadi | ye dharmmah sapta | vijfiana-nama-ripa-sad-
ayatana-sparsa-vedana-jati-jara-maranakhya | te hetubhyah paficabhyah avidya-
samskara-trsnopadana-bhavakhyebhyah bhavanti | hetuh karanam tesam yatha
gadanat tathagatah | avadat uktavan | karyya-karanayor yo nirodhah, upasamah
nirvanah evam svaditum $ilam asya iti mahasramanah iti [ vidvan siras tapasvi ca
mahotsahas ca viryavan | adbhutasya ca kartta hi mahan ityabhidhiyate || $amita-
papatvat sa sSramanah [ klesopaklesa-samanat veti [ krtyd vyaktataram maya punar
imam pajim guror ajfiaya | $ri-tantra-rahasya-sara-racitam yat tena lokah kalau
| prajfiopaya-samagameka-rasikas canddcalo [’Jstu drutam || (Griinendahl, A
Concordance of H. P. Sastri’s Catalogue, pp. 571-572).

248. Krtir iyam mahd-pandita-maha-sukha-vajra-padanam iti | samvat 417
phalguna-krsna-dasamyam mangala-vasare likhanam samdptam idam iti rdjye
$rimat anantamalladeves[e]ti Subham astu sarvajana[n] |.

249. Luciano Petech, Mediaeval History of Nepal (c. 750-1480) (Roma: Instituto
Italiano Per II Medio Ed Estremo Oriente, 1958), pp. 95-98.

250. Naudou, Buddhists of Kashmir, p. 79, n. 1, citing Tucci.
251. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 206.

252. See Naudou, Buddhists of Kashmir, pp. 183-184. Naudou provides a list of
fifteen of her works preserved in the Bstan-'gyur, though he does not mention
this one (p. 184, n. 90).

253. Naudou, Buddhists of Kashmir, pp. 186-187; 187, n. 100.
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254. Ui, et al., A Catalogue-Index of the Tibetan Buddhist Canons, lists Tohoku 1165
as the number, though this is a misprint; Tohoku 1165 is Saptatathagatastotra;
the correct listing is Tohoku 1195, five folios.

255. Naudou, Buddhists of Kashmir, p. 188.

256. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 74, 377,
377, 195-196, 212-213, 75, 195, 195, 213, 73, 70, 141, and 356 respectively.

257. Griinendahl, A Concordance of H. P. Sastri’s Catalogue, pp. 643-644.
258. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 89-100.

259. His examining board consisted of F. W. Thomas (Oxford), Sylvain Lévi,
and Louis de la Vallée Poussin (Nagenrda Chaudhuri, Dakarnavah. Studies in
the Apabhramsa Texts of the Dakarnava [Calcutta: Metropolitan Printing and
Publishing House, 1935], p. 1). Although Chaudhuri dates the text to the
thirteenth century, his reasoning seems a bit more speculative. For instance,
he explains the derivation of daka as a version of the Tibetan gdag, or wisdom
(Dakarnavah, p. 6).

260. In a sadhana to Vajravarahi written by Advayavajra (Maha-pandita-
avadhiita-srimad-advayavgjra) given by Abhayakaragupta, Dakini, Lama,
Khandaroha, and Riipini are on the eastern, northern, western, and southern
petals, dark blue, black, red, and white respectively. (Tathd parvadi-caturdalesu
yatha-kramam vamavarttena dakini-lama-khandarohi-ripinih krsna-Syama-rakta-
gaurdh. . . . Benoytosh Bhattacharyya, Saktisaigama Tantra [Baroda: Oriental
Institute, 1941], vol. 2, Tarakhanda, pp. 425, 1.1 1-12).

261. De Mallmann, Introduction a l'lconographie du Tantrisme Bouddhique, p. 218.

262. Khanda-roha literally means “she of broken ascent” or “she whose rise
is cleft.” It appears to be a poetic designation for a woman who is no longer a
virgin (the “rise” being her vulva). According to De Mallmann, this is the name
of two goddesses from the Hevajra cycle, found in the Samvara, Six Carkavartin,
and Vajravarahi mandalas. (Introduction a I'lconographie du Tantrisme Bouddhique,
p. 218). She appears in several sadhanas given by Abhayakaragupta.

263. De Mallmann notes that “Crow Face” (Kakasya) is a ferocious goddess,
black or blue, with a crow’s head, belonging to both the Heruka/Hevajra and
the Kalacakra cycle. She is always located to the east or southeast (Intro-
duction a llconographie du Tantrisme Bouddhique, pp. 204-205). Here in the
Dakarnavatantra, kakdasya is apparently a name of one of the breaths. See
Abhayakaragupta’s description of the Samvara mandala where Crow Face,
Owl Face, Dog Face, and Hog Face, like the dakini, etc., are accompanied by
Siva in each of the four doors (dvaresu kakasyolukdsya-svanasya-sikarndsydh
dakinyadivat paramesanugatah) (Benoytosh Bhattacharyya, Nispannayogavali of
Mahapandita Abhayakaragupta [Baroda: Oriental Institute, 1972], p. 27).
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264. (Mahandasa-laksana-cchoma-vidhi-niyama): 1) Jianarnavavatarah; 2) Vajra-
varahy-utpatti-ndyaki ca yantra-cakra-mandala-bhavanadi-svabhava; 3) Dakini-
utpatti-laksana-sukha-saficara-karmma-tattva-vyavastha-vidhih; 4) Lamotpatti-
laksana-mantra-nydsa-sat-cakra-vartmadi-svabhava-nirvanadi-vyavasthda; 5)
Khandaroha-laksanotpatti-catus-cakra-nadi-vyavastha-namoddesa-mantra-
nyasadi-vidhi; 6) Ripini-laksana-svabhava-nadi-cakra-svabhava-sthana-vyavastha-
tantra-laksana-vidhi, 7) Kakasyadi-pranotpatti-laksana-vidhi; 8) Ulakasyd-nirnaya-
sambidhanotpattih pranadi-laksana; 9) Svanasya-laksana-sukhady-avastha-vidhi;
10) Siikardasyotpatti-mandalavataranadi; 11) Yamadadi-vyavasthotpattih laksana;
12)  Yamadity-utpatti-laksanadi-mrtyu-vancana-cakra-bhavanopadesa-samkse-
patah; 13) Yamadamstri-prayogavatara-mrtyu-vaficanadi; 14) Yamamathany-
avatarotpattih kala-mrtyu-vaficanadi-vidhi-laksana-buddhavastha-svabhava;
15) Bhagavan samyak-samadhi-vyavasthita-[n]-amnaya-sicaka; 16) Mila-
mantroddhara-vidhi; 17) Kavacotpatti-laksana-vajra-sattva-varahyavidhi; 18) Vairo-
canadi-kavaca-raksa-vidhi; 19) Padma-narttesvaradi-raksa-kavaca-mantra-nirnaya;
20) Herukadika-raksa-kavaca-vidhi; 21) Vajra-siryyadi-kavaca-raksa-vidhi; 22)
Paramasv-adi-kavaca-raksa-vidhi; 23) Vali-cakra-puja-vidhi; 24) Mandala-homa-
dcaryya-puja-vidhi; 25) Bhagavan-ityadi-visuddha-tathagata-pratistha-visuddha-
laksana; 26) Pracandadi-yantra-mandala-yogini-viranam mudranam
samketa-viharana-laksana-vidhi-nama-gocara-patalah; 27) Pracandaksi-laksana-
mudradhipati-svabhava-vidhi; 28) Prabhavati-laksana-mudra-vidhi; 29) Mahandsa-
laksana-cchoma-vidhi-niyama; 30) Mudra-pratimudrd-vira-mati-svabhava-vidhi-
laksanam 31) Kharbari-aksara-cchoma-laksana-svabhdavah jfiana-nama-patalah;
32) Lankesvari-mudra-sariketa-laksana-mandala-cakra-svabhava-nama-vidhi-
jAana-patalah; 33) Druma-cchdya-svalaksana-mudra-sanketa-vidhi-niyama; 34)
Airavati-kaya-mudra-laksana-vidhi-yukti; 35) Mahabhairavantar-mudra-kathana-
laksana-vidhi; 36) Vayu-vegayalh] prayoga-vidhi-mudra-varnaka-laksana-vidhi;
37) Surabhaksi-prayoga-cchoma-svabhava-laksana-vidhi; 38) Vajravarahyadvaya-
Syama-devya vasya-homa-yantra-vajra-mandala-vidhi-laksana; 39) Bhagavan
mila-mantrasya  subhadradvaya-yogatmah[v]aya-yantroddesa-kala-naga-karma-
vidhi-laksana;  40)  Haya-karna-viradvaya-yogatah  kavacasi-miilamantrasya
karma-vidhi-laksana-maranafica; 41) Khaganandya viraya advaya-yantra-cakra
unmatti-karana-svabhava-laksana-vidhi-hrdaya-mantra-sarbba-karma-nama; 42)
Cakravega-karmma-stambhana-viradvaya-yoga-laksana-svabhava-nama-vidhi;
43) Khandaroha prayoga-bhavana-yantra-cakram uccatana-karmasad-yogini-
mantra-kavacesu vidhi-laksana; 44) Saundini-prayogesu vidvesana-laksana-
vidhi-yantra-cakra-svabhava; 45) Cakra-varmmani-milikarana-prayoga-vidhi-
laksana-mandalacakra-bhavana-viradvaya-yoga-raksasakara-yantra-cakram; ~ 46)
Suviraya $antika-karmma-prayoga-vidhi-laksana-yantra-cakra-bhavana-stambha-
mantrasya karmma-prasaram; 47) Mahavalaya yogena mahdraksa-kilana-
mantrasya karmma-bodhisatt[vlasya yantra-bhavanopaya-vidhi-laksana; 48)
Cakra-varttini-prayogadi-nana-sadhana-karmma-yantra-cakra-bhavana-marga-
miila-mantroddesa-vidhi-laksana-sarvva-karmmakam; 49) Mahaviryaya prayoga-
laksana-guhya-rasayanadi-pustika-karmma-sri-samyak-samadhi-heruka-mila-
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mantrasya vidhir; 50) Paficavimsati-tattvatmasarvva-tantranam artha-siicakam
sarvva-rahasyam, 51) Stutih pijadi-samaya-sevadvaya (Shastri, A Descriptive
Catalogue of Sanskrit Manuscripts, pp. 89-91).

265. The numbers are in the Sanskrit, above each name.
266. Probably Maharastra.

267. Here, as with 29 and 44 below (Ceylon and Ka$mir), Nepal is referred to
as aregion, not with specific cities, suggesting that the text does not originate
from any of these regions.

268. Le., Bengal.
269. Ceylon, or Sri Larika.

270. As Shastri points out, this is most likely Bombay, perhaps the earliest
known usage of the name (A Descriptive Catalogue of Sanskrit Manuscripts, p. 94).

271. Probably Cambodia.

272.This is a variant reading for the term pilava, upapilava, terms for pilgrimage
sites. Pelava means “delicate, fine, soft, tender,” according to Apte, The Prac-
tical Sanskrit-English Dictionary, who cites the word trom Kumarasambhava 4.29,
etc.: “from a bow made of tender leaves and flowers” (dhanusahpilava-puspa-
patrinah).

273.Le., the sixty-four locations are mapped to sixty-four channels emanating
from the navel cakra throughout the body, in the form of yoginis.

274. An alternate spelling for diitika, a confidante or woman who acts as a go-
between for lovers.

275. Again, the numbers are in the Sanskrit.
276. Mayakara-suksetrini.

277. Each of these names are in the feminine, as names of goddesses: rakta,
Sukra, etc.

278. I've emended sadavahini to sadavahini—an honorific here for breath as a
goddess, constantly carrying life through the body. The role of the goddess
here is does not significantly differ from the idea of $akti or kundalini moving
through the body.

279. “Athava sarvva-nadisu mantra-nyasam iha aksaraih: Ma, ka, o, ka, sau, ma,
vam, dra, ka, ma, ma, va, ka, da, dha, bha, ra, ma, ti, da, ne, sa, ram, dhi, vam, kha, ha,
su, sim, da, ka, sim, hi, vu, ku, ja, pa, ja, va, o, lam [ ja, a, ka, kau, kam, ja, tri, ca. la, pu,
mu, kd, bha, gr, pre, va, pai, u, $ma, u, ma, kha, mie [ —these are the navel. Pre, de,
u, ma, jva, si, ma, kau—so in the heart. Ra, su, ma, sve, me, ca, mam, a, sna, pa, am,
sva, vi, mil, pi, §le | and so for the throat. Kr, ka, bhi, na, ti, vi, cd, gho, u, sa, bha, ma,
sthi, a, ja, vi, a, ja, gho, i, ca, ca, gra, rau, ka, do, ca, ma, bra, su, rd, [ma), so for the
head cakra” (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 89-100).
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280. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 127, 411-
412, 502, 548, 502, 548.

281. Rahula Sankrtyayana, “Recherches Bouddhiques: I1I. L’Origine du Varja-
yana et Les 84 Siddhas,” Journal Asiatique (Octobre-Decembre 1934): 219-220.

282. Bhattacharyya, Saktisangama Tantra, p. X.

283. Sadhanas 264-267 (Bhattacharyya, Saktisarigama Tantra, vol. 2, pp. 512-
528).

284. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 87-88.

285. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, p. 87.

286. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 68.

287. Naudou, Buddhists of Kashmir, p. 248.

288. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 684-685.
289. Naudou, Buddhists of Kashmir, p. 225.

290. I've omitted the ityabhidhanottare patalah prathamah, etc., for each chapter
title.

291. Though it’s impossible to tell without the complete text, it appears that
the titles for chapters 7 and 8 were inadvertently combined into the double
title for chapter 7.

292. Hukam Chand Patyal, in a Brief Communication, “Angiras in the Laksmi
Tantra,” Indo-Iranian Journal, vol. 36, no. 3, (July 1993): 239-240, concludes that
“we have to give the meaning ‘name of the founder of a gotra’ to the word
angiras in the case of Laksmi T.” There is a very short sadhana to Pratyangira
in Abhayakaragupta’s Sadhanamald, no. 202: She is black or dark blue, has six
arms and one face; her three right hands hold a chopper, a goad, and one is
in the boon-giving mudra; the left hands hold a red lotus, a trident situated
in the heart (?), and one has a noose on the index finger; her seed syllable
is hum, Aksobhya is in her diadem, she possesses all the decorations, and is
endowed with the physical appearance of an adolescent. Mahapratyangira
krsna, sadbhujaikamukhd, khadgankusa-varada-daksinahasta, —rakta-padma-
trisula-hrdaya-stha-sapasa-tarjjani-yukta-vama-hasta, humbija, aksobhya-mukuta,
sarvalarkaravati, ripa-yauvana-sampannd | iti mahapratyangirasadhanam ||
(Benoytosh Bhattacharyya, Sadhanamala [Baroda: Oriental Institute, 1968,
reprint], vol. 2, p. 402).

293. This must be a local variation of Ucchusma (literally, “dried out”), perhaps
the consort of Ucchusmajambhala to whom five sadhanas are devoted in
Abhayakaragupta’s Sadhanamala (Bhattacharyya, Sadhanamala, vol. 2, pp. 569-
579). Raniero Gnoli refers to Ucchusma as a mythical Saivite master (Luce Delle
Sacre Scritture [Tantralokaah] di Abhinavagupta [Torino: Unione Tipografico-
Editrice Torinese, 1980, second ed.], p. 936); Uccusma is cited by Abhinavagupta
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at Tantraloka 28.391a as the first in a list of ten ancient Saivite gurus: Ucchusma-
Savara-Candagu-Matanga-Ghora-Antaka-Ugra-Halahalakah | Krodhi Huluhulur ete
dasa guruvah Sivamayah purve || 391 |[ (R. C. Dwivedi and Navijan Rastogi, eds.,
The Tantraloka of Abhinavagupta with the Commentary of Jayaratha. Volume III,
Sanskrit Text: Chapters 4-7 [Delhi: Motilal Banarsidass, 1987], p. 3272; Gnoli, Luce
Delle Sacre Scritture, p. 674). Of the other gurus in this list, Matanga gives his
name to the Matangaparamesvaragama, the twenty-sixth of the twenty-eight
agamas of the Saiva Siddhanta tradition (N. R. Bhatt, Matarnigaparamesvaragama
[Vidyapada] [Pondicherry: Institut Frangias d’Indologie, 1977], p. vii);
Halahalaka is a version of Halahala; this is the name of (not in any order of
priority): 1) the poison Siva drinks at the mythical churning of the cosmic
ocean; 2) several versions of Avalokite$vara in Buddhist tantric mandalas (De
Mallmann, Introduction a l'Iconographie du Tantrisme Bouddhique, pp. 107-109); 3)
a form of Siva as Halahalarudra (Gnoli, Luce Delle Sacre Scritture, p. 295; Dwivedi
and Rastogi, The Tantraloka of Abhinavagupta, p. 1632); 4) the name of one of
five realms in the Vidya principle at Malinivijayottaratantra 5.30 (Vidyatattve
i paficahur bhuvanani manisinah | tatra halahalah, pirvo, rudrah, krodhas, tatha
aparah || (Shastri Kaul and Pandit Madhusudhan, eds., Sri Malinivijayottara
Tantram [Delhi: Butala & Company, 1984, reprint], p. 30; Gnoli, Luce Delle Sacre
Scritture, p. 804). The name Halahala may very likely have been a local deity
from the town of Hala, listed by Abhinavagupta at Tantraloka 15.90b-91 as one
of the eight upaksetras, mapped internally to the eight lotus petals at the top of
the heart cakra (upaksetrastakam prahur hrtpadmagradalastakam || Viraja, Erudika,
Hala, Elapah, Ksirika, [Raja]Puri | Mayalpuri], Marudesasca bahyabhyantara-
ripatah || (Dwivedi and Rastogi, The Tantraloka of Abhinavagupta, p. 2483; Gnoli,
Luce Delle Sacre Scritture, p. 447). In the Arcavidhi of the Madhavakulatantra Hala
is visualized in the navel (Tantraloka 28.61a, Dwivedi & Rastogi, The Tantraloka
of Abhinavagupta, p. 3332; Gnoli, Luce Delle Sacre Scritture, p. 687).

294, De Mallmann translates Lama as jouisseuse, the feminine sensualist, and
gives it as the name of a goddess attached to the Hevajra cycle, found in various
mandalas (Introduction a I'lconographie du Tantrisme Bouddhique, p. 230).

295. The Gayatri is the brahmanical mantra recited at the morning and
evening sandhyas, two of the four junctions of the day (the other two being
noon and midnight, the latter a Tantric addition). The mantra is: Tat savitur
varenyam, bhargo devasya dhimahi; dhiyo yo nah pracodayat: “that best portion of
the sun [that] you gave as the radiance of the shining one, may it impel our
intelligence.”

296. See Mrgendragamatantra, Kriyapada 7.45 (Brunner-Lachaux, Mrgendragama.
Section des Rites et Section du Comportement. Avec la Vrtti de Bhattanarayankantha,
traduction, introduction et notes [Pondicherry: Institut Francais d’Indologie,
1985], p. 167).

297. The use of the term pasu is straight from the Saiva tradition.
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298. 1) Avatarana-samaya-suddha-rahasya-patalah; 2) Prarthana; 3) Hrdaya-tattva-
paramdrtha; 1) Kaya-samvara-vidhi; 2) Maha-surata-padma-jala-sambara; 3)
Sambara—guru—pdli; 4) Sambara; 5) Pitha-parvva-krama; 6) Sarva-anavasthita-Kra-
ma-bheda-vidhana; 7) Mafiju-vajra-vidhi-patalah-tricakrollipta-saptamah; 8), 9)
Yogini-pitha-siddhi-krama-nimitta-nirdesa; 10) Kosa-prastava-pitha-sampradaya;
11) Pithadi-yogini; 12) Sri-heruka-dakinya-vira-yoginya-daksinya-bhavanopatti; 13)
Adi-karmika-yoga-bhavana; 14) Madhyendriya-bhavanopadesa; 15) Tiksnendriya-
bhavanopadesa; 16) Catur-dakini-yoga-sambara-vidhi; 17) Yoga-sambara-vinaya;
18) (?); 19) Amrta-safijivanya sarva-karma-kari nama bhavana-patalah; 20) Yo-
gini-guhya-samaya-tattvavatarana; 21) Kula-sat-cakra-vartti-sampradaya; 22)
Kayavakcittapithanukrama; ~ 23)  Samayotthapana-buddha-kapalotpatti-striyo;
24) Vajra-sattvotpatti; 25) Mafiju-vajra-sadhana; 26) Daka-vajra-sadhana; 27)
Mahd-rahasyam alidakasya sadhana; 28) Prasara-daka-siddhi-nimitta-nirdesa; 29)
Samaya-sambarodbhave maha-mandala-raja; 30) Dhiita-gunotpatti; 31) Varsapana-
vidhi; 32) Visva-ripa-vidhi; 33) Sri-guhya-samayottama; 34) Kavaca-dvaya-
yogotpatti-bhavana; 35) Cchosmapatalah; 36) Yogini-laksana; 31) Dakini-laksana;
38) Lamalaksana; 39) 40) Afiga-mudra-laksana; 41) Dakiny-arga-mudra; 42) Dakini-
cchosma-laksana; 43) Bhita-saukhyambu-paratalrla: 44) Dakini-vira-karma-
prasara-sadhaka-yogini-vira-hrdayadvaya; 45) Puta-pratima-pratistha-adhivasana;
46) Mandala-vidhi; 47) Gayatrya sandhya; 48) Upahrdaya-sadhanotpatti-bhavand;
49) Dvatrimsatty-uttara-hrdayotpatti-bhavand; 50) Mandala-vidhi; 51) Dharma-
dhatu-pura-bhavana; 52) Guhya-bhavana; 53) Guhyaksarotpatti-sadhana; 54)
Mila-mantra-khatikoddhara; 55) Kavaca-hrdaya-bhavana; 56) Hrdaya-mantra-
kavaco devya hrdaya-bhavand; 57) Rakta-catur-mukha-adhisthana-lipi-mandala-
catuh-krodha-vajra-humkarotpatti-khatikoddhara; 58) Varga-yoga; 59) [text
missing]; 60) Jiiana-guhya; 61) Caturdevyah samputaguhya; 62) Vajra-bhairava-
krodhadhipat-samputodghata; 63) Sapta-janma-pasu-sadhana; 64) Svadhisthanam
svadharmottarotpatti; 65) Atma-bhava-puja; 65) Sambara-guhyyatiguhya-rahasya-
mahd-tantra-rdjan  an[e]kokti-tattvopadesa-bhavana (Shastri, A Descriptive
Catalogue of Sanskrit Manuscripts, pp. 60-63).

299. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 72, 227, 69,
68, 243, 231, 367-368, 376, 306.

300. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 100-110, ms.
3825, no. 72.

301. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 70.

302. Amarasimha, Amarakosa, with the Commentary of Mahes$vara [Bombay:
Government Central Book Depot, 1882) p. 165.

303. “[When the moon is] in Arcturus, [the water], going into the cavity of the
ocean-oyster, produces a pearl” (svatyam sagara-sukti-samputa-gatam [payah]
san mauktikam jayate).

304. See below.
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305. See Apte, The Practical Sanskrit-English Dictionary, who cites Krsna playing
the flute sweetly to call his lover(s) to a meeting (namasariketam krtasarnketam
vadayate mrdu venum [); Gitagovinda 5; for the meaning of a “meeting place for
lovers” he cites Bhagavatapurdana 11.8.23: “The wanton woman will on occasion
bring her beloved to a meeting place” (sa svairnya ekada kantam upanesyati);
and the Amarakosa [2.6.10a; see Amarasimha, Amarakosa, with the Commentary
of Mahesvara, p. 133]: “Desiring her beloved, a woman keeping an appointment
with a lover will go to a tryst” (kantarthini tu ya yati sariketam sa abhisarika).

306 Le., Visnu, Siva, or Brahma.
307. Le., sexually produced beings.

308. Tatra khalu bhagavan asiti-koti-yoginisvara-madhye Vajragarbham avalokya
smitam akarsit | samanantarasmite ‘smin vajragarbha utthdaya asanad ekamsam
uttarasangam krtva daksinam janu-mandalam prthivyam pratisthapya krtafijaliputo
bhagavantam etad avocat | Srotum icchami jfianendra sarvva-tantra-nidanam
rahasyam samputodbhava-laksanam | aho vajragarbha sadhu sadhu mahakrpa sadhu
sadhu mahabodhisattva sadhu sadhu gunakarah yad rahasyam sarvva-tantresu
tatsarvvam prcchatec chreyad | atha te vajragarbha-pramukhah mahabodhisattvah
praharsotphulla-locanah  prcchantiha sva-sandehan pranipatya muhurmuhuh
sarvva-tantram kim ucyate nidanam katham bhavet rahasyety atra kim ucyate
samputodbhavah katham nama-laksanam tatra katham bhavet | bhagavan dha |
(Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp. 69-70).

309. See Abhidhanottara, chapter 35, above.

310. Apte, The Practical Sanskrit-English Dictionary, cites kataputana as “a kind of
departed spirits” from Manusmrti 12.71 and Malatimadhava 5.11.

311. Vasantatilaka is also the name of a meter with fourteen syllables per pada.
(See Apte, The Practical Sanskrit-English Dictionary, Appendix A, on Sanskrit
prosody.) Monier Monier-Williams, A Sanskrit-English Dictionary, Revised and
Enlarged Edition (Oxford: Clarendon Press, 1960) cites the Vasantatilakatantra
as a Buddhist work.

312. Both Monier-Williams, A Sanskrit-English Dictionary, and Apte, The Practical
Sanskrit-English Dictionary, give rubbing or cleaning the body with perfumes or
fragrant unguents, or the use of these to relieve pain, citing Yajfiavalkyasmrti
1.152 and Manusmyti 4.132 (“And one should not go near blood, feces, urine,
spittle, or unguents, etc.” nakramed rakta-vin-mutra-sthivanodvartanadi ca),
perhaps not the best example for the meaning.

313. 4c) Cihna-mudra; 5a) Melapakasthanam: 5b) Skandha-dhatv-ayatana-
visuddhi, 5c) Carydlinganam; 6b) Desa-nyasalh]; 7i) Atha karmma-vidhim
vaksye yena sidhyanti sadhakah; 7ii) Atha rasayanavidhim vaksye sarvva-stira-
samuccayam; 7iii) Udvartana-vidhi; 7a) Sarvva-jianodayo namayurvedyah
saptamasya prathamam prakaranam; 7b) Homa-vidhi; 7¢) Sarvva-karma-prasara-




170 Pacific World

cakrodaya; iti Srisamputodbhave mahatantre sarvva-karmma-dhyana-udayo nama
kalparajah saptamah samaptah [; 8a) Ghanta-tattva; 8b) Mantra-japa-bhavand; 8c)
Tirthika-ajfiana-apanayanam, Samputodbhvava-sarvva-kriya-samudaya-kalpa-rajo
‘stamah; 9a) Sarva-tathagatotpattir; 9b) Baly-upahdra; 9¢c) Pata-pustaka-nirnaya.
Iti samputodbhavas catus-kriya-tattva-raja navamah kalpah 10a) Acaryya-mahd-
sadhana; 10b) Buddha-maya-vikurvitam (Shastri, A Descriptive Catalogue of
Sanskrit Manuscripts, pp. 69-71).

314. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 303.
315. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 303.
316. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 83.

317. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 308.
318. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 306.
319. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 303.
320. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 309.
321. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 309.
322. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 302.
323. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 308.

324. Yamari is an alternate form of Yamantaka; Yama-ari, or enemy of Yama;
the name is used for both Siva, and (according to Monier-Williams, A Sanskrit-
English Dictionary) for Visnu in the Paficardtra. De Mallmann describes black, red,
and yellow forms of Yamari, with black being the most common (Introduction
a IIconographie du Tantrisme Bouddhique, pp. 465-469). Here our text indicates
a considerably larger number and variety of Yamaris than those noticed by
De Mallmann. The raksa appears in the name of the tantra in the colophon to
the first chapter (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, p. 147).

325. Both Monier-Williams, A Sanskrit-English Dictionary, and Apte, The Practical
Sanskrit-English Dictionary, say dralika, “a cook.” Evam maya srutam ekasmin
samaye bhagavan sarvva-tathagata-kaya-vak-citta-sarvva-vajra-yosit-bhagesu
vijahdra | moha-vajra-yamarina c[a] pisuna-vajra-yamarind ca irsya-vajra-yamarina
cla] dvesa-vajra-yamarina c[a] mudgara-yamarina ca danda-yamarina ca padma-
yamarind ca khadga-yamarina ca | vajra-carcika ca | vajra-varahi ca vajra-sarasvati
cavajra-$auri cakola-evam pramukhaih maha-yamari-sanghaih atha khalu bhagavan
varja-panim vajra-sattvam sarvva-tathagatadhipatim amantrayam asa | atha khalu
bhagavan kha-vajrety adesa-haram dvitiyo ’tha $abdah | sarvva-mara-nikrntana-
vajram ndma samadhim sva-kaya-vak-citta-vajra-yonin carayam dasa | candra-
vajra-prayogena bhavayed yama-ghatakam | maranam samandrthdya dvisopanude
sarvvatah || raksartham bhavayed vajram pafica-rasmi-samakulam | vajrena bhimi-
vatafi ca prakaram pafijaram tatha || atha khalu bhagavan sarvva-tathagata-janaka-
sarvva-mara-vidhvamsana-vajram nama samadhim samapadyedam sarvvam aha |
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vajra-yamaryyadi-vijam svakaya-vak-citta-vajra-yonin carayam dasa | yamadhye kse
same daya cca nirajasahorupayo nira|rephasyadi-yamaghnah syat ksekare moha
ucyate || makdre pisunam evaksam sakare ragam eva ca | dakare ’pi cairsyasyad yama-
ghnah pafi ca kirtitah || yakara mudgara khyatah cakare danda-nayakah | nikare
padma-panis ca rakare khadgavan api || jakare carccika prakta varahi ca sakdarake
| sarasvati ca hokare lakare saunika smrtah || na-yonir catuhkone catvaral-Jkaraka
matah | kha-vajra-madhye gatam cintet visva-vajram bhayanakam || yamantakasya
madhya-stham bhavayet kala-darunam | par[vla-dvare moha-vajram tu daksine
pisunam eva ca || pascime raga-vajram tu irsakhyam uttare tatha | kona-vajra-catuh-
sule carccikadya vibhavayet || dvara-vajra-catuh-kone mudgaradya vibhavayet ||
vi$va-vajra-catuh-kone catvaro nrk[pla-mastakah || atha khalu bhagavan sarvva-
tathagatadhipati yamari-vajram nama samadhim samapadyedam maha-dvesa-
kula-mantram udajahara | om hrim strih vikrtanana hum hum phat phat svaha |
atha khalu bhagavan sarvva-tathagatadhipatir moha-vajra-mantram uddjahara |
om jina jika || atha khalu bhagavan sarvva-tathagatadipatih pisuna-vajra-mantram
uddjahdara om ratna-dhrk | atha khalu bhagavan sarvva-tathagatadhipatih raga-
vajra-mantram uddjahara om aralika || (Shastri, A Descriptive Catalogue of Sanskrit
Manuscripts, pp. 145-146).

326. Sastri does not give these.

327.The Sanskrit reads malakatotpala. This appears to be ametrical abbreviation
of kudmalaka-utpala, ablossoming or budding lotus. See Rajanighantu Karaviradir
dasamo vargah 248, where kudmalaka is given as a variety/characteristic of
lotus (Narahari, Rajanighantusahito Dhanvantariyanighantuh, Anandasrama-
samskrtagranthavalih, vol. 33, 1986, p. 165).

328. Brassica nigra (L.) W.D.J. Koch.
329. Black pepper, long pepper, and ginger.

330. Rumex vessicarius; see Vaidya Bhagwan Dash, Alchemy and Metallic Medicines
in Ayurveda (New Delhi: Concept Publishing Company, 1986), pp. 314-315;
Narahari, Rajanighantusahito Dhanvantariyanighantuh, p. 250.

331. Plumbago zeylanica Linn (Dash, Alchemy and Metallic Medicines in Ayurveda,
p. 21).
332. Mala-mukhe (?).

333. Smasana-karpate cakra-dvayam likhed vrati | rajika-lavanenapi visena
nimbakena ca || trikatukam katutailafica Smasanarsanam eva ca | dhustiiraka-patra-
niryydsai$ canda-vijais tathaiva ca [ tarjjani-raktam adaya ciktrakasya rasena va |
usarasya mrttika grhya candala-handikafijanam || bubhuksita-padma-lekhanya
caturddasyam likhed brati | madhyahne krira-cittena dustanam bandha-hetuna
| namam sattva-vighatasya humkareva vidarbhayet || daksinabhimukho yogi
atmanam yama-ghatakam | krodha-ripam mahacandam khanda-munda-vibhasitam
|| mahisa-stham lalaj-jihvam vrhad-udaram bhayanakam | kadarorddhva-jita-kesam
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vakra-$smasru-bhruvam tatha || daksinena mahavajram khadgam caiva dvitiyakam |
trtiye kartti-hastam ca idanim vamato likhet || cakram caiva mahapadmam kapalafi
caiva vamatah | mila-mukhe mahabhrigam daksine candra-suprabham || vamam
rakta-nibham proktam vajrabharana-bhisitam | roma-kiipa-mahavivara sphorayet
sva-kuladhipam || pratyalidha-pada-samstham siryya-mandala uddhatah || vikrta-
damstrakaralasyam kalpa-jvalagni-sannibham || evam atmanam sannahya sadhyam
vai purato nyaset | etc. (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts,
pp. 147-148).

334. Cakradnupirvva-likhanam and Cakravalokano.

335. Atha mantram pravaksyami sarvva-bhiita bali-kriyam [ uccarite mahamantre
sarvva-bhiita-prakampanam || indraya hrih, yamaya strih, varundya vi, kuverdaya kr,
isabaya ta, agnaye a, nairtye na, vayavye na, candraya hum, arkaya hum, brahmane
phat, vasudharayai phat, vemacitrine sva sarvva-bhiitebhyah ha | ha ha him hlim
him hiim he he svaha | krtva mandalikam tryasrah vin-mutra-toya-misritaih |
devatah prinayed yogi hahakaram punah smaret || (Shastri, A Descriptive Catalogue
of Sanskrit Manuscripts, p. 148).

336. Akarsanadi-prayoga-patalah saptamah.

337. Sauri is a name for Visnu, Krsna, Vasudeva, Balarama, and for Saturn
(Apte, The Practical Sanskrit-English Dictionary).

338. Trimukham sadbhujam suklam cakrahastam sasi-prabham [ carccikam bhavayet
prajfio raksakrsti-prayogatah || trimukham sadbhujam ghonam vajra-hasta[m]
sunilakalm] | varahilm] bhavayet prajio madyakrsti-prayogatah || trimukham
sadbhujam raktam sarasvatim bhavayed vrati | padma-hasta-dharam saumyam
prajiia-barddhana-hetave || trimukham sadbhujam kharvam marakatotpala-
sannibham [ $aurim bhavayet prajfio subhrakrsti-prayogatah || (Shastri, A Descriptive
Catalogue of Sanskrit Manuscripts, pp. 148-149).

339. Homa-vidhi-patalo ’stamah; -yamari-bhima nama navama-patalah.

340. Brahmanasya tu mamsena citi-bhasmena tan-mrda | yamari-pratimam kuryyat
dvi-bhujam eka-vaktrinam || daksinena maha-vajra[m] savye nr-siras tatha [ sukla-
varnam maha-bhimam tena dustan nikrntayet || pratidinam balim dadyat pafica-
mamsamrtena tu [ nityan yat prarthayed yogi mama satrum nikrntaya || ity-ukt[arm]
sapta-ratrena pratyise mriyate ripuh | (Shastri, A Descriptive Catalogue of Sanskrit
Manuscripts, p. 149).

341. Vetada(vetala)[-]sadhananusmrti-bhavanapatalo dasamah; caryya-samaya-
sadhana-patala-ekadasamah; sarvvopayika-visesako nama dvadasah patalah; siddhi-
nirnaya-patalas trayodasamah; -mafiju-vajra-sadhano nama caturdasapatalah
(Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, p. 149).

342, Atredam siitra-pathena parama-samayam | akaro mukham sarvva-dharmmanan
adyanutpannatvat || sisyam vai locanam dhyatva sri-yamatnaka-riipavan | jiana-
sitra-varagragram patayet susamahitah || tatredam mahd-mandala-pravesa-
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samayah | mandala-dvi-gunito dirgha-dvara-vimsatikam | pafica-gavya-samaliptam
satram buddhaih prakalpitam || tatredam maha-vajra-prarthana-samayah | aho
buddha-mahdcarryo aho dharma-ganah prabhuh | dehi me samayam tattvam
bodhicittam ca dehi me || tatredam maha-bhi-parigraha-samayah | vajra-
prthivyavahanam | tvam devi saksi-bhitasi sarvva-buddhan tayinam | caryyanaya-
visesesu bhumi-paramitasu ca || (Shastri, A Descriptive Catalogue of Sanskrit
Manuscripts, p. 149).

343, Pranatipatind ye ca matsya-mamsadibhaksakah || madira-kamini-sakta nastika-
vrata-dharinah || anabhisikta nara ye ca uddhalta]-vyasana-karinah | grama-jala-
rata ye ca yamari-tantra-parayanah || siddhyante nasti sandehah krsnasya vacanam
yatha || atha te maitreya-pramukhdah sarvva-bodhisattva | vajra-nirukti-padam
Srutya tusnim sthita abhiivana || (Shastri, A Descriptive Catalogue of Sanskrit
Manuscripts, p. 150). Note the grammatical construction ye. . . te....

344. -Vajrananga-sadhanam pancadasamapatalah.

345. See Apte’s entry in The Practical Sanskrit-English Dictionary for Aniruddha
for his personal history.

346. Sitkara or Sitkara is an outbreathing noise made in expression of sudden
pleasure or pain, particularly during sexual activity.

347. Vedhamanam, perhaps a metrical shortening of vedhayamanam, feminine
accusative singular of the derivative of the causative of the verb Vvyadh.

348. Athato rahasyam yaksye samdsan na tu vistarat | yena vijfiata-matrena
apsarakarsanan bhavet || dvi-bhujam eka-vaktram tu is[ul]-karmmuka-paninam |
pita-deham maharapam vajranigam vibhavayet || pirvena [ca] ratim dhyayet daksine
madana-sundarim | pascime kama-devim tu uttare madanotsukam || sarvasam
kamadevinam karmmukam bhavayet saram | pitam raktam tatha syamam Sukla-
raktam ca bhavayet || kone caiva nyasen nityam aniruddham usapatim [ vasantam
makara-ketufica dvari bhage prakathyate || kandarpa-darpakam coktam smaram
banayudham tatha | sarvvesam devatanam tu yamaghnam mirddhni bhavayet
|| strinam khaga-mukhanta-stham vajranangam vibhavayet | sittkara-mantra-
sambhiitam visphurantam samantatah || vafichitam vihvalam dhyatva vedhamanam
madotsukam | padayoh patitdm caiva rakta-vastra-pardvrtdm | mantrafi caiva
japet tatra omkara svarabheditam | svaha me vasibhavatu bhavayet saptavarakam
| vafichitalm] labhate yogi krsnasya vancanam yatha || (Shastri, A Descriptive
Catalogue of Sanskrit Manuscripts, p. 150).

349. -Heruka-sadhana-patalah sodasah; -bodhicitta-nigadana-patalah saptadasah;
-katha-patala saptadasama. Colophon: Idam avocat guhyakadhipatir vajra-kula-
prapetd nakatakdarasasya sampannato[;] mahatamra-rajalh] odiyana-vinirgatah
sapada-laksad uddhrtah samaptah | katha-patalo astadasamah (Shastri, A
Descriptive Catalogue of Sanskrit Manuscripts, p. 151).

350. Catuspitha-sadhana-samksepah samdpteti | samvat 165 $ravana $ukla-dasa-
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myam Sukra dine rajye Sribhaskaradevasya $ri-guna-kama-deva-karitah sripadma-
cakra-mahavihare sthita[m] sakya-bhiksu-kumara-candrena likhitam iti [ mata-pita-
guropadhyaya-kalyana-mitra-sarvva-sattvam anuttara-jfiana-phala-praptaya iti |
$riganulange kulaputrah |. Sastri adds that ganulanga “is a Newari word, meaning
‘real” (Griinendahl, A Concordance of H. P. Sastri’s Catalogue, pp. 485-486).

351. Petech, Mediaeval History of Nepa (c. 750-1480), pp. 40-41, 33-35.

352. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 77.

353. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 255-256.
354. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 255.

355. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 255.

356. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 256.

357. Catuspithosyavidhind Sisyabhyarthanaya maya [ sukham sadhanam samksiptam
udardarccanam ucyate (Grunendahl, A Concordance of H. P. Sastri’s Catalogue, p.
485).

358. Iti prakarane atmapitthe iti vay[vladisu-tattvasya sva-sariram eva pitham
asanam adhara ity uktakramena vayvadi-tattvam prakrtyate, prastiiyate, anena
veti; atma-pitham atma pitham eva iti atmapithe catuspitha-nibandhe prathamah
patalah [ Idanim kala-jfiana-tad-vacanadi patalam aha | bhagavan srotum icchami
JjAana-tattvam visaya[m], haranadikam; vayam cihnam idam arga | iti mrtyu-cihnam
| katham tattvam samdsritam iti | mantra-tattvam | Srnu vajra-maharaja-anga-
cihnasya darsitam | nirmmanadi-karyyai rdjata iti raja [ vajra aksobhyatra mahardja
yasydsau vajra-maharaja sambodhyate | anigam cihnam darsitavyam | anantaram
$rnu mrtyu-kalam iva sthitam iti | mrtyu-kalanitatam jfdyata iti bhavah | cihnam
aha $vasa ityadi | (Griinendahl, A Concordance of H. P. Sastri’s Catalogue, p. 485).

359. See above, in the extract from the final chapter of the Ekallaviracanda-
maharosana where Bhagavati is also described as the paryarika-asana of sentient
beings (sattva-paryarka).

360. Ghori is also in the north in the Yogambara mandala described in Abhaya-
karagupta’s Nispannayogavali, with a fierce demeanor, yellow-colored, three-
eyed, with disheveled hair, and two hands (De Mallmann, Introduction a
I'Iconographie du Tantrisme Bouddhique, p. 176).

361. Vetali is also in the west in the following mandalas described by Abhaya-
karagupta in his Nispannayogavali: Jianadakini, Yogambara, Hevajra, and Nai-
ratmya (De Mallmann, Introduction a 'Ilconographie du Tantrisme Bouddhique, p.
445),

362. Candali is also in the south of the Jfianadakini and Yogambara mandalas
as described by Abhayakaragupta in his Nispannayogavali, though she’s in the
southwest in his Hevajra and Nairatmya mandalas (De Mallmann, Introduction a
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I'Iconographie du Tantrisme Bouddhique, p. 136).

363. De Mallmann describes Simhini in the Jiianadakinimandala from Abhaya-
karagupta’s Nispannayogavali, vertically bicolored with an eastern white
half, and a northern yellow half. She has one lion face, two hands, dressed
in red, and crowned with five skulls (Introduction a I'Iconographie du Tantrisme
Bouddhique, pp. 347-348).

364. In the Jianadakini mandala in Abhayakaragupta’s Nispannayogavali Vyaghri
is also in the southeast, with a single tiger’s head, vertically bicolored with
a white southern half and a blue eastern half (De Mallmann, Introduction a
I'Iconographie du Tantrisme Bouddhique, p. 457).

365. Ultkiis also in the northwest in the mandalas of Jianadakini and Yogambara
as described by Abhayakaragupta (De Mallmann, Introduction a I'lconographie
du Tantrisme Bouddhique, p. 384).

366. The text reads yesari ca, though we might expect yasam ca.

367. Visarjayet tad-anupurvokta-bali-vidhana-vidhi-mandala-cakrafi ca krtva
samasta-yathokta-mudra-mantraih balim dadyat, om kuru kuru mahabalim hum
svaheti | hasta-dvayam prasaryya madhyangusthayam calayitva-homa-kala-vali-
matta-mudra-hutasana-homa-belayam vahni-pariksanam [ yadi durnimittam siica-
yati tada jvara caksa hiim svaheti | yatra pradese durnimittam tatra asthottara-
Satam [g]hrtim homayet dravyad aprasamodakena trisvabhyuksanam piirvakena
homayitva mila-devata-homah karyyah purokta-kramenaiva | $vasena akrsya
svadehe sthapayitva visarjyya samutisthed iti homavidhih | yaga-vidhana . . .
te vidhana-vitatam nand-vastra-pralunthitam krtva sita-sindhena caturasram
mandalakam kuryyat |sita-dravyenakalasat |madhya-bhandaricavilipya ksaurodaka-
sugandhena pirayitva palla-vadina mandayitva drsti-patra-rupa-kalakatakangam
datva hum hrim sum ksum yum hum stram stryam ksram iti pranavadi-svahantena
pratyekam asthottara-baram japtva yathasthane asthakalasan sthapayet | madhye
ca brhat bhandam sthapayitva purvokta-kramena atma-yoga-samastam nivarrtya
atmanam pujayitva tato vahye samarabheta tam kamalabhe svaheti padmakarena
karaputam vikasayet [ tena madhya-bhanda-padmam pasyeta | sacandra-mandalam
| $veta-chattra-sampannam | tatra hiimkarena vajra-hiimkaradhisthitam tena jiana-
bhavinim bhavayet | dvi-bhuja-dhavala-varnam sattva-paryyankena pratistham
vajram dandafica vama-daksinayor bhavayet | tat purvato vajri uttare ghori, pascime
vetali; daksine candali | isSanyam simhini agneyyam vyaghri | vayavyam uliiki,
purvokta-vijianabharana dhyatavya | yesafica mudra-mandala-mayam karyyah
| tam samaye tistha hum phat | vajra-bandham krtva tarjjani-dvayam prasaryya
cakrafi ca granthim krtva samayam darsayet | ptirvvavat piijayet om hiim svahavqjra-
musthi-dvayam krtva vamam hrdaye daksinam murddhatah sthapayed iti mala-
bhlaldra-mantrah [ miila-mantras tu yathabhilasitam codakam dattva durvvankura-
samyogitam kundadi-kusumani sakrt tadekam mantram uccaryya bhavanayuktam
krtva devya-kiritiim] vajram ahanet | ayutapiarvvam dravyam homayet | yatha-
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manisita-siddhir-ayur-arogya-barddhanafi ca bhavati| homante cayathoktanusarena
balim dadyat [ sarvatra kriyaytam sattvikam sukla-vidhanam | piirvvananam santim
kuru | sarvvapadam apanayetyadi codakam vataikaksa-mala-tarjjani-$antaman|as]
a santim kuryyat | pausthika ksa samasta-pitopacarena uttarananam pusthim
kuru sarvva-sampadam avahaya ityadi codakam | Sataikaksamala-asthottara-
Sataksamalay[alh madhyama-sthitaya pramudita-manah pusthim kuryyat | vasye
sakala-raktopacarena pascimamanam mama anaya disam akarsa cetyadi codakam |
vim$aty-aksara-malam anamikdayam sthapayitva samraksaman(as]a santim kuryyat |
abhicare ca samastam eva kopacdrena yamyananam maraya uccataya ityadi codakam
| sasthi-samkhataksa-malaya kanyaya sthitaya krodhavisthaman[as]a abhicarayed
iti | samksepatah bali-homa-yaga-visayah | $ri-catuspitha-tantramndyena likhita iti
|| (Griinendahl, A Concordance of H. P. Sastri’s Catalogue, p. 486).

368. Griinendahl, A Concordance of H. P. Sastri’s Catalogue, pp. 490-491.

369. Both Apte, The Practical Sanskrit-English Dictionary, and Monier-Williams,
A Sanskrit-English Dictionary, give for sama-pada “a particular posture in sexual
union” or “an attitude in shooting,” both where the feet are even.

370. Sixty angulas.
371. A hemispheric bowl, and the name for a type of sexual union.

372. Namah sarvvabhavinibhyah || vibhranam buddha-vimbam divasa-kara-
dharolasi-balendu-lekham maitreyam caru-riipam Sirasi vara-tanum mafju-ghosaf
ca gatrau | padmotham danda-riipam kutilita-vapusam vajrinam bhrnmna(?)-nadam
vijfidna-jnana-ripam nihata-bhava-bhayam pafica-miurttim pranamya || pafjika
likhyate seyam prarthanat sena-varmmanah | evam bhdsitety arambhya yavad
abhyavandann iti vacanat vibhakti-linga-vacanam samasadayah guru-laghu-yati-
cchandanadayas caryyadesa-vasat yatha-yogam yojaniya|evam bhdsita-sarvva-jfiam
ityadind nirddistah catvaro rthah desaka-desand-prakarah desyarthah sthanam iti
| tatra sarvvajiia iti desakah | evam iti desand-prakarah | jianam iti desyarthah |
suddhavasakam ity etat sthanam tatra yadarthah dusi . . . miti buddhanam ityarthah
| daksnam iti kvacit tatrapi sa eva arthah | yogini-jala-sambaram iti | yoginyah
prajfiaparamitadyah jalam samihah sat prag eva uktam | samapada ityadi padam
parangusthangulyam samslesatma-samapadam tasya caika-pada-sanikocenatiryyak-
sthapanam va cittapadam | hasta-dvayam eva vahya-canananguliyakam | taj-
vajjanudvayam kuryyat | bahustabhyam hamsa-paksakrtih | mandala-pada-
daksina-padam bhumau samsthapya vama-pada trailokya-lanighanakarena salilam
utksepah iti tri-vikrama-padam | daksina-carena vama-caranam akramet | vama-
jangam samkocya pafica-vitasti ayama prasarayet alidha syat | pratyalidho atra
daksinam akuficya vamam tathaiva prasarayed iti | Eka-caranam utksipyate [ naiva
paribhramet | ityekah sthanah | lalitaksa-paditaya sukha-nisadya vividha-prakarena
padasya viksepe pada-viksepena atma-bhedam vimrsyadau cet sarvva sarkucya
viparitoru-vinyasa-prayogdc cdapi tat-ksaydt Srama-purvvam utpanna-nasayeti
ubhayor api | yogini-pada-dvaya | yavad arddha-sthapanam va yupas-karah | aha
ca [ ekata kunthita-nyastas-[trilni-kanthita-janukarm | asina-purusopetam yugma-
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padam pratisthitam anyonya-janubhyam vama-parsva-pidanam munda-tadanam |
vajra-sattva-bahu-pase prajfia-paramitd-kantha-drdham alingya devya-jarigham tu
parivinydsya tat samputah samyami-krtam uktafi ca yogsit-kantha-vikalpa-pranat
moksah ity utkam aryya-devena iti | dvandvalinganam iti prajfiopaya-sammilanam
kutah ityaha sakala-sattva-dhatoh samsarottara-karyyena ity arthah | yogini-jala-
sambaram muktva ndsty anyah samsare sara iti | padanat dvadasa-sahasrikokta-
kaksapute padasya samharah tatredam kaksaputam | nrpa-salh]a-sikhi-dhari
hasta-sobha-sukanya | jata-naraka-vibhita-mohanindrabja-vajra | kuru catur-
catuska-pafica-dehaya misram | yuvati-va[s]a-yogya tvafi ca tusthim sadam[$]rai ||
(Griinendahl, A Concordance of H. P. Sastri’s Catalogue, pp. 490-491).

373. Add. 1704 (Bendall, Catalogue of Buddhist Sanskrit Manuscripts in the Uni-
versity Library, Cambridge, pp. 197-198).

374. Namo ratnatrayaya | vidyuj-jihvam mahabhimam sarvasa-paripirakam | tan
namaskrtya vaksye ’ham sadhanopdikambaram || bhagavatya svedambujayah
kalpokta-vidhina pravista-mandalabhiseka-vidya-labdhasya mantrina japa-vidhim
arabhyet || prathaman tavat mantrino kalpa . . . ya-pratipalanam rddhi-prati-
haryyadi . . . mahotsahina || . . . m-anatmavan rajadi-sampada anyatane siddhi-
nispadanadhyesana-yukte suniscic-cetasa sarvvam dvandvam sah[v(?)]isnuna ||
akhinna-manasena vahyadhyatmika-saucacare samanvitena prajfiaparamitadi-
saddhrmma-vaca-nodyatena parvvataramodyana-$smasana-padmasara-nadi-pulina-
viharalaya-guha-disv athava mano’nukile sthane mrd-gomayadir-upalepanam ||
.. . ya-bhumilm] kalpayet || tatrayam vidhikramo, nisa trtiyavasana-kala-samaye
Sayanad utthdya trayadhvikakasa dhatu-nistha-dharmma-dhatu-paryyavasana-
vyavasthitebhyah bodhisattvebhyah sarvvantam abhdvam viniryatayet | pranamet
tato dvadasaksara-mantrena angustha-mudraya datmanam paficasu sthanesu
raksa[m] vidadhyat | tena bahir bhumyadikam gacchet ratrau daksinadbhimukho
diva cottarabhimukho bhavet [ tatah krlasacas tu snana-paficanga-praksalanam va
kuryyat, tato devya udakafijali-trayam nivedya, deva-grham yayat, samyak-lita-
kusumabhikirn[e] mandalake devyah pata-pratimasyanyatamasyagratah abhavena
bhagavatilm] dhyatva raktambara-dharo sarvvopakaranopetah praticyadi-mukho-
danmukho va sarvva-loka dhatyasthita-sarvva-buddha-bodhisattva-pratyeka-
buddharyya-sravakadin bhavato namet || tato bhagavatim natva afijalim Sirasi
nidhdayevam vadet, ratna-trayam me Saranam sarvva-pdpam pratidesayaham
anumode jagat-punyam buddha-bodhau dadhe manah | tathaivanalim krtva
visuddhi-mantram udirayet | saptavaram namah samasta-buddhanam om sarvva-
visuddhi-dharmma || (Shastri, A Descriptive Catalogue of Sanskrit Manuscripts, pp.
142-143).

375. Naudou, Buddhists of Kashmir, p. 232.
376. Naudou, Buddhists of Kashmir, pp. 256-257.

377. Tohoku 3428 is mistakenly listed twice in the Tohoku Catalogue Index (Ui,
et al., A Catalogue-Index of the Tibetan Buddhist Canons, p. 65).
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378. The only Vajrapada referred to by Naudou (Buddhists of Kashmir, p. 95, n.
38) is Acintya or Vajrapada, another name for Mina-pa or Matsyendranatha,
who was likely the same individual as Lui-pa. This wouid place Vajrapada, if
these identifications are accurate, in the ninth century.

379. Naudou, Buddhists of Kashmir, p. 212.

380. Tucci, Tibetan Painted Scrolls, vol. 1, p. 88.
381. Naudou, Buddhists of Kashmir, pp. 149-150.
382. See Naudou, Buddhists of Kashmir, p. 190.

383. For Tohoku listings of authors and translators, Ui, et al., A Complete
Catalogue of the Tibetan Buddhist Canons, pp. 484-485, 519, 520, 511.

384. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 511.
385. Naudou, Buddhists of Kashmir, p. 249.
386. Naudou, Buddhists of Kashmir, pp. 256-257.

387. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 299, 526,
504, 398.

388. Naudou, Buddhists of Kashmir, pp. 184-185.
389. Naudou, Buddhists of Kashmir, pp. 213-214, n. 38.

390. Incorrectly listed as no. 1949 in the Index to the Tohoku Catalogue.
Tohoku 1949 is the Dandadhrg-vidara-yamari-sadhana-nama (Ui, et al., A
Complete Catalogue of the Tibetan Buddhist Canons, p. 307); the correct listing is
Tohoku 1649.

391. See Naudou, Buddhists of Kashmir, pp. 253-256.

392. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 260-261.
393. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 485, 489.
394 Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 69, 228.
395. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 120.

396. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 85.

397. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, pp. 134, 411,
674.




The Pure Land on Earth: The Chronicles of
Amoghapasa 'Phags pa Don yod zhags pa’i Lo rgyus

CHRISTOPH WILKINSON
Leiden University Institute for Area Studies
Universiteit Leiden

INTRODUCTORY REMARKS

The Chronicles of Amoghapasa describes the travels of a Buddhist layman
named *Santivarnam to the Potala, the famed capitol of Amitabha’s
Pure Land Sukhavati. This account was written by Sonam Tsemo
(1142-1182), the oldest son of Sachen Kunga Nyingpo (1092-1158), the
founder of the Sakya order of Buddhism in Tibet. It is significant in that
it presents the Potala as a real place on earth, map and all. In this ac-
count Amoghapasa, rather than Avalokite$vara or Amitabha, is the lord
of the Potala. There is much use of allegory, bringing home a message
of our relationship with the lord of the Potala and of spiritual progress,
while describing a real historical transmission of its tidings down to the
author. The story is rich in many ways. Rather than writing a long essay
I present only the translation, in hopes that many people with numer-
ous methodologies will find it a fruitful ground for further study.!

TRANSLATION
I bow to Amoghapasa.

The story:

Not too long after the Buddha passed into nirvana there was an
upasaka® in Varanasi, to the west, named Armor of Peace.’ After he had
gone to the Potala three times he became famous by the name of Iron
Gift.* He was a man who harbored many wonderful Dharmas. He stud-
ied the Dharma under all the gurus. His compassion was as great as any
other buddha or bodhisattva. He would listen to sentient beings with
a heart of love.
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He had heard that on the ocean shore to the south there was a
place called Potala Mountain. He got the idea that he would go there
for a visit. He made it to Vajrasana. At sNga gdong® he saw a map drawn
out for going to Oudyana, a map for going to Mt. Sri, a map for going to
the five-peaked mountain [Wu Tai Shan] in China, and a map for going
to the Potala. He copied the map for the Potala and took it with him
when he left.

On his way south he spent six months in a city without departing.
Then he traveled for twenty days over an empty plain where there were
no cities. There was a red river next to a huge ocean that he followed
for seven days, until his knees wore out. The water was so hot that he
couldn’t drink it, so he took fruit from trees growing there and dunked
them in the rivulets until they were saturated. He carried a lot of them,
and when he was thirsty he sucked their juice as he went along.

He couldn’t get over the river, so he looked at the map. There was
something on it that said: “Get what you ask for from Tara.” So he
prayed, and Tara gave him a boat. Then she left. He reached a place
called Tara’s Harbor, but no one came out to guide his boat in. He looked
over the map. It said: “You will get what you ask for from Brikuti.” He
prayed. A high place appeared to him, so he went up to it. The place
was called Brikuti Heights. A giant river named Bhaganati came from
the southwest on toward the northeast. It went right out to the middle
of the ocean without mixing its waters [with the ocean water]. He was
stuck in the middle [of the river] and couldn’t get out. He looked at
the map. There was something that said: “You will get what you ask
for from Hayagriva, the horse-necked one.” So he prayed. A bridge ap-
peared on which there was a giant serpent, as big as a chariot wheel.
There was a growth on its head that was a horse’s head. There was an
opening [on the bridge], so he crossed to the other side and arrived at
the foothills of the Potala. That [bridge] was called Horse-neck Bridge.
He went up from there and there was Jomo Tara teaching the Dharma
to bodhisattvas, mostly gods. He offered her flowers. He bowed and
gave her gifts.

She asked him: “Where do you come from and where are you
going?”

The upasaka said: “I come from Varanasi. I am going to see the
Noble One’s face.”

She said: “Come back here after you meet him.”

So he went on.
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On the midsection of the mountain there was Samantabhadra with
a retinue that was mostly asuras. He was sitting there explaining the
Dharma, just as the previous one. The upasaka went on from there and
Brikuti was sitting there explaining the Dharma to a multitude of bod-
hisattva retinues, and it was just as before. Then he got to the summit.
The ground was made entirely of precious gold, with many jeweled
eyes drawn in patterns upon it. It had an inlay of Vaidiirya jewels. Trees
of jewels were spread out, and there was a variety of deer there. All of
them were announcing the Mahayana Dharma. They were working to
liberate the spirits® of all sentient beings. There were all kinds of birds
doing the same thing. There was a complete sangha of bodhisattvas, a
part of which consisted of women and children. There were also a lot
of sravaka sangha members there.

In the midst of all of them there was a crystal palace. The door in
the east opened up with just a touch. He went inside and saw the noble
Amoghapasa by the light of five gods who were serving there as lamps
for the way. He bowed. He presented offerings.

The Noble One said: “From whence have you come? Why have you
come here? You are worn out.”

The upasaka said: “I came from Varanasi to see the Noble One’s
face, and to request the Dharma.”

So the Noble One taught him the Dharma. “Now, will you be staying
here or returning to your country?”

The upasaka thought to himself: “I have seen the faces of many
buddhas and served them. I have made it this far, so if I go back I'll be
famous among men.” So he said: “I will go to my country.”

[The Noble One] invited about five hundred guests and gave them
a meal, then he said: “0 Na, go on, you.”

Then the upasaka bowed and made offerings to the Noble One and
started his descent. He met Brikuti. “Did you meet the Noble One? Now
where will you go?” she asked.

He said: “I met the Noble One. Now I'm going to my country.” He
bowed and made offerings, then went on. It went the same way with
Samantabhadra on the midsection of the mountain and with Tara
among the forest leaves. Then he prayed to the Horse-necked One,
who made a bridge for him, and so on until eventually he made it to
Varanasl.

Now the king of Varanasi, the panditas there, and everyone else
was saying: “O upasaka, where did you go?”
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He told them, “I went to the Potala and met Tara,” and went on to
tell them the whole story.

“0 Na, what siddhis did the Noble One give you?”

“He didn’t give me any at all,” the updsaka said.

Everybody said: “If you meet a Noble One it’s expected that you
receive siddhis. This didn’t happen, so you are telling us lies.”

Now in the forest grove there lived a large number of yogis who
had attained siddhis. He bowed and made offerings to them, doing them
great services. He asked them: “Is it the truth when I say that I went to
the Potala and met the Noble One?”

The siddhas said: “That’s how it was.”

Then the king and the panditas said to the upasaka: “O Na, There
are too many chapters in The Twenty-thousand [Line Perfection of Wisdom]
and they do not agree with the Abhisamayalamkara written by Maitreya.
So did you ask him how this could be?”

He said: “I didn’t ask.”

They said: “It is fitting that you ask.”

So the upasaka went back and step by step he reached the outskirts
of the Potala. There was a good man at home who had covered his head
with a monk’s robe while plowing the fields, and the rows where he
plowed were all brimming with the blood of dead animals. His wife was
pulling weeds. A little boy was lying in a bed.

He saw these things, but he couldn’t believe it. He went up to them
and put on [the robes] that characterize the Buddha and said: “Do it
like this.” Then he took the robes off and put on white clothes. The
good man said: “O Na, you have to carry these Dharma clothes,” and
gave them to him.

The upasaka carried them until he had brought them into a forest,
then he set them down. Then he went on. He went to the place that
Tara used to stay. He scattered some old flowers there, but he didn’t
see Tara. Neither did he see Samantabhadra or Brikuti. He went to the
summit of the mountain, but it was cloaked in fog and he didn’t see any
of the things he had seen before.

He thought to himself: “What is it that is keeping me in the dark?”
Then he confessed his evil deeds for one full day. He prayed to the
Noble One, and things started to appear to him like they had looked
before.

He met the Noble One, and asked: “Why is it that I didn’t see Tara
and the others?”
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The Noble One said: “You are in the shadows because you made
that good man part from his Dharma clothes. That’s why you don’t see.
You have tossed away the things that support him that are so difficult
to find. They will support him when he becomes a monk. You have
forced him to part with the insignia that are so difficult to find, the
insignia of saffron. You must go and return the Dharma clothes. If you
do that he won’t go to hell. If you don’t, he will go to hell.”

So the upasaka went down and looked for the Dharma clothes. They
were in an opening in the woods on the path he had previously gone
on. He picked them up and went to where the good man lived with his
wife and child.

He was sitting there in a grass hut boiling some rice soup. The
upasaka gave [the Dharma clothes] to him. He said: “When I made you
part from these things I took on a massive shadow. Now you must wear
them until you die.”

He left and met up with Tara. He told her the whole story.

She said: “I was right here. You were in a shadow so you didn’t see
me.” It went the same way with Samantabhadra and Brikuti. Then he
went to where the Noble One was. He said to the Noble One: “I beg you
to come to Jambu Island’ to help its sentient beings.”

The Buddha said: “I'm always there, but they don’t see.”

The upasaka asked him again, but he said: “Sentient beings have
impure karma, so I'm of no use.”

Then he asked again. The Buddha said: “0 Na, I will come.” He called
out and invited five hundred guests. He said: “Go and give this to them
for a meal. I will come while you are eating.”

Now the upasaka thought to himself: “I had a question earlier on.
When the Noble One comes out I'll ask him.” Then he set out for home.

He made offerings to Brikuti and the rest of [the assembly] and
then left. The stages he went through were that he stayed in the city
for five months without leaving. The place was about one month’s
journey from Vajrasana. There was a place called the City of the Gods.?
He went there. He saw some travelers there, and stood up to teach the
Dharma to them. When there was only one left he sat down. The rest of
them had gone to buy things to eat. The upasaka ate and went back to
the forest highlands. He sat down at the trunk of a tree where it didn’t
hurt. He slept the night at its roots. When he got up in the morning
the earth was glistening and shining so brightly. A rain of flowers and
perfumed waters came down. The sky before him was full of light. The
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children of the gods were offering their gifts from out of the sky and
then set themselves down there.

He thought to himself: “What’s this?”

He looked all over the ground and didn’t see anything. He did not
give up. He went on and looked everywhere, but he didn’t see any-
thing. He went up to a tree, and there the noble Amoghapasa was sit-
ting at its trunk with five gods. The upasaka bowed and made offerings.

Then the Noble One said: “You don’t have what it takes. Enlist the
son of the king of Bochara to build a chopari here. So the upasaka went to
that country, but the Noble One was already there. All the people were
making offerings to him. The king offered into his hands a mountain of
ten million pieces of gold. He cut the top off of a tree and put a gafijira
on it. He put a chopari on it. He called it the Temple of Kharsapani. The
king supported eighty monks there.

Then the upasaka asked the Noble One: “There are too many chap-
ters in The Twenty-thousand [Line Perfection of Wisdom] and they do not
agree with the Abhisamayalamkara. How could that be?”

“I am just a manifestation of great compassion. I don’t know. The
source of great compassion is the embodiment of perfect enjoyment
and lives at the Potala. Hurry over there.”

So once again the upasaka went over the same old road just as he
had before. He met Tara in the Potala’s foothills. He bowed and made
offerings.

She said: “You’ve come back. Why have you come?”

He told her the whole story of what had happened.

“How could it be that he didn’t know?” she said. “He got you to
come to the Potala a third time so that you could clear away the dark-
ness. Now wake up from all that darkness! Clear it out!”

It went the same way when he met Samanthabhadra, Brikuti, and
the Noble One.

Then the Noble One said: “The Twenty-thousand [Line Perfection of
Wisdom] has eight chapters and agrees with the Abhisamayalamkara,”
and he gave him the books.’

So once again he took that old road and came to Kharsapani. He met
the Noble One there, who said exactly the same thing he had before.

They say that the updsaka returned to the Potala and lived there.

After that a pandita from western India named Abhyakara showed
up and performed services for the Noble One while he lived there. He
had a dream one evening in which he heard the spell of the eternal
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door recited three times from out of the sky in the Sanskrit language.
When he woke up he sat there with his mind stuck on this. He thought:
“This is the blessing of the Noble One,” so he took him as his only yidam.
They say he attained siddhis and that he moved to the Potala.

After him there was a pandita named Sa ston. He served the Noble
One while living there. First he taught him the Dharma in his dreams.
Later on he taught him for real.

His student was Pandita Amoghavajra. His student was Bari
Lotsawa."

NOTES
1 The ’Phags pa Don you zhags pa’i lo rgyus is found in the Sa skya bKa’ "bum, a
fifteen-volume compilation of the collected writings of the founders of the
Sa skya tradition, vol. 5, pp. 361-369. Five hundred photo-offset copies of the
original manuscript were published in 2006 by Sachen International, Guru
Lama, Kathmandu, Nepal (ISBN 99933-8208-3).

2 A Buddhist layperson who has taken the five vows of not killing, stealing,
lying, having perverse desires and consuming alcohol.

3 Zhi ba'i go cha, *Santivarnam.

4 Lcags kyi byin pa, *Ayasdatta

5 Literally, “Early Face.” It is possible that this is a corrupt spelling of Inga
gdong, “Five-faced One,” which is an epitaph of Mahadeva.

6 rgyud.

7 Jambudvipa is the name of the continent where the Buddha taught, according
to Buddhist cosmology.

8 Devikota.
9 Po ti.
10 Sgo mtha’ yas pa’i gzungs.

11 Bari Lotsawa was a teacher of Sachen Kunga Nyingpo, Sonam Tsemo’s
father.







Notes on Some Sanskrit Texts Brought
Back to Japan by Kukai’

Rolf W. Giebel
Independent Scholar

It is a well-known fact that Kikai = ¥ (774-835), the founder of the
Shingon & & sect of Japanese Buddhism, studied Sanskrit during his
two-year sojourn in Tang China (804-806), although the probable level
of his proficiency has been the subject of some debate. It is also evident
from the catalogue of texts and other items that he brought with him
from China (Go-shorai mokuroku %% 2K H £k), submitted to the impe-
rial court in late 806, that the scriptural texts he brought back to Japan
included textbooks on Sanskrit phonetics and the Sanskrit syllabary,
and forty-two Sanskrit texts written in the Siddhamatrka (or Siddham)
script.! In addition, the thirty notebooks of texts that he either himself
copied or had other people copy for him while in China (Sanjijo sasshi
=+ WM, or Sanjiijo sakushi =+ s 5K F) also contain a consider-
able amount of Sanskrit material likewise written in the Siddhamatrka
script. Moreover, before Kitkai’s departure for Japan, the monk Prajia,?
one of two Indian masters (the other being Muni$ri) whom he men-
tions by name as his teachers in Sanskrit and Brahmanical philosophy,
entrusted Kiikai not only with copies of his own Chinese translations of
several Buddhist scriptures but also with three Sanskrit manuscripts.?

The fate of these last three Sanskrit manuscripts is not known, but
the other Sanskrit texts and the Sanjiijo sasshi have by and large sur-
vived down to the present day in one form or another. Given the exis-
tence of this sizeable body of Sanskrit material dating from the early
ninth century, one would expect that it would have been subjected to
careful scrutiny by past scholars. It turns out, however, that there has
been surprisingly little textual research on this corpus. While I had
long been vaguely aware of the existence of this material, I first took a
serious interest in it when I discovered that the Qianbo Wenshu yibaiba
mingzan T $& X %k — & /\ 4 # (T. 1177B), one of the forty-two Sanskrit
texts brought back by Kikai, tallied with the greater part of a text
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preserved in Tibetan translation.’ The fact that this had not previously
been noticed prompted me to take a closer look at other Sanskrit ma-
terials brought back by Kiikai, and I present some of my findings in this
article.

As already noted, most of the Sanskrit material brought back
by Kikai is found either scattered throughout the thirty notebooks
making up the Sanjiijo sasshi or in the form of the Sanskrit texts re-
corded in the Go-shorai mokuroku. Full facsimile sets of the former have
been produced twice during the past century,’ and some of the works
contained in these notebooks were used as textual witnesses when the
Taisho canon was edited. But the greatest interest in them seems to
have been evinced by calligraphers owing to the fact that parts of them
are believed to be in the hand of Kiikai and Tachibana no Hayanari #%
% (d. 842), regarded as two of the three most outstanding calligra-
phers of the early Heian period.° These notebooks, however, are far too
voluminous to take up in a short study.

The fate of the originals of the forty-two Sanskrit texts, meanwhile,
is unclear, although it is known that copies were made over the cen-
turies, and in the early twentieth century the Shingon scholar-monk
Hase Hoshii &A% 7 (1869-1948) managed to locate thirty-nine of
them, which he then hand-copied and published together with a re-
production of a 1734 block print of the fortieth (a Sanskrit syllabary)
in two volumes.” It is some of the Sanskrit texts contained in these two
volumes that I wish to examine here.

Regarding the provenance of the texts reproduced in his two-
volume work, Hase writes that thirty-one of them were copied from
manuscripts held by the treasure house of the Mieido # % % chapel
in the Toji  5F temple complex in Kyoto.® These manuscripts are said
to have been copied between 1341 (Ryakud /& /& 4) and 1345 (Jowa A
#1 1), when a total of 216 texts in 461 fascicles brought back to Japan
by Kiikai were borrowed by Tgji from Ninnaji 1=f25F and copied at
the instigation of the monk Goho &% (1306-1362). Hase discovered a
further five texts (nos. 20, 32, 37, 38, and 39)° among the Siddhamatrka
manuscripts, originally from Kongdzanmai’in 4[| = Bk ¥ on Mt. Kdya,
which at the time were in the custody of Koyasan University Library;
these are said to have been copied from 1232 (Joei H 7K 1) to 1233
(Tenpuku K 1& 1). Three further texts (nos. 4, 28, and 34) were found
to be included in the Bongaku shinrys % # %, a voluminous study of
Sanskrit by Jiun Onko # Z 8% ft (1718-1804) held in manuscript form
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at Kokiji & & <F."° Hase hand-copied these thirty-nine texts and added
the above-mentioned woodblock print (no. 42), and while he was
unable to locate manuscripts of two final texts (nos. 8 and 10), he pub-
lished the forty texts in 1938, thereby making them generally available
for the first time (apart from several that had been reproduced from a
variety of sources in the Taisho canon).

A survey of the forty texts reproduced by Hase has been published
by Kodama Giryt and Noguchi Keiya,' and this presumably provides a
reliable indication of the state of research at the time of its publication
in 1998. While most of these Sanskrit texts have been identified, there
are some that, although previously identified, leave scope for further
elaboration; and there are others, hitherto unidentified, that either I
have managed to identify or are, I believe, worth bringing to the notice
of others who may be able to identify them. It is some texts from these
two groups that are the focus of the following remarks.

More specifically, I take up five texts (in the order in which they are
listed by Kiikai in his Go-shorai mokuroku and reproduced by Hase): (1) a
mantra of Amrtakundalin; (2) a text titled “Eulogy of the Vajras of the
Gem Family,” which consists of four separate texts, one of them being
a passage from the start of Part II of the Sarvatathagatatattvasamgraha;
(3) a eulogy of Cunda; (4) an unidentified 108-name eulogy; and (5) a
eulogy of Avalokite$vara. The most notable of these is perhaps the ex-
cerpt from Part II of the Sarvatathagatatattvasamgraha, and I still find it
surprising, if not improbable, that its presence among Kiikai’s Sanskrit
texts has not been previously remarked upon (unless some reference
to it has escaped my notice). Because there is little information avail-
able in English on the Sanskrit texts brought back by Kukai, a full list
of them is given in an Appendix with brief comments on their content.

As has already been indicated, the texts dealt with below are copies
at several removes from those originally brought back to Japan by
Kukai, and their reliability as textual witnesses has undoubtedly suf-
fered in the course of their transmission. Moreover, in many cases
more than one manuscript copy of the text is known to exist. It should
therefore be borne in mind that in the following I deal with witnesses
from just one set of copies. Hase himself collated the manuscripts
of several texts he found in both the Mieido treasure house and the
Koyasan University Library, and his original notes have been repro-
duced in volume 5 of his collected works.'? But his notes on variant
readings are confined to only three texts (nos. 1, 3,and 5) and do not
cover the works taken up here.
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If other extant manuscript copies of these texts were made more
generally accessible (in addition to those reproduced in the Taisho
canon and in the Bonji kicho shiryo shiisei, a collection of photofacsimile
reproductions of valuable Sanskrit materials preserved in Japan, most,
but not all, written in the Siddhamatrka script),” it would become pos-
sible to collate multiple witnesses of the same text and thereby perhaps
resolve some of the textual uncertainties highlighted below. Since at
the present time this is still impossible, the present study offers only
some preliminary observations on these texts.

For each of the texts discussed below, the original title is given in
romanized Japanese and Chinese characters with an English transla-
tion, followed in parentheses by the text’s number in the appended
list. The diplomatic transcription is provided in roman type (with the
page numbers of Hase’s text inserted within square brackets) and the
the reconstructed text in italics, and these are followed by an English
translation and brief remarks on the text. Interlinear glosses in the
original texts, usually suggesting alternative readings and presum-
ably added by a later copyist, are given inside braces ({ }) immediately
after the aksara alongside which they have been added, but the occa-
sional Chinese character that seems to have been added interlinearly
as a phonetic gloss has been omitted. In addition, superfluous aksaras
presumably due to scribal error have been enclosed in angle brackets;
graphic elements whose identification is uncertain are enclosed in pa-
rentheses; and a lowercase “x” represents one totally illegible aksara.
There remain some passages that have defied all attempts to restore to
their putative original form; these have been marked with crux marks
(t) in the reconstructed text.

1. SENPI KANRO GUNDARI SHINGON T/ H B E % F| & &
MANTRA OF THOUSAND-ARMED AMRTAKUNDALIN (NO. 11)

Sanskrit Text

[327] kundalidharani

» namo ratnatrayaya | namah$ candavajrapanaye | mahayaksa-
senapataye | namo vajrakrodhaya | damstrotkatabhairavaya | tad yatha
om | amrtakundali | tistha | bandha 2 | hana 2 | garja 2 | visphotaya 2 |
sarvavighnavinayakam | mahaganapatijivitamta | karaya [328] | svaha ||
arya amrtaku<da>ndalivinayakabandhadharani || O O ||

$akyabhiksu prajfiakitti likhi ||
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kundalidharani
namo ratnatraydya | namas candavajrapanaye mahdyaksasenapataye |
namo vajrakrodhaya damstrotkatabhairavaya | tad yatha | om amrtakundali
tistha [tistha] bandha bandha hana hana garja garja visphotaya visphotaya
sarvavighnavinayakan | mahaganapatijivitantakardaya | svaha ||
aryamrtakundalivinayakabandhadharani |
$akyabhiksuh prajfiakirtir likhi® ||

aCf. BHSG, §32.17."

English Translation

Dharani of [Amrta]kundalin

Homage to the Three Jewels! Homage to Violent Vajrapani, great gen-
eral of the yaksas! Homage to the Adamantine Wrathful One, terrifying
with enormous tusks! [The dharani is] like this: Om. 0 Amrtakundalin!
Abide [abide]! Bind, bind! Slay, slay! Roar, roar! Rend asunder, rend
asunder all obstructions and obstructive demons! [Homage] to you
who put an end to the life of the Great Lord of [Siva’s] Hosts! Svaha!
Dharani of the Noble Amrtakundalin for Binding Obstructive Demons.
The Buddhist monk Prajfiakirti copied [this].

Remarks

According to Kodama and Noguchi, this mantra (or, according to the
text itself, dharani) has points in common with a mantra in the Ganlu
juntuli pusa gongyang niansong chengjiu yigui H % & 2 F| & 1% & &5
AR B (T.1211.21:48¢). But there is no mantra at this location, and
this is perhaps an error for the mantra at T.1211.21:48a24-28, which
does indeed have some similarities with our text but is not identical.*
The above mantra is best regarded as a variant of Amrtakundalin’s
mantra, given as follows in the Susiddhikara-sutra (Suxidijieluo jing
BB HARL): namo ratnatraydya, namas candavajrapanaye maha-
yaksasendpataye, [namo vajrakrodhdya damstrotkatabhairavaya asi-
musalaparasupasahastaya,] om amrtakundali kha kha [kha kha] khahi
khahi tistha tistha bandha bandha hana hana garja [vigarja] visphotaya
visphotaya sarvavighnavindayakan mahaganapatijivitantakaraya him phat
svaha (T.893.18:604a27-b4, 616b12-21; cf. 635a10-17)."” Another ver-
sion of this mantra is included in Siddhamatrka script in notebook no.
27 of the Sanjiijo sasshi,'® and similar versions of this mantra are also
found, for example, in the Suxidijieluo gongyang fa #& & #i35 B & %, a
ritual manual based on the Susiddhikara-siitra (T.894.18:693c18-694a4,
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706a20-b16); in the Guhyasamaja-tantra®® (Yigie rulai jingang sanye
zuishang bimi dajiaowang jing — IR &M = # & B A AL
[T.885.18:489b5-16)); in the Mayajala-tantra (Yugie dajiaowang jing *r
i K % £ # [T.890.18:569c1-10]); in the Huanhuawang da yugie jiao shi
fennu mingwang daming guanxiang yigui jing %1f¢.48 A #rfn 2k + & & 8
F KB EIL, aritual manual associated with the Mayajala-tantra
(T.891.18:584b7-16); in the Guanzizai dabei chengjiu yugie lianhuabu nian-
song famen Bl B £ K A& B8 3 10 3 28 3450 % P, a ritual manual for
Avalokite$vara (T.1030.20:2a5-12); and in the Vasudharadharani-sitra.”
In addition, extended versions are found inter alia in the Susiddhikara-
sitra (T.893.18:638a11-29);?' in the *Dharanisamgraha (Tuoluoni jijing
fe BB R B4 [T.901.18:855b5-27]); in the Xifang tuoluoni zang zhong
jingangzu Amiliduojuntuoli fa Vi 77 [ B J& & ¥ 4 B ik I % v2 % & v{ A
7%, a ritual manual for Amrtakundalin (T.1212.21:51c10-52a2); and
in the Qianbei juntuoli fanzi zhenyan T/& £ A | % ¥ E =, a mantra
of Amrtakundalin preserved in Siddhamatrka script (T.1213.21:72b).
Further, in the above-mentioned ritual manual based on the
Susiddhikara-siitra it is stated that this mantra is used for “binding ob-
stacles” (T.893.18:693c10, 706a12: 4 454 ¥E; 694a4: % #7# ¥£), and this
tallies with the phrase vinayakabandha in the end-title of Kukai’s text.

The colophon informs us that “the Buddhist monk (sakyabhiksu)
Prajiakirti copied [this].”?? Among the Sanskrit texts brought back by
Kukai, this is the only one with a colophon that mentions the name of
the copyist, and the reference to a copyist by the name of Prajiakirti
is intriguing.” While this is by no means an unusual name for a monk,
if it is the name of the person who copied this text for Kikai, one is
tempted to speculate that it may possibly refer to the Indian monk
Prajia, under whom Kukai studied in China.

2. HOBU KONGO SAN (NAKANZUKU NYOIRIN SAN DAIHI SHINGON
YUIMAKITSU SHINGON) & ¥ 4[| g #t ¥ e hsA e R et b i e
EULOGY OF THE VAJRAS OF THE GEM FAMILY (WITH
EULOGY OF CAKRAVARTICINTAMANI, MANTRA OF GREAT
COMPASSION, AND MANTRA OF VIMALAKIRTI) (NO. 15)

This text consists of four separate units, and Kodama and Noguchi
mention only that a work with the same title is included in the Bonji
kicho shiryo shusei.?* This latter publication reproduces two folios of a
manuscript of this text held by the Sanmitsuzo = % #, storehouse of
Hobodai’in & E 4R [ (a subtemple of Tdji) and thought to date from
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about the twelfth century.” The folios are the first (as far as vajraketu
na° in [a] v. 1 below) and another which starts from [vajralhtimkara
damaka in (a) v. 16 and ends partway through (c) (satata prata pa°). For
these sections we thus have two witnesses.

(a) Hobu kongo san & ¥4 | # Eulogy
of the Vajras of the Gem Family

Sanskrit Text

[349] ' atha bhagavattah sarvatathagata punah samajam
agamya bhagavattam sarvatathagatamahacakravarttim anena
namastasatenaddhyasitavattah

atha bhagavantah sarvatathagatah punah samajam agamya bhagavantam
sarvatathagatamahacakravarti[nalm anena namastasatenadhyesitavantah ||

vajrasatva mahacakra vajranatha susadhaka
vajrabhiseka vajrabha vajraketu namo stu te ||
vajrasattva mahdcakra® vajranatha susadhaka |
vajrabhiseka vajrabha vajraketo® namo ’stu te || [1]
3STTS (H. §620): mahavajra.?s
®STTS (H. §620): vajraketu (cf. BHSG, §12.15).

hasavajra mahadharma vajrako$a mahavara
sa[350]rvamandala rajagrya nisprapamca namo stu te ||
hasavajra mahadharma vajrakosa mahavara |
sarvamandala rajagrya nisprapafica namo ’stu te || [2]

vajrakarma maharaksa candayaksa mahagraha
vajramusti mahamudra sarvamudra namo stu te ||
vajrakarma mahdaraksa candayaksa mahagraha |
vajramuste* mahamudra sarvamudra namo ’stu te || [3]
3STTS (H. §622): vajramusti (cf. BHSG, §10.34).

bodhicitta mahabodhi buddha sarvatathagata
vajrajfiana mahajfiana mahayana namo stu te ||
bodhicitta mahabodhe buddha sarvatathagata |
vajrajfiana mahdjfiana mahayana namo ’stu te || [4]

sarvala sarvatatvortha mahasatvartha sarvaviti
sarvajfia sarvakr sarva sarvadars$i namo stu te ||
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sarvartha sarvatattvartha mahasattvartha sarvavit |
sarvajfia sarvakrt sarva sarvadarsi namo ’stu te || [5]

[351] vajratmaka suvajragrya vajravirya suvajradhrka
mahasamaya tatvartha mahasatya namo stu te ||
vajratmaka suvajragrya vajravirya suvajradhrk |
mahasamayatattvartha mahdasatya namo ’stu te || [6]

vajramku$a mahakama surate sumahaprabhah
vajraprabha prabhodyota buddhaprabha namo stu te ||
vajrankusa mahakama surate sumahaprabha |

vajraprabha prabhoddyota buddhaprabha namo ’stu te || [7]

vajrarajagrya vajra vidyagryagrya narottama |
vajrotnama mahagryagrya vidyotnama namo stu te ||
vajrarajagrya vajr[agryla vidyagryagrya narottama |
vajrottama mahagryagrya vidyottama namo ’stu te || [8]

vajradhatu mahuguhya vajraguhya suguhyadhrka

[352] vajrasiiksma mahadhyana vajrakarya namo stu te ||
vajradhato mahaguhya vajraguhya suguhyadhrk |
vajrasiiksma mahadhyana vajrakarya namo ’stu te || [9]

buddhagrya buddhavajragrya buddhabodhi mahabtidhah
biiddhajfiana mahabuddha buddhabuddha namo stu te ||
buddhagrya buddhavajragrya buddhabodhe mahabudha |
buddhajiiana mahabuddha buddhabuddha namo ’stu te || [10]

buddhaptija mahapja satvapuja stiptjaka
mahopaya mahasiddhe vajrasiddhi namo stu te ||
buddhapitja mahdpiija sattvapiija supiijaka |
mahopaya mahasiddhe vajrasiddhe® namo ’stu te || [11]
3STTS (H. §630): vajrasiddhi (cf. ibid., p. 320, n. 11-3; BHSG, §10.34).

tathagatamahakarya tathagatasarasvate
tathagatamahacitta vajra 2 namo stu te
tathagatamahakdya tathagatasarasvate |
tathagatamahacitta vajravajra®’ namo ’stu te || [12]
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[353] buddhadhipa jinajfiakrta bu(ddha)prte jinigryaja
mahavairocana vibho $asta $atta raudra namo stu te ||
mahavairocana® vibho $astah® santa raudra namo ’stu te || [13]
aSTTS (H. §632): buddhamitra jinagraja.
bSTTS (H. §632): sasta (cf. BHSG, §13.31).

tathagata mahatatva bhiitakoti mahanaya
sarvaparamitajfiana paramé(rtha) namo stu te ||
tathagata mahatattva bhiitakote mahanaya |

sarvapdaramitdjfiana paramartha namo ’stu te || [14]

samatnabhadra caryagrya mara marapramardaka
sarvagrya samatajfiana sarvatraga namo stu te ||
samantabhadra caryagrya mara marapramardaka |
sarvagrya samatdjfiana sarvatraga namo ’stu te || [15]

[354] buddhahtimkara hiimkara vajrahtimkara damaka

vi§vavajramga vajrogra vajrapani namo namah x :||: ||

buddhahiimkara hiimkara vajrahiimkara® damaka |

vi$vavajranga vajrogra vajrapane namo namah® || [16]
aSTTS (H. §635): chumkara humkara °humkara.
bSTTS (H. §635): namo ’stu te.

Remarks

The explanatory comments in the Bonji kicho shiryo shiisei merely give
a brief explanation of the Gem Family and state that the Vajras of the
Gem Family are the four attendant bodhisattvas of Ratnasambhava,
i.e., Vajraratna, Vajrateja, Vajraketu, and Vajrahasa.”” But an exami-
nation of the actual text reveals that it corresponds to the opening
section of Chapter 6 (“Trilokavijayamahamandala-vidhivistara”) at the
start of Part II (“Sarvatathagatavajrasamayo nama mahakalparaja”) of
the Sarvatathagatatattvasamgraha, that is, the greater part of the invo-
cation of Sarvatathagatamahacakravartin (i.e., Vajrapani) with 108
names (namastasata) by all the Tathagatas,® and it is not directly re-
lated to the Gem Family, which is usually associated with Part IV of the
Sarvatathagatatattvasamgraha. David Snellgrove writes that this invoca-
tion “is scarcely translatable, as almost every word is a name,”* and
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although it is no doubt translatable to some extent, it should not be
necessary to provide an English translation for our present purposes.*?

While Amoghavajra translated only the first chapter of Part I of the
Sarvatathagatatattvasamgraha,® it is evident from both his translation
and his synopsis* that his Sanskrit text was similar in content to the two
extant Sanskrit manuscripts (with the possible exception of the Uttara-
tantra and Uttarottara-tantra),’® and so the existence of the Sanskrit text
of the opening section of Part II at the start of the ninth century is
itself perhaps not especially remarkable. But what is surprising is that,
notwithstanding the importance of the Sarvatathagatatattvasamgraha
as a core text of esoteric Buddhism and the long history of research
on all aspects of it in Japan, the existence of this Sanskrit excerpt does
not seem to have been remarked upon by scholars in the past, and
Horiuchi Kanjin (who edited the Sanskrit text) writes that since Part
11 of the Sarvatathagatatattvasamgraha was first translated into Chinese
during the Song dynasty, Kukai did not get to see it.*® The existence of
this excerpt, however, would suggest that Kiikai did in fact see at least
part of the Sanskrit text of Part II. The Sarvatathagatatattvasamgraha
contains six 108-name eulogies (namdstasata), with that at the start of
Part I representing the second, and in this connection it may be noted
that Kukai’s Sanskrit texts also include the greater part of the first, ap-
pearing in Part I of the Sarvatathagatatattvasamgraha.”

Tanaka Kimiaki has noted that the Tibetan translation of a ritual
manual based on Part II of the Sarvatathagatatattvasamgraha and found
among the Dunhuang #X}2 manuscripts includes a Tibetan translit-
eration of the Sanskrit text of this same namastasata.’® He dates this
manual to the first half of the ninth century and regards it as a valu-
able early (albeit fragmentary) witness of the Sanskrit text of the
Sarvatathagatatattvasamgraha. Since Kukai’s text presumably predates
this manuscript, it may be considered even more valuable in this re-
spect, and if it is indeed the case that it has escaped the notice of schol-
ars, its existence probably deserves to be taken into account when con-
sidering the textual history of the Sarvatathagatatattvasamgraha.

(b) Nyoirin san 11 & ¥ # Eulogy
of Cakravarticintamani
Sanskrit Text

o manehitaisine sarvajagaddhitaisine yasa[355]svini
bhurbhuvataikabandhave
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samastavidyadhipacakrapanita () namo ’stu te tratali cakravarttite ||
tmanefthitaisine sarvajagaddhitaisine yasasvine bhiirbhuvanaikabandhave |
samastavidyadhipacakrapanine namo ’stu te tratari* cakravartine ||

aCf, BHSG, §13.33.

English Translation

To you who seek (the mind’s?) welfare, to you who seek the whole
world’s welfare, to you who are renowned, to you who are
the sole kinsman of the terrestrial world,

To you who, among all spell-lords, have a wheel in the hand,
homage be to you, the protector and wheel-turning one!

Remarks

A similar eulogy, addressed to Cakravartin, is found in Chinese trans-
literation in three ritual manuals for different forms of Cakravartin:
Jinlunwang  foding yaoliie niansong fa 4% T TEER&TE
(T.948.19:190a16-21), Qite zuisheng jinlun foding niansong yigui fayao &
B A TEAT R EEE (T.949.19:191¢18-21), and Damiao jin-
gang da ganlu junnali yanman chisheng foding jing X ¥4 Bl K # % £ %
Fl 4 Bk B % TR A8 (T.965.19:340c6-11). The wording of all three ver-
sions is essentially the same, except that T. 965 adds the salutation
namah sarvajfidya at the start and repeats namo ’stu te at the end, and
where Kiikai’s text has °cakrapanine, they all read °cakramaline. The
other notable point is that they seem to read manesini or some simi-
lar form (T. 948: i B #7579 2 f 2575 T, 949: A £ JH; T. 965: EH
{# #2) where Kiikai’s text has manehitaisine, and since this latter form
results in two extra syllables if, as would seem to be the case, the meter
is vamsasthavila, the form manehitaisine may possibly be due to the
inadvertent addition of °hita°®, perhaps influenced by the next word
sarvajagaddhitaisine.

The fact that the three versions of this eulogy preserved in Chinese
transliteration are addressed to Cakravartin rather than Cakravarti-
cintamani also raises a question about the appropriateness of the title
of Kiikai’s text, especially since another of his Sanskrit texts (no. 41)
provides a different eulogy of Cakravarticintamani under the title
Eulogy of the Lotus Division, which is preserved also in Chinese translit-
eration and can be read as follows:*

kamalamukha kamalalocana kamalasana kamalahasta kamala-
bhamuni kamala kamalasad{sam}bhava sakalamalaksalana namo
stute ||
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kamalamukha kamalalocana kamalasana kamalahasta kamalabhamuni
kamala kamalasambhava sakalamalaksalana namo ’stu te ||

0 you who have a face like a lotus! O you who have eyes like lotuses!
0 you whose seat is a lotus! O you who have a lotus in your hand!
O sage radiant like a lotus! O lotus! O you who have arisen from a
lotus! O you who wash away all impurities! Homage be to you!

(c) Daihi shingon X & & & Mantra
of Great Compassion

Sanskrit Text

v jayatu mrnalasamkhajatakesakalapadharam padmavaramngayata-
stitrayatetrasahasrabhujam satata namaskrto pi vidyadharadevagane
[356]ahamavalokite§varagurtim satata prata padmaragakamalamngam
fitamam lokanatha bamtva ve sarva $uddha siddham ca ||

om bhuvanapala raksa raksa mava svaha
Jjayatu mrnalasankhajatakesakalapadharah padmavarangayastitrayanetra-
sahasrabhujah satatam namaskrto ’pi vidyadharadevagane aham avalo-
kitesvaragurum satatam pra[naltah padmaragakamalangam uttamam loka-
natha bandha me sarva[m] suddha[m] siddham ca ||

om bhuvanapala raksa raksa mama svaha

English Translation

May he who wears a knot of braided hair [adorned with] lotus fibers
and conch shells and has a fine [slender] figure like the stem of a
lotus, three eyes,* and a thousand arms be victorious! Even though I
am always paid homage in the divine company of spell-holders, I am
always bowing down to the best teacher Avalokite$vara, whose limbs
are [adorned with] ruby-like flowers. O lord of the world, bind for me
everything that is pure and perfect!

Om. O World-protector, guard, guard me! Svaha!

Remarks

The greater part of this text (jayatu . .. ca) tallies closely with the
“praises” (zantan & #X) found in the Jingangding yugie gianshou gian-
yan Guanzizai pusa xiuxing yigui jing 4 | T8 T F T IRBL B A EE
BATEELL (T. 1056), a ritual manual for Sahasrabhujasahasranetra-
Avalokite$vara translated by Amoghavajra. As is evident from the fol-
lowing reconstruction of the Chinese transliteration (T.20:75¢2-11), it
is for the most part identical with Kikai’s Siddhamatrka text.
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A L T e s T L L
S AT E g B g L 2
P Pl S MELEECET M RME-CIRERES
Ao FEERBRE R RS 23R 4B
VAR g CH IR i P e
BRI BEL S57F EMACOUR RMEE £
Jjayatu mrnalasarikhajatakesakalapadharah® padmavarangayastitraya-
netrasahasrabhujah® satata[m] namaskrto ’pi vidyadharadevagane
aham® avalokitesvaragurum® satatam pranatalh] padmaraganirmalam
kamaragam uttamam lokanatha bandha me sarvasuddha sidhya ca

aText reads °dharam.

*Text reads °bhujam.

“Text reads °ganam aham.

Text reads °guram.

I have been unable to identify the concluding mantra of Kiikai’s text
(om bhuvanapala. . .).

(d) Yuimakitsu darani % E 55 ¢ B .
Dharani of Vimalakirti

Sanskrit Text
namo aryavimalakirttisya tad yatha om kirttita [357] sarvajinebhir
abhikirttita sarvaji va{ne}jra{bhi}bhava vajrabhaidakare svaha
nama aryavimalakirtisya® tad yatha om kirtita sarvajinebhir® abhikirtita
sarvaji[nebhir] vajra[sam]bhava vajrabhedakara svaha

aCf, BHSG, §10.78.

bcf. ibid., §8.110.

English Translation

Homage to the noble Vimalakirti! [The dharani is] like this: Om. O you
who are praised by all Victors (i.e., Buddhas)! O you who are much
praised by all Victors! O you who are born of the vajra! O vajra-like dif-
ferentiator! Svahal

Remarks

This dharani has been transliterated, but not identified, by Noguchi.* It
turns out to be a truncated version of the dharani of Vimalakirti found
in the Wenshushili [fa]lbaozang tuoluoni jing > %k Fifi F|[ 3] #& e B Je. 4%
(T. 1185), a text associated with the Mafjusri cult that was translated
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by Bodhiruci in 710. The Taishd edition gives the Koryd edition (A) and
the Song, Yuan, and Ming editions (B) of this work separately, and as I
have discussed elsewhere,* most of its first eighteen dharanis (includ-
ing that of Vimalakirti) reappear (but not always in the same order or
with the same wording) as a single lengthy dharani in the Zuishangyi tuo-
luoni jing #x - & F¢ % & £ (T. 1408) and Sheng zuisheng tuoluoni jing %
i J5 e B8 B 45 (T. 1409), translated by Danapala in 989 and 991 respec-
tively. These latter two siitras are also related to the Mafijuséri cult; the
former is an extended version of the latter, which in turn tallies closely
with the Aryavisesavati-nama-dharani preserved in Tibetan translation
(P. nos. 157/497, D. nos. 542/872). For the sake of comparison, and at
the risk of going into excessive detail, I shall cite all four versions of
Vimalakirti’s dharani found in the above Chinese texts.

T. 1185A (20:793a2-5)
BR MUMER-CRBHESR HHEEGCE EMEE
¥ FURE BEWmBERETRY BEUW O HER-clR
WECE-CHR HER MR 2R
nama aryavimalakirtaye bodhisattvaya tad yatha kirtita sarvajinair
atikirtita sarvaji[nair] vajrakare vajra[sam]bhave vajrabhedakare svaha
‘Read & for &.

T. 1185B (20:799b22-26)
BE ALK S A EREEE B
ORISR L EREEECCBR S R
WEHCEAR CHEBEZESR HHRIRHR P
nama aryavimalakirtaye bodhisattvaya tad yatha kirtita sarvajinair
atilkirti]ta sarvajinai[r] vajrakare vajrasambhave vajrabhedakare® svaha
*Text reads vajra°.

T. 1408 (21:923b29-c4)
Bt EE-CME R CHIKS R [923c] £HY EMb-c
FEF-C L ERECHETIE MEREEF S EEY
IR CHEE S ZERY HERCRITMUE PR
nama aryavajradhipataye taya® tad yatha kirtita sarvajinebhir atikirtita
sarvajinebhi[r] vajrasambhave vajrabhedakaya svaha
aScribal error?

T. 1409 (21:925a9-12)
FES MR- RERAER-EE HEATREE FMMEAR




Giebel: Notes on Some Sanskrit Texts 201

RS EEAEEEE WEBCZER HE R
BT 21
nama aryavimalakirtasya tathagatasya atikirtita® sarvajinebhi vajra-
sambhave vajrabhedakari svaha

v 1. 3% for ¥,

bvv. L. % for %.

‘Text reads anikirtita.

It will be noticed that Kiikai’s text has abhikirtita where the other
versions have atikirtita, but the form abhikirtita is also attested in the
Tibetan translation of the Aryavisesavati-nama-dharani (correspond-
ing to the Sheng zuisheng tuoluoni jing), where the corresponding sec-
tion reads as follows (the opening salutation has been translated into
Tibetan): [namo vimalakirtaye bodhisattvaya |] | tad yatha | kirtita sarvajinai
| abhikirtita sarvajinai | vajrakare | vajrasambhave vajrabhedakare svaha |.**
The coexistence of the forms atikirtita and abhikirtita may be due to
confusion between the graphically similar ti and bhi.

The term vajrabhedakara occurs in the Karunapundarika-sitra,
where it refers to a bodhisattva called Vajracchedaprajfiavabhasa
(-$ri).* Together with the characterization of Vimalakirti in the Vimala-
kirtinirdesa as a person of great mental acuity, this usage would sug-
gest that bhedakara is best interpreted as “one who makes distinctions”
rather than “one who causes destruction (or dissension).”

3. SHICHI KUTEI BUTSUMO SAN -H1E. JIf f# £ 3% EULOGY
OF THE BUDDHA-MOTHER OF SEVEN CRORES (NO. 19)

As noted by Kodama and Noguchi,* this text corresponds to the praises
(zantan # ¥, *stotra [cf. end-title cited below]) of Cunda preserved in
Chinese transliteration in the Qi juzhi fomu suoshuo Zhunti tuoluoni jing
BE AR B P et vE AR e B B &8 (T. 1076), a ritual manual for Cunda
translated by Amoghavajra; the Chinese transliteration (T.20:182c25-
183a17) is also given below.

Sanskrit Text

[399] avatara catudams$alasmararpukotipranamapadavihite ||

acale tate saritsuni cule sidhyasi cudde sravattinam ||

EEEREL T 3 Rl TS I S LR G €% 8
9 R

M Hig RERE HE BE BR EECREREY
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avatara caturdasardhasmararipukotipranamapadavihite |
acale tate saritsiine cule sidhyasi cunde sravantinam || [1]
bhava$amani svahante sapranavo tadyathaksaratugate ||
avinitasatvadamani prasidalokatrayathakari ||
odliE R R R BN ERCR-CER EM e
s 9I[183a] & GER
MR % i E o g s B RAD B ER S E Rt
Gl
bhavasamani svahante sapranave tadyathaksaranugate |
avinitasattvadamani prasida lokatrayarthakari || [2]

"Read % for &7

*Here and below vv.11. £k for .

Read 1@ 4k (vv.ll.) for 5.

raktaravindas$abhini patrakara daksine smu[400]tam sphitva ||
vi{ci}ntitam alam prastam likha janani jinadi<nadi>satyena ||
B LR R R BEE BOER-CM R B oug
u %:%g&— %%:%;rg g =3l
BRSERAE EE0 BE EREOCT AEREF
%}i%
raktaravindasobhani patrakare daksine sphutams sthitva |
cintitam artham prstam" likha janani jinadisatyena || [3]

ayv.ll. add Z.

*Here and below vv.11. 1 for .

vv.ll. 7 for 4.

dyy Il insert SK .

evv. 1L, 48 B 2R TR AR IE for SEA VTR A E K.

fChinese transliteration reads patrakara.

¢Chinese transliteration reads sphutum.

"Chinese transliteration reads [pra]stum.

prasvadhi$elasvakhare yas tvam ramyam japet muni nirmau

vajri kila dhatyam surarpubhavanam pravesayati ||
PUR-CRABR B MR YRR FE O ER R RE
j(/'é:é\@l %:F;ﬁ%:]ﬂlé\gg r}]’é’ ?W@fﬁ?&fi

WHAE-S R Rt RBREWEAE R SR EeH
J&

pragbodhisailasikhare yas tvam" ramyam japet munir maunt |

vajri' kilam dhanyam suraripubhavanam pravesayati || [4]
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ayv.1l. omit B E -5 E.

byv.1l. i# for .

vv.ll. add 1%.

dyv 1L 4% for 7.

vv.lL. 7 ¥ for &.

fvv.1l. " for .

evv.ll. Z for 4.

hChinese transliteration adds te.
iChinese transliteration adds tam.

ama{rya}valokitesah siti nihsam$ayam satatajapanitam ||
nasti kicin ta dadasi bhaktebhyah ||
AL oM I RHOR MM i8S e
ZER
XK EER ReMb-c@EERL=" & AWT &
KRS
aryavalokitesah si[dhya]ti nihsam$ayam satatajapat |
nasti [jagatif] kimcid [yat tvams] na dadasi bhaktebhyah || [5]
.1, AR for 3.
bRead [ (vv.ll.) for [d].
vvl. EE for &.
d--e5o vv.1l.; base text reads B 8 7= 7 F AL A B R B B M@ 2.
fSo Chinese transliteration, although metrically unsatisfactory.
¢Chinese transliteration reads yas tvam.

iti sakalapapatagati ha{bha}gavati paripathitamatrasiddhikari [401] ||?
piiraya manoratham me sidati na ddham smaram ka || |
TR R BEHIHEIEE EHCAR BRSEIER- XMW
i
fRE BEHFIRE E ORMK R OERS RZE-CE mE
%:A z Fic
iti sakalapapanasanic bhagavati paripathitamatrasiddhikari |
pitraya manoratham me sidati na tvam smaran kascit || [6]
*The text has a repetition mark, but it is presumably an error for a
(double) danda.
bv.l. i for .
cSeveral manuscripts add &% 8 &K /R [ 7R R pE IR o (B R
1% % % % (bhagavaticundidharanistotra[m] samapta[m]).
S0 Chinese transliteration.
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English Translation
1 Descend, O you who have feet saluted by half of fourteen
(i.e., seven) crores of enemies of Kama!
0 unmoving one, river-born, Cula, Cunda, you [who] are successful
on the bank of rivers!
2 0 you who pacify existence, end with svahda, are accompanied
by om, are endowed with the syllables tad yatha,
Tame untrained beings, and produce benefit for the three worlds,
be gracious!
3 0you who are beautiful like a red lotus, with an almsbowl in your
hands, standing clearly on [my] right,
0 Mother, write in accordance with the truth of the Victors and
others the things that I have thought and asked!
4 The sage, the silent one, who would recite you who are pleasing
on the summit of Mount Pragbodhi,
He with a vajra will drive a stake into the opulent palace of the
enemies of the gods (i.e., asuras).
5 The Holy Avalokitesa is without doubt accomplished through
constant recitation.
There is nothing in the world that you do not give to the faithful.
6 O Blessed One, you who destroy all sins and produce success
by merely being completely recited,
Fulfill my heart’s desire! No one despairs while mindful of you.

Remarks
In a study of works dealing with Cunda, Sakai Shinten refers to Kukai’s
text, above, saying that it comprises “5 verses in meter arya or gathda,” the
meaning of which is unclear, however, and he makes no attempt to re-
store the original Sanskrit.* The meter is arya, and while Kiikai’s text ap-
pears to show some errors and lacunae, these can be restored by and large
with the help of the Chinese transliteration and some conjectural emen-
dations. It is worth noting that, as can be inferred from the notes added to
the text above, Kiikai’s text generally agrees with the Chinese translitera-
tion, which may suggest that (perhaps not surprisingly) his copy derived
from the Sanskrit manuscript used by Amoghavajra when translating the
text into Chinese. It may also be noted that another of Kukai’s Sanskrit
texts (no. 30) consists of a collection of mantras relating to Cunda.

In the above verses, “half of fourteen (i.e., seven) crores of ene-
mies of Kama” in verse 1 would seem to be a reference to the seven
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crores of buddhas with whom Cunda is frequently associated. For ex-
ample, her standard dharani (alluded to in verse 2)—namah saptanam
samyaksambuddhakotinam, tad yatha, om cale cule cunde svaha—begins
with the salutation “Homage to seven crores of perfectly awakened
ones,” while in Chinese translations she (or her dharani) is regularly
referred to as the “Buddha-mother (i.e., goddess) of seven crores” (as
in the title of the text with which we are here concerned), which appel-
lation later came to be widely interpreted as “mother of seven crores of
buddhas.” “O unmoving one!” (acale) in the same verse may be a play
on cale (lit., “O moving one!”) in the above dharani, while the meaning
of cule in both the dharani and the verse is unclear—is it perhaps an al-
literative variation of cale mediating the transition from cale to cunde?

Next, verse 3 seems to describe some of Cunda’s iconographical fea-
tures, the most characteristic of which is the almsbowl, usually held in
her lap with two hands.*” It may be noted that Cunda most commonly
appears in four-armed form, holding a lotus flower in her second right
hand* and displaying the gift-bestowing gesture (varada-mudra) with
her second left hand; the text in which the Chinese transliteration of
the eulogy appears, on the other hand, describes an eighteen-armed
form (T.1076.20:184c).

The counsel to practice recitation on Mount Pragbodhi in verse 4
is, in a sense, surprising, for according to Xuanzang % %, toward the
end of his six years of austerities Siddhartha climbed this mountain in
search of a place to meditate but was warned by a god that it was un-
suitable for attaining enlightenment, and so he proceeded to the pipal
tree in nearby present-day Bodh Gaya and there attained enlighten-
ment.”! There are very few other references in Buddhist literature to
Mount Pragbodhi, let alone this incident,*? and so the following pas-
sage from the Chimingzang yugie dajiao Zunna pusa daming chengjiu yigui
jing U g fh K 2B AR pE K A R R (T.1169.20:677¢15-20),
a manual for rituals associated with Cunda that was translated into
Chinese in 994, is all the more interesting.

Next, the practitioner goes to the summit of Mount Pragbodhi, where
in front of a Buddha’s stiipa he always eats [only] alms and recites
[Cunda’s] great spell (*mahavidya) one koti (crore) [times]. Having
completed the requisite number of recitations, he succeeds in seeing
the bodhisattva Vajrapani. The bodhisattva himself leads the practi-
tioner through the gate of auspiciousness and declares to the prac-
titioner: “Entering this gate, you will be without difficulties caused
by demons, your wishes for what you desire will be fulfilled, you will
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be free from all fear, you will experience great pleasure, and in the
future you will succeed in seeing Maitreya, hear [him] preaching the
wondrous Dharma, and realize the stages of the bodhisattva through
to attaining the stage of an avaivartika (non-regressing) bodhisattva.”

The fact that this passage is followed by instructions for a simi-
lar practice to be performed on Mount Vipula (one of the hills sur-
rounding Rajagrha) would suggest that one should probably not read
too much into any possible connections between Mount Pragbodhi and
Cunda. Nonetheless, this is the only reference to the performance of
mantric practices on Mount Pragbodhi that I have so far encountered
apart from the above Sanskrit eulogy, and the fact that both are associ-
ated with Cunda is noteworthy.

4. DAISANMAYA SHINJITSU IPPYAKUHACHI MYOSAN
K ZEHE HE—H/\ 4 # EULOGY IN ONE HUNDRED
AND EIGHT NAMES OF THE “TRUTH OF THE
GREAT PLEDGE” (NO. 29)

Sanskrit Text
[475] » mahasamayatatvagrya || om mahasuga{kha} saukhyada ||*
bodhisadva{tva} mahasatva jah hum vam hoh maharata ||
mahdasamayatattvagrya om mahasukha saukhyada |
bodhisattva mahasattva jah hum vam hoh maharata® || [1]
*The text has a repetition mark, but it is presumably an error for a
(double) danda.

anadinidhanotyatta akasatmadalaksalana :|**
samamtabhadra sarvatmakama : sarvajagatmate :
anadinidhanotpanna akasatmajalaksana |
samantabhadra sarvatmakama sarvajagatpate || [2]

cintasatva samadhyagra | ni§cayagrya suvajradha{dhr}kik} |
vajrakama mahaka[476]mah buddha : sarvatathagata ||
cittasattva samadhyagra niscayagrya suvajradhrk |

vajrakama mahakama buddha sarvatathagata || [3]

nitya $a$vata saikhyagra » mahasamaya visvadhy{dhr} |]*{k}
guhyatadvam rahasyagrya schra{cht}lasra{sutksma rahasyadha{dhr}k{k} :
nitya sasvata saukhyagra mahasamaya visvadhrk |

guhyatattva rahasyagrya sthiilasiksma rahasyadhrk || [4]
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*The text has a repetition mark, but it is presumably an error for a

(double) danda.

ragavana mahadipta : vajrajvalagni{(tita)}santibhah |
drstisaukhya maha(dr){(dr)}star mahamadana yatmatha ||
ragavana mahadipta vajrajvalagnisamnibha |

drstisaukhya mahadrastar mahamadana manmatha || [5]

sarvakama maharaga kamaraga mahotsava ||

sarvakadi$vara mahat sarvakamagrya ka[477]dhyadhya{(dhr)}k :

sarvakama maharaga kamaraga mahotsava |
sarvavadi$vara mahan sarvakamagrya kavyadhrk® || [6]
0r karyadhrk?

sarvasatvamatovyapi sarvasatvasukhaprada :
sarvasatvapitagryagrya mahasamaya vi§vadhrk ||
sarvasattvamanovyapi sarvasattvasukhaprada |*°

sarvasattvapita® ‘gryagrya mahasamaya visvadhrk || [7]
aCf. BHSG, §13.31. Or read °pita + agryagrya?

vajrapanir mahakarsa maratuster maharate |

akasagarbha vajrartha mahadhcaja mahasmita :

vajrapane mahakarsa mahatuste maharate |

akasagarbha vajrartha® mahadhvaja mahasmita || [8]
*For vajrarka?

avalokitesa : viho : maha$rimamnda vaksate |
mahakarma maharaksa : (ca)nda(ya)ksa subandhana
avalokitesa vibho mahasrimanda vakpate |

mahakarma maharaksa candayaksa subandhana || [9]

vajra <vajr-amkusa [478] $ara sustipraharsaka mahamani |
ratnajvala mahaketoh pritipramodyadadayaka :
vajrankusa $ara tustipraharsaka mahamani |

ratnajvala mahaketo pritipramodyadayaka || [10]

padma ko$a mahacakra vajrajihvamahasmata :
vi$vavajra maharma : dastrammudra mahagraha :
padma kosa mahacakra vajrajihvamahasmita |

vi$vavajra mahalvalrma damstramudra mahagraha || [11]
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vajrahtimkara hiimkara sarvadamaka $asaka :
jagadvinaya lokagra hrihkara suvaraprada :
vajrahiimkara hiimkara sarvadamaka $asaka |
jagadvinaya lokagra hrihkara suvaraprada || [12]

sarvarthasiddhir tha tram dhadha tatavmadrh
sarva[479]bauddhamahasatva sarvasatvasusatvadhyak ||
sarvarthasiddhe [sarvar]tha ttram dhadha tatavmadrht |
sarvabauddhamahasattva sarvasattvasusattvadhrk || [13]

sattasatsa dusta satvagrya satvadhrk |
aksayavyaya nirvana tyakalaksara satpate :
sarvasattva drsta[sattva] sattvagrya sattvadhrk |
aksayavyaya nirvana trikalaksara satpate || [14]

jisno visno mahanatha sarvavit sapitamaha :
prajapater jagatraksatra sarvakartre mahapate :
jisno visno mahanatha sarvavit satpitamaha |
prajapate jagadraksitra® sarvakartra® mahapate || [15]
*Hypermetrical; cf. BHSG, §13.14.
°Cf. BHSG, §13.14.

bhirbhtivasva mahavyape : sarvavyape susarvaga :
trailokya tyabhava(na)nta tridhator vajrabhamja[480]kah ||
bhiirbhuvahsvar mahavyape sarvavyape susarvaga |
trailokya tribhuvananta tridhator® vajrabhafijaka || [16]

aQr tridhato (voc.)?

sarvasarva mahaloka dharmakarma mahapriyah ||
vajranatha sunathagrya paramartha mahopamah ||
sarvasarva mahaloka dharmakarma mahapriya |
vajrandtha sunathagrya paramartha mahopama || [17]

agryasara viSesagrya ; sarvabhiita mahanabhabh ||
a(t)ya$va : sarvadivasah <rto vasah> rto varsagrakalmaha ||
agryasara® visesagrya sarvabhiita mahanabhah |
atyasva sarvadivasa rto varsagrakalaha || [18]
0r agresara?
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sarvemoksa susarvogrya vi$esasesa(s)iddhidah |
mahasiddhi maharddhe vajrasa(tva)dya sidhya (me) |
sarvamoksa susarvagrya visesasesasiddhida |
mahasiddhe maha-rddhe® vajrasattvadya sidhya me || [19]
aFor maharddhe, the cluster being pronounced mahda-riddhe and
guaranteed by the meter.

yah kasci stunuyar gadan tadair grama[481]gryarajibhih ||
vajrasatvam sakyat vara vajramjalixxx |

yah kascit stunuyad®® gadan nadair gramagryardajibhih |
vajrasattvam sakrd varam vajrafijalim [hrdi krtva] || [20]

sarvapapavinimuktah sambhavat sarvasaikhyavam ||
butvatvam vajranitvam jatmari{nithaiva lapsyatiti : || % ||
sarvapapavinirmuktah sambhavet sarvasaukhyavan |
buddhatvam vajra[palnitvam janmanihaiva lapsyata iti || [21]*7

English Translation
1 O best truth of the great pledge! Om. O great bliss, which grants
happiness!
O bodhisattva and great being! Jah hum vam hoh! O great pleasure!
2 0 you who have arisen without beginning or end, have the mark
of the son of space,
Are universally good, have a desire for every person, and are lord
of the whole world!
3 0 mind-being, foremost in concentration, foremost in resolve,
good vajra-holder,
Having adamantine desire, having great desire, awakened, and
All-Tathagata!
4 Oyou who are permanent, eternal, foremost in happiness, have a
great pledge, are all-holding,
Have the secret truth, are the best of secrets, gross and subtle,
and secret-holder!
5 0 you who have the arrow of passion, great shining one, similar
to a fire with vajra-like flames,
Whose pleasure is insight, great seeing one, great passion,
and love!
6 O you who are all-desirous, very passionate, passionate for love,
greatly rejoicing,
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16
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Lord of all debaters, great one, foremost among the all-desirous,
and poetry-holder!

0 you who pervade the minds of all beings, grant happiness to
all beings,

Are father of all beings, best of the best, have a great pledge,
and are all-holding!

0 vajra-in-hand, you of great attraction, of great contentment,
of great pleasure,

Matrix of space, you who have an adamantine objective (or ray),
you who have a great flag, you who have a large smile,

Lord of what is seen, mighty one, essence of great splendor,
lord of speech,

You who perform great deeds, you who provide great protection,
violent yaksa, and well-binding one!

O vajra, hook, arrow, that which causes the thrill of contentment,
great gem,

Gemmed flame, great banner, that which gives joy and gladness,

Lotus, sword, great wheel, large smile with a vajra-like tongue,

Crossed vajra, great armor, tusk seal, and great grasp!

0 adamantine letter ham, letter hiim, all-taming, chastiser,

Discipliner of the world, best in the world, letter hrih, and
good boon-granter!

0 accomplishment of all objectives, you who have all objectives, [...,]

Great being of all Buddhists, and good being-holder of all beings!

0 all-being, you who have beheld beings, best of beings,
being-holder,

Imperishable and immutable, nirvana, imperishable throughout
the three ages (i.e., past, present, and future), and good lord!

0 you who are victorious, Visnu, great lord, omniscient, good
grandfather (i.e., Brahma?),

Lord of creatures, protector of the world, creator of all, and
great lord!

O earth, air and heaven, great pervader, all-pervading, thoroughly
omnipresent,

You who are the three worlds and the end of the three worlds,
and vgjra-like destroyer of the three realms!

0 all-all, you of great light, you who perform Dharma-deeds, great
beloved one,

Vajra-like lord, best of good lords, supreme objective, and most
excellent (or resembling the great)!
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18 0 you who move best (or go in front), best of the special ones,
omnipresent, great sky,
Sun (?), all days, season, and slayer of time at the beginning of
the year!
19 O liberation of all, very best of all, granting special accomplish-
ments without remainder,
Having great accomplishments, and having great power! 0
Vajrasattva, may you be accomplished for me today!
20 Whosoever, speaking with sounds consisting of series of the
best tones, would praise
Vajrasattva [only] once while making the adamantine hand-clasp
at his heart
21 Will become freed from all sins and possessed of all happiness,
And buddhahood and the state of Vajrapani will be obtained in
this very life.

Remarks

This text consists of twenty-one verses in the anustubh meter, and
judging from both the content of the verses so far as they can be re-
stored and the text’s title, verses 2-21 constitute a eulogy of 108 names
(namastasata). 1 have been unable to identify either the mantra(s) in
verse 1 or the remaining verses, but the term mahasamayatattvagrya at
the very start suggests a possible connection with the *Mahasamaya-
tattvayoga (Da sanmeiye zhenshi yugie K = B[ & B 1in), the thir-
teenth of Amoghavajra’s eighteen assemblies.

If we look at the verses more closely, we find a division between
verses 2-19, constituting the eulogy proper, and the final two verses,
extolling the merits of reciting the eulogy. A similar basic structure
can also be observed, for example, in the six 108-name eulogies in
the Sarvatathagatatattvasamgraha, although the numbers of verses
differ: 16 + 4 (H. §§197-201, 620-639), 15 + 2 (H. §81470-1486, 1833~
1849, 2981-2997), and 16 + 5 (H. §§3044-3065). In addition, in the
Sarvatathagatatattvasamgraha each of the verses of the eulogies per
se ends with the words “Homage be to you” (namo ’stu te), which are
missing in the above verses. In this respect our text resembles sev-
eral other so-called 108-name eulogies that consist simply of lists of
names, although usually many more than 108 in number.” But it can
also be pointed out that verses 8-11 consist of two sets of epithets of
the sixteen bodhisattvas of the Vajradhatu-mandala, many of which
bear similarities in form or meaning with a section of the so-called
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“Supplementary Introduction” to the Sarvatathagatatattvasamgraha,
in which Mahavairocana is described in terms of his aspect as the
sixteen bodhisattvas of the maha-mandala and samaya-mandala (H.
§§11-12). The correspondences between verses 8-11 and the Sarva-
tathagatatattvasamgraha are set out below. (The terms appear in the
Sarvatathagatatattvasamgraha in the nominative and in Kukai’s text in
the vocative, but here they are given in their base forms.)

Sixteen STTS STTS

Bodhisattvas vv.8-9 (§H. 11) vv. 10-11 (§H. 12)

Vajrasattva  vajrapani samanta- vajra vajra
bhadra

Vajraraja mahakarsa svamogha ankusa ankusa

Vajraraga mahatusti mara Sara Sara

Vajrasadhu  maharati pramodya- tusti- tusti
nayaka praharsaka

Vajraratna akasagarbha  khagarbha mahamani ratna

Vajrateja vajrartha (—  sumahdtejas  ratnajvala sirya

vajrarka?)
Vajraketu mahadhvaja  ratnaketu mahaketu dhvaja
Vajrahasa mahasmita mahasmita pritipramodya- smita
dayaka

Vajradharma avalokitesa avalokita- padma padma
mahesa

Vajratiksna  vibhu mafijusri kosa kosa

Vajrahetu mahasrimanda sarvamandala mahacakra sucakra

Vajrabhasa  vakpati avaca vajrajihva- vac

mahasmita

Vajrakarma  mahakarman  visvakarman  visvavajra karman

Vajraraksa maharaksa virya mahavarman  varman

Vajrayaksa candayaksa canda damstramudra bhaya

Vajrasandhi  subandhana  drdhagraha mahagraha graha

The similarities between verses 10-11 and H. §12, corresponding

to the symbolic representations of the sixteen bodhisattvas, are par-
ticularly striking. When one further considers that the *Mahasamaya-
tattvayoga is said to have been expounded at the site of the Vajra-
dhatu-mandala,® it would seem safe to assume that this text belongs to
the Sarvatathagatatattvasamgraha family of texts. It is to be hoped that
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further investigations of Sanskrit manuscripts and the Tibetan canon
will shed additional light on this intriguing text.

5. JUICHIMEN SAN -+ — T % EULOGY OF
ELEVEN-FACED [AVALOKITESVARA] (NO. 39)

Sanskrit Text

[577] v jatadharam  somyavisala(lo)canam  sadaprasana
mokhavamndramamndala

srarosramrer vanditapadapamnkajam nammami natha munipadma-
sammbhavam ||

jatadharam saumyavisalalocanam sadaprasannam mukhacandramandalam |
surasurair vanditapadaparnkajam namami natham manipadmasambhavam ||

English Translation

I bow to the lord who wears braided hair and has large, gentle eyes and
a countenance like a moon-disc, always bright, the lotuses of whose feet
are venerated by gods and demons, and who is born of the gem-lotus.*

Remarks

This verse (in the vamsasthavila meter) has been transliterated, but not
identified, by Noguchi.® It tallies with verse 1 of an Avalokitesvarastotra
attributed to Vasukinagaraja, with one minor difference: the latter has
sadaprasannananacandra® in pada b.** 1 have not been able to identify
any Chinese translation of this verse or of the entire stotra, and so it is
not clear whether the above verse was circulating independently at the
time of Kiikai and was later incorporated into the Avalokitesvarastotra
or whether a work similar to the Avalokitesvarastotra already existed
(with Kukai having acquired only the first verse) and later came to be
attributed to Vasukinagaraja.

APPENDIX: LIST OF SANSKRIT TEXTS
BROUGHT BACK TO JAPAN BY KUKAI

The titles are given in the form in which they appear in Kukai’s Go-
shorai mokuroku, but the word bonji # % (Brahmi [i.e., Siddhamatrka]
script) with which each is prefixed has been omitted. The page num-
bers following the titles are those of the corresponding pages in Hase’s
work (see n. 7). Many of these texts have also been preserved in Tibetan
translation, but references to Tibetan parallels have been omitted
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since they can be readily ascertained elsewhere, while references to
relevant research have been restricted to works dealing directly with
textual aspects of the texts in question and are by no means intended
to be exhaustive.

1. Daibirushana taizé daigiki K B & % 7 f6 B K @& %L *Mahavairocana-
garbhadhatu-mahakalpa (pp. 1-102)

A collection of mantras appearing in fascicles 1-6 of the Chinese trans-
lation of the Vairocanabhisambodhi-siitra (Dapiluzhena chengfo shenbian

jiachi jing A B J& ¥ A i A 4 o F5 4L [T. 848]).

2. Taizd mandara shoson bonmyé fié # % % 5 54 S # 4 Sanskrit Names of
Deities of the Garbhadhatu Mandala (pp. 103-156)

A list of the Sanskrit names of 358 deities appearing in the mandala of
the Vairocanabhisambodhi-sitra together with their Chinese names.

3. Kongocho rengebu daigiki 4 Fll T8 3% 16, % KX & %, Great Ritual Manual of
the Lotus Division of the Adamantine Pinnacle (pp. 157-199)

A collection of mantras corresponding by and large to the mantras
in the Jingangding lianhuabu xin niansong yigui 4 Fl| TH 3% £ ¥ .0 & 50 &
¥, (T. 873) and Jingangding yiqie rulai zhenshishe dacheng xianzheng da-
jiaowang jing 4 B TR — V1 4 A B 3 K I 7# K 2 4L (T. 874), both
ritual manuals based on Part I of the Sarvatathagatatattvasamgraha. The
Lianhuabu xin niansong yigui 3% 2 #1043 & #L (T. 875) reproduces a
different copy of the Siddhamatrka text. The mantras have been trans-
literated with notes by Miyasaka Ytisho.

4. Birushana sanmaji giki B8 37 = FE W@ % Ritual Manual for the
Samadhi of Vairocana (pp. 201-208)

A collection of mantras appearing in the Jingangding jing yugqie xiuxi
Piluzhena sanmodi fa 4 Bl T8 £ 3y fn 168 B JE ¥ A = FE 3% (T. 876), a
ritual manual belonging to the Sarvatathagatatattvasamgraha family of
texts.®’

5. Fugen gydgan san % % 4T J§ 5 Bhadracaripranidhana (pp. 209-249)
The Bhadracaripranidhana accompanied by interlinear Chinese glosses

and followed by two mantras; cf. n. 3.

6. Daibutchd shingon A T8 & & *Mahabuddhosnisa Mantra (pp. 251-276)
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The title given at the start of this text can be restored as S[arva]tatha-
gatosnisasitatapatraparajita-pratyangira-dharani, more commonly known
as the Sarvatathagatosnisasitatapatra-namapardjita-mahapratyangiravidyd-
rajfii, and it tallies with the Dafoding rulai fangguang xidaduobodaluo tuo-
luoni A f# TH An 2R 3ot 26 1 % 60[E 7 6 & B (T. 944A,; Chinese phonetic
transcription). The Dafoding da tuoluoni A # T8 X [¥. % J&. (T. 944B) re-
produces a different version of the Siddhamatrka text.®®

7. Daizuigu shingon X &K & & Great Pratisard Mantra (pp. 279-301)
Consists of eight mantras appearing in the Mahapratisara-maha-
vidyarajfii (Pubian guangming qingjing chisheng ruyibao yin xin Wunengsheng
damingwang dasuiqiu tuoluoni jing & 3 Jt ¥ Vi i3 R Bk 4n B B AL 4E
Jiir K B K I8 K e B R4S [T, 1153]; Suiqiu jide dazizai tuoluoni shenzhou
jing M SR EI 75 K B & [ 2 R4 P &8 [T. 1154]; Jingangding yugie zuisheng
bimi chengfo suigiu jide shenbian jiachi chengjiu tuoluoni yigui 4[| T8 3
i 55 o 000 B L KB A o A i R R I R B R A [T, 1155]).% A dif-
ferent version of the Siddhamatrka text is reproduced at the end of T.
1153 (as far as 20:636b22).

8. Shozuigu shingon /)N 3K B & Small Pratisara Mantra

One of two of Kukai’s Sanskrit texts that Hase failed to locate. It has
been suggested that it corresponds to the final mantra of the Maha-
pratisara-mahavidyarajfi (T.1153.20:626a17-627a1).”

9. Daihorokaku-kyo shingon K HAL & E E Mantras of the Mahamani-
vipulavimana-siitra (pp. 303-324)

A collection of mantras appearing in the Mahamanivipulavimanavisva-
supratisthitaguhyaparamarahasya-kalpardja (Dabao guangbo louge shanzhu
bimi tuoluoni jing K & J& 1 1% [ 2 (£ 4 & ¢ B .48 [T. 1005A]; Guangda
baolouge shanzhu bimi tuoluoni jing J& K T+ M & 00 % e B R &8 [T.
1006]; Mouli mantuoluo zhoujing % %4 & ¢ % "L % [T. 1007]). The Baolouge
jing fanzi zhenyan B # & # 5% B & (T. 1005B) reproduces a different
copy of the Siddhamatrka text.”

10. Kongozo gozanze san's 4 | [E =t £ King of Eulogies of
Vajragarbha-Trailokyavijaya

Oneoftwo of Kiikai’s Sanskrit texts that Hase failed tolocate. Kodamaand
Noguchi’? state that there is a “eulogy of Vajragarbha-Trailokyavijaya”
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(4 Fl & & = #3%) in the Suxidijieluo gongyang fa (T.894.18:718c2-8), but
the text actually has “eulogy of Vajratrailokyavijaya” (4[| & = i 35).

11. Senpi kanro gundari shingon & + % % % f| & & Mantra of Thousand-
Armed Amrtakundalin (pp. 325-328)
See pp. 190-192 above.

12. Kikkyosan & & # Mangalagatha (pp. 329-336)
Nine of a series of verses extolling the life of Sakyamuni. A total of
twenty-four such verses have been identified.”

13. Muku joko darani 4E3E7% G ZE R Rasmivimalavisuddhaprabha-
dharani (pp. 337-340)

Corresponds to the first dharani of the *Rasmivimalavisuddhaprabha-
dharani-siitra (Wugou jingguang da tuoluoni jing 435 1% Jo X e & R &8
[T.1024.19:718b5-16]). A different version of the Siddhamatrka text is
reproduced at the end of T. 1024. It has been transliterated with notes
by Miyasaka.”

14. Bodaijo shogon darani & & 37 it i . % J&. *Bodhimandavyitha-dharani
(pp. 341-345)

Corresponds to the first three dharanis of the *Bodhimandavyiiha-
dharani-siitra (Putichang zhuangyan tuoluoni jing 3 37t ik e &
Je 48 [T.1008.19:671b8-25, 674b26-27, 29]). These three dharanis,
which appear also in the Baigian yin tuoluoni jing & T Ff [¥ & & &
(T.1369.21:886a22-b6, 8-9, 11) and Luocha tuoluoni jing # X It % J&. &8
(T.1390.21:907b25-c21), are also collectively referred to as the Bodhi-
garbhalamkaralaksa-dharani and are found in Siddhamatrka script in
notebook no. 29 of the Sanjiijo sasshi,”® and have also been found in-
scribed on various objects in India and elsewhere.”

15. Hobu kongo san 5 B 4[| s # Fw SREALRTERERT Eylogy of the Vajras
of the Gem Family (with Eulogy of Cakravarticintamani, Mantra of Great
Compassion, and Mantra of Vimalakirti) (pp. 347-357)

See pp. 192-201 above.

16. Myoho-renge-kyo giki # ik 3% 2 £ & %, Ritual Manual of the Saddhar-
mapundarika-sitra (pp. 359-373)
A collection of mantras appearing in the Chengjiu Miaofa lianhua jing-

wang yuqie guanzhi yigui f% 1) % 3 2 £ F i fin 81,4 5 2 (T. 1000).”
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17. Fuddson giki A~ B B & %1, Ritual Manual for Acalanatha (pp. 375-389)
A collection of mantras appearing in the Jingangshou guangming guan-
ding jing zuisheng liyin sheng Wudongzun daweinu wang niansong yigui
fapin &R FHYRTALRBLNEEHE A RL TAFERLL &
(T. 1199).

18. Sonshd butchd shingon 1A E & Usnisavijaya Mantra (pp.
391-396)

A version of the Usnisavijaya-dharant; the Foding zunsheng tuoluoni {# T2
B Jik % % 2. (T. 974B) reproduces a different copy of the Siddhamatrka
text, and another version is reproduced in the Zunsheng foding xiu yugie

fa yigui B s 1 T84 3 fhn % @ %0 (T.973.19:377bc).7

19. Shichi kutei butsumo san {2 J& # £ 7 Eulogy of the Buddha-Mother of
Seven Crores (pp. 397-401)
See pp. 201-206 above.

20. Bato kannon darani % ¥E#,& W F. Dharani of Hayagriva (pp.
403-409)

One of Hayagriva's longer mantras; the Matou guanyin xin tuolu-
oni %HIEBLF LI E R (T. 1072B) reproduces a different copy of the
Siddhamatrka text, which has been transliterated by R. H. van Gulik.”

21. Senpatsu Monju ippyakuhachi mydsan T8k X% — & /\ 4 # Eulogy
of One Hundred and Eight Names of Mafijusri with a Thousand Bowls (pp.
411-429)

Corresponds to the greater part of the Mafijusrikumarabhiita-
astottarasatakanama; the Qianbo Wenshu yibaiba mingzan T %k X% — &
/\4# (T.1077B) reproduces a different copy of the Siddhamatrka
text, and both versions have been edited by Giebel.*

22. Issai kichijo tennyo darani — Y1 % ¥ X & I¥. % & Dharani of Srimahadevi
(pp. 431-436)

Corresponds to the dhdrani in the Srimahadevivyakarana (Dajixiang
tiannii shi'er qi yibaiba ming wugou dacheng jing K ¥ K« + - #—&
N\ 4 4 KT [T.1253.21:254c19-255a15]) preceded by salutations
to five of the thirty-seven Tathagatas invoked at the start of the sttra
and four of Srimahadevi’s 108 names.**
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23. Fukitkenjaku darani 1 7% %8 % ¢ % J&. Dhdrani of Amoghapasa (pp.
437-443)

Similar to a dharani in the Amoghapasakalparaja (Bukongjuansuo shenbian
zhenyan jing 7 = & &4 # B & £ [T.1092.20:275b21-276a16]).% It has
been transliterated and translated into Japanese by Fujita Kokan.®

24. Senju sengen shingon T T HR & & Mantra of [Avalokitesvara with]
One Thousand Hands and One Thousand Eyes (pp. 445-450)

A mantra of Avalokite$vara similar to that in the Qianshou gianyan
Guanshiyin pusa guangda yuanman ww'ai dabei xin tuoluoni jing T+
RELH T EwEEARRERAEORERLE (T.1060.20:107b25-¢25)
and the Qianshou gianyan Guanshiyin pusa dabei xin tuoluoni = T IR,
#F F 3 A A0 B R (T.1064.20:116b13-11729) %

25. Amida-butsu shingon [7] % [t # & & Mantra of the Buddha Amitayus
(pp. 451-454)

Corresponds to the “root dharani” of Amitayus in the Wuliangshou rulai
guanxing gongyang yigui 4& & 3% 41 HUBAT B & (T.930.19:71b5-18).%

26. Hokyo shingon % % B & *Karanda[mudral-mantra (pp. 455-459)
Corresponds to the dharani in the Sarvatathagatadhisthanahrdaya-
guhyadhatukarandamudra-nama-dharani (Yigie rulai xin bimi quanshen
sheli baogieyin tuoluoni jing — ¥ #r A 55 4 & & F| F 7 0 e 5 B 48
[T.1022.19:711c2-25, 713c24-714a18]; Yigie rulai zhengfa bimi gieyin xin
tuoluoni jing — A IE AL & B (G P ZE AR [T.1023.19:717a12-
b9]). A different version of the Siddhamatrka text is reproduced at the
end of T. 1022A.%¢

27. Jaroku daibosatsu san T 73 KEE#H Eulogy of the Sixteen Great
Bodhisattvas (pp. 461-468)

Corresponds to the first sixteen of the twenty verses of the first of
the six namastasata found in the Sarvatathagatatattvasamgraha (H.
§§197-200).

28. Jiroku daibosatsu shingon + 75 X 3 % | & Mantras of the Sixteen Great
Bodhisattvas (pp. 469-472)

The mantras of the Sixteen Great Bodhisattvas of the Bhadrakalpa,
corresponding to those in the Jingangding yigie rulai zhenshishe dacheng
xianzheng dajiaowang jing (T.874.18:318b3-17) and the Xianjie shiliu zun
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B3+ 5% (T.881.18:339b6-c23). They have been transliterated by
Noguchi.”

29. Daisanmaya shinjitsu ippyakuhachi myésan X = bR Bf & F — & /\ 4 #
Eulogy in One Hundred and Eight Names of the “Truth of the Great Pledge”
(pp- 474-481)

See pp. 206-213 above.

30. Shichi kutei giki -t{E A & #1 Ritual Manual for [the Buddha-Mother of]
Seven Crores (pp. 483-490)

A collection of mantras pertaining to Cunda. They have been translit-
erated and translated into Japanese by Sakai.®®

31. Yoe kannon shingon ¥ KX #l % B & Mantra of Parnasabari (pp. 491-496)
A version of the Parnasabari-dharani (Yeyi guanzizai pusa jing % K%l &
B EPEA [T.1100.20:447b5-448a2]; T. 1384, Bolannashefuli da tuoluoni
jing &K B AP B i vE K e 2R B AS [21:904¢16-905a25]).%

32. Daihi shin shingon & %> & & Heart-Mantra of Great Compassion (pp.
497-509)

A version of the Nilakantha-dharani, corresponding to the Qianshou gian-
yan Guanzizai pusa guangda yuanman wu’ai dabei xin tuoluoni zhouben
FTRBE O EEREEAERERALCHERWA (T. 1061). A dif-
ferent version of the Siddhamatrka text is reproduced at the end of T.
1061.%°

33. Ichijichorinné giki — 5 TR ¥ £ ¥4 Ritual Manual for Ekaksarosnisa-
cakravartin (pp. 511-527)
A collection of mantras appearing in the Yizidinglunwang niansong yigui

—F R TARE (T.954).

34. Monju goji shingon giki X 7 1L F & & # %) Ritual Manual for Mafijusri’s
Five-Syllable Mantra (pp. 529-537)

A collection of mantras similar to those in the Jingangding jing yugie
Wenshushili pusa gongyang yigui -4 Bl T8 £% %y fhn >C 7k B £ & 1 G &
¥, (T. 1175) and, to a lesser extent, those in the Jingangding jing yugie
Wenshushili pusa fa 4> Bl T8 #5 3y fhn >C 7k B A & 58 % (T. 1171).

35. Usushima giki 5 % #% JFE 1% ¥, Ritual Manual for Ucchusma (pp. 539-550)
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A collection of mantras appearing in the Daweinu wuchusemo yigui jing
KBRE B % i R BB (T. 1225). The Wuchuse mingwang yigui fanzi
B# R T EREET (1. 1226) reproduces a different copy of the
Siddhamatrka text.®

36. Shosho yuga giki [ 41 fin & % Ritual Manual of the Paramadyayoga
(pp. 551-563)

A collection of mantras appearing in the Jingangding shengchu yugie jing
zhong liiechu dale jingang saduo niansong yi 4 | T8 i 47 3 fn £ o o5 1 K
4 4 W) 1% 2 270 & (T. 1120A). The Shengchu yugie yigui zhenyan i 47 31
fin & % = (T.1120B) reproduces a different copy of the Siddhamatrka
text.”

37. Ten ryit hachibu san X #£/\ ¥ 3% Eulogy of Gods, Nagas, and the [Other]
Eight Classes [of Supernatural Beings] (pp. 565-569)

A similar eulogy is found in Chinese transliteration in the Yaoshi yigui
yiju ZEfifEB—E (T.924C.19:32c18-22) and the Yanluo wang gong
xingfa cidi Y& % F 47 3% K % (T.1290.21:376a17-21). Both the Chinese
transliteration and Siddhamatrka text have been reconstructed/trans-
literated and translated into Japanese by Kiyota Jakuun.**

38. Hosshin ge 7% ¥ 1& Dharmakaya Verse (pp. 571-573)
The ye dharmah formula.

39. Jisichimen san +— T #& Eulogy of Eleven-Faced [Avalokitesvara) (pp.
575-579)
See p. 213 above.

40. Kongobu rokaku shingon narabi ni ippyakuhachi myésan 4 | %

B & #— & /\ 4 #& Mantras of the Adamantine Peak Pavilion and Eulogy of
One Hundred and Eight Names (pp. 581-592)

A collection of mantras appearing in the Jingangfeng louge yigie yugie
yuzhi jing 4 | %1% B — Y3 w3 4K & (T. 867). They have been trans-
literated with notes by Miyasaka.”

41. Rengebu san 3£ 1. ¥ 5 Eulogy of the Lotus Division (p. 593)

Corresponds to the eulogy of Cakravarticintamani found in Chinese
transliteration in the Guanzizai pusa ruyilun niansong yigui ¥ B 7 &
40 B A R B (T.1085.20:206a19-22). The Siddhamatrka text is also
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found in notebook no. 27 of the Sanjiijo sasshi; it has been transliterated
by Miyasaka.*

42, Shittan sho % % ¥ Chapters on Siddham (pp. 595-702)
A primer listing several thousand Siddhamatrka glyphs, reproduced
from a woodblock edition printed in 1734 (Kyoho Z & 19).

NOTES
* I wish to gratefully acknowledge the assistance of Sakuma Hidenori £ A
[l % #1 in obtaining a copy of the relevant sections of vol. 5 of Hase Hoshii’s
collected works, and also the invaluable input provided by Diwakar Nath
Acharya, Arlo Griffiths, Iain Sinclair, Jeffrey Sundberg, and Tanaka Kimiaki

H N,

1T.2161.55:1063b10-c24. For arecent translation of the Go-shorai mokuroku, see
Shingen Takagi and Thomas Eijo Dreitlein, Kiikai on the Philosophy of Language
(Tokyo: Keio University Press, 2010), pp. 199-232. It does not, however, include
the list of Sanskrit texts (p. 212).

2 On Prajfia (or Prajiia), see Paul Copp, “Prajfia,” in Charles D. Orzech, Henrik
H. Serensen, and Richard K. Payne, eds., Esoteric Buddhism and the Tantras in
East Asia (Leiden: Brill, 2011), pp. 360-362.

3 T.2161.55:1065c8-13. Ryliichi Abé, in The Weaving of Mantra: Kiikai and the
Construction of Esoteric Buddhist Discourse (New York: Columbia University
Press, 1999), p. 119, states that these were the Sanskrit originals of Prajfia’s
translation of the Avatamsaka-siitra (or, more specifically, the Gandavyiiha),
but this is by no means certain; cf. Yoritomi Motohiro # & A< %, Chiigoku
mikkyd no kenkyi ' E E#H DR (Tokyo: Daitd Shuppansha AR H U,
1979), p. 21. It can, however, be pointed out that the Sanskrit texts brought
back by Kukai include the entire Bhadracaripranidhana from the closing
section of the Gandavyitha (with interlinear glosses in Chinese; text no. 5
in the Appendix, above) and that two verses of the same work (slightly
truncated, possibly owing to eye-skip on the part of the copyist) are found in
Siddhamatrka script in notebook no. 23 of the Sanjiijo sasshi. Miyasaka Yuisho
'® I & ¥, who has reproduced the original Siddhamatrka text of these latter
two verses together with a transcription, was unable to identify them (Indo
koten ron - >/ R # #3&, vol. 1 [Tokyo: Chikuma Shobo 5% & /7, 1983], pp.
[90], [112]), but they had already been identified by Inokuchi Taijun # ./ & %&
% in 1978 (see Chiid Ajia no gengo to Bukkyd ¥ #7727 D& & & 1L # [Kyoto:
Hozokan % #.88, 1995], pp. 195-198), as corresponding to the first two verses
of the Bhadracaripranidhana (Kaikioku Watanabe, Die Bhadracari: Eine Probe
buddhistisch-religidser Lyrik untersucht und herausgegeben [Leipzig: Druck von G.
Kreysing, 1912], p. 29). It may also be noted that the Bongaku shinryo &4 # %
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by Jiun Onko # ZE 1t (1718-1804) includes seventeen Sanskrit manuscripts
of the Bhadracaripranidhana, at least some of which presumably derive from
Kilkai’s Sanskrit text; see Okukaze Eiko HJ& 5 54, “Kokiji-zo bonbun Fugen
gydgan san ni tsuite” FHEFEF X (L EATHEE) ICDNT, Indogaku
bukkyogaku kenkyii B & 2 2 £ % 60/2 (2012): 941-938.

4Fordetails,see Rolf W. Giebel, “The One Hundred and Eight Names of Mafijusri:
The Sanskrit Version of the Mafijusrikumarabhiita-astottarasatakanama Based
on Sino-Japanese Sources,” Indo ronrigaku kenkyii - >/ R 32 ##F % 3 (2011):
303-343.

5 In 1909-1915 (Tokyo: Bussho Kankaokai f# % 1474 and 1977 (Kyoto: H5zo-
kan).

6 One notable exception is a study by Miyasaka Yaisho (included in Indo koten
ron), in which he reproduces, transcribes, and identifies all the Siddhamatrka
passages found in four of the notebooks (nos. 23, 26, 27 and 29); see also n. 77.

7 Hase Hoshii 4 & 7, Daishi go-shorai bonji shingon shii X Hfi #15 X £ F &
& £. First published in 1938 in two volumes (Kyoto: Kydto Senmon Gakkd %
#H P124%) and later reprinted, first in one volume in 1976 (Tokyo: Kokusho
Kankokai E % F|17 %) and then in 1997 as volumes 4 and 5 of Shuchiin Daigaku
Mikkyd Shiryd Kenkyiijo 74 [t & % % # & ¥ #F 7 F7, ed., Hase Hoshii zenshit
KA HE F42% (Kyoto: Hozokan). I have used the 1976 reprint. On a previous
occasion (Giebel, “The One Hundred and Eight Names of Mafjusri,” p. 307) I
unthinkingly wrote that all forty of the Siddhamatrka texts reproduced by
Hase were in his own hand, and I take this opportunity to correct this error.

8 The following information is based on Hase Hoshi, “Kobo Daishi go-shorai no
bonji shingon shii” A3 K Hi #1735 kD% F H & &, Rokudai shinpd 7~ K ##i
1774 (12 June 1938), reprinted in Shuchiin Daigaku Mikkyd Shiryd Kenkyfjo,
ed., Hase Hoshu zenshi, vol. 5, pp. 397-401.

9 Here and below the text numbers are those of the texts as listed in the
Appendix.

10 Said to have originally consisted of about 1,000 fascicles, 300 fascicles
are preserved at Kokiji, and some of them have been reproduced in Lokesh
Chandra, Sanskrit Manuscripts from Japan (New Delhi: International Academy of
Indian Culture, 1972).

11 Kodama Giryii R E#% and Noguchi Keiya Ef U £, “Daiyonkan,
daigokan gaiyo—Daishi go-shorai bonji shingon shii shoshii no shingon ni tsuite”
FUE - FREME— TRAHFARTETR) FAIRODEFICDONT,
Shuchiin Daigaku Mikkys Shiryé Kenkyijo kiyo %% [ K 5 & # G R % FT
4B 1 (1998): 28-41. This is a modified version of the explanatory remarks
(“Kaisetsu” #31t) by Noguchi included in Shuchiin Daigaku Mikkyd Shiryd
Kenkytjo, ed., Hase Hoshii zenshii, vol. 5, pp. 403-420.
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12 “Bonji shingon kogoroku” ¥ B & & & 4%, in Shuchiin Daigaku Mikkyo
Shiry6 Kenkytijo, ed., Hase Hoshii zenshii, vol. 5, pp. 362-395.

13 Bonji Kicho Shiryd Kankdkai % % & & %4 F| 174, ed., Bonji kichd shiryo
shiisei 7 F # & % B & & (Tokyo: Tokyo Bijutsu R 7 %47, 1980).
14 Here and throughout BHSG refers to Franklin Edgerton, Buddhist Hybrid

Sanskrit Grammar and Dictionary, Volume I: Grammar (New Haven, CT: Yale
University Press, 1953).

15 “Daiyonkan, daigokan gaiy0,” p. 35. The end-title and colophon have been
transliterated by Noguchi (Shuchiin Daigaku Mikkyd Shiryd Kenkydjo, ed.,
Hase Hoshii zenshii, vol. 5, p. 412).

16 The mantra in question reads: namo ratnatraydya, namas canda-
mahavajrakrodhdya, om huru huru tistha tistha bandha bandha hana hana amrte
him phat svaha. This mantra is also found, e.g., at T.864.18:198b1-12, 199a14-
23; T.893C.18:664b21-24; and T.1146.20:603c16-604a3. Cf. Hatta Yukio /\ H E3
1, Shingon jiten 2 & % # (Tokyo: Hirakawa Shuppansha 77 i Ji #t, 1985),
p- 73, no. 437.

17 Cf. Rolf W. Giebel, trans., Two Esoteric Sutras: The Adamantine Pinnacle Sutra,
The Susiddhikara Sutra (Berkeley: Numata Center for Buddhist Translation and
Research, 2001), pp. 132, 203-204.

18 Miyasaka, Indo koten ron, pp. (101)-(102), (126).

19 Matsunaga Yiikei #A-&# &, Himitsu shiie tantora kotei bonpon it % & 2 %
> M IR ETHAR (The Guhyasamdja Tantra) (Osaka: Tohd Shuppan 3 77 H JR,
1978), p. 62.

20 Ngawang Samten and S. S. Bahulkar, eds., “Vasudharadharanisiitra,” Dhih
44 (2007): 134.

21 Cf. Giebel, Two Esoteric Sutras, p. 315, n. 25.

22 On the term $akyabhiksu, see Gregory Schopen, “Mahayana in Indian Inscrip-
tions,” in Figments and Fragments of Mahayana Buddhism in India: More Collected
Papers (Honolulu: University of Hawai‘i Press, 2005), pp. 223-246; Richard S.
Cohen, “Kinsmen of the Son: Sakyabhiksus and the Institutionalization of the
Bodhisattva Ideal,” History of Religions 40 (2000): 1-31.

23 Several other of Kiikai’s Sanskrit texts end with samapta or a variation there-
of (nos. 1, 6, 21, 24, and 28), while no. 23 ends with the words sumeru lekhita,
possibly indicating that a certain Sumeru was involved in copying it or had it
copied, or perhaps even that it was written on a mountain called Sumeru.

24 Kodama and Noguchi, “Daiyonkan, daigokan gaiyd,” p. 36.

25 Bonji Kicho Shiryd Kankakai, ed., Bonji kicho shiryé shiisei vol. 1, p. 233 (A
collections [sic] of hymns and mantras).
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26 Here and throughout STTS refers to the Sarvatathagatatattvasamgraha and
H. to Horiuchi’s edition: Horiuchi Kanjin ¥ /J #.1=, ed., Bon-Z6-Kan taisho Shoe
Kongachagys no kenkyii: bonpon katei hen B Ext BAT & £ B TEZDFH K #
A E] &, 2 vols. (Koyachd & f #]: Mikkyd Bunka Kenkyiijo 5 % S A 7 P,
1983). Note that tatva and satva in Horiuchi’s edition have been given in their
regular forms tattva and sattva, respectively.

27 This conforms with the Chinese and Tibetan translations of the
Sarvatathagatatattvasamgraha, whereas the Sanskrit manuscripts (T and S)
have vgjracitta; see ibid., vol. 1, pp. 320-321, n. 13). The Dunhuang manuscript
transcribed by Tanaka (see n. 38) has vajracinta.

28 The word maha is metrically superfluous, but it appears in the Sanskrit
manuscripts of the Sarvatathagatatattvasamgraha (H. §632) and in the Dunhuang
manuscript transcribed by Tanaka (see n. 38).

29 Bonyji Kich6 Shiryo Kankokai, ed., Bonji kichd shiryd shiisei, vol. 2, p. 187b.

30 H. §§619-635; Lokesh Chandra, ed., Sarva-tathagata-tattva-sangraha (Delhi:
Motilal Banarsidass, 1987), pp. 55-56. Part II is best known for the tale of the
subjugation of Mahe$vara by Trailokyavijaya; see Nobumi Iyanaga, “Récits de
la soumission de Maheg$vara par Trailokyavijaya—d’aprés les sources chinoises
et japonaises,” in Michel Strickmann, ed., Tantric and Taoist Studies in Honour of
R. A. Stein I1I (Bruxelles: Institut Belge des Hautes Etudes Chinoises, 1985), pp.
633-745.

31 Lokesh Chandra and David L. Snellgrove, Sarva-tathagata-tattva-sangraha:
Facsimile Reproduction of a Tenth Century Sanskrit Manuscript from Nepal (New
Delhi: Mrs. Sharada Rani, 1981), p. 39.

32 The opening prose section may be translated as follows: “Then the
Blessed Ones, all the Tathagatas, reassembled and solicited the Blessed One
Sarvatathagatamahacakravartin [for instruction] with this one-hundred-and
eight-name [eulogy].”

33 Jingangding yigie rulai zhenshishe dacheng xianzheng dajiaowang jing 4 | T8 —
YR BT AT B AT Z (T. 865); see Giebel, Two Esoteric Sutras.

34 As presented in the Jingangding jing yuqie shibahui zhigui 4 Fll T8 48 %y fhn + /\
&35 5 (T. 869); see Rolf W. Giebel, “The Chin-kang-ting ching yii-ch‘ieh shih-pa-
hui chih-kuei: An Annotated Translation,” Naritasan Bukkyé Kenkyiijo kiyo st H
WAL 2 % T AL 18 (1995): 107-201.

35 Cf. Matsunaga Yiikei, Mikkyo kyoten seiritsushiron & #k £ 3£ i 3T ¥ % (Kyoto:
Hozokan, 1980), p. 193.

36 Horiuchi, Bon-Z3-Kan taisho Shoe Kongochaqyd no kenkyi, vol. 1, p. 20.

37 Text no. 27. This same passage is also included in another of Kikai’s
Sanskrit texts (no. 3; Hase, Daishi go-shorai bonji shingon shii, pp. 170-174). On
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the six namdstasata of the Sarvatathagatatattvasamgraha, see Horiuchi Kanjin,
“Hyakuhachi my&san no chiishakuteki kenkyd” & /\ % & D s iR & #F %, pts.
1-3, Mikkys bunka % # X {4 112 (1975): 96-80, 113 (1976): 95-54, 114 (1976):
112-46; “Shoe Kongochogyo shosetsu no rokushu no hyakuhachi myésan ni
tsuite” #7144 Bl TRZ FT SO A D E /\ 4 # IS DUWT, Mikkys gakkaihs & %k
F 2% 16 (1977): 24-50; “Shoe Kongdchdgyd shosetsu no rokushu hyakuhachi
mydsan no tokeiteki kosatsu” #7144l TE &Pt O A~EE \ 4 # DG
# 2 pts. 1-4, Mikkyo bunka 122 (1978): 96-60, 123 (1978): 112-67, 124 (1978):
77-31, 125 (1979): 104-72. It may be further pointed out that what would
seem to be another version of the second namastasata with which we are here
concerned is preserved in Chinese transliteration in the Sheng jingangshou
pusa yibaiba ming fanzan Z &R F ¥ 5 — & /\ 4 £ (T. 1131; translated by
Faxian % ¥ in the late tenth century).

38 rDo rje hung zhes pa’i bsgrub pa bsdus pa (Vajrahimkarasadhanopayika). See
Tanaka Kimiaki H # /A 8, Tonko: mikkyo to bijutsu # )& % # & 47 (Kyoto:
Hozokan, 2000), pp. 135-149, 230-246. Like Kiikai's text, the transliteration
of the namdstasata ends at H. §635 (pp. 243-244), with the following three
verses having been translated into Tibetan and the final verse omitted. It also
exhibits a greater number of variant readings than does Kukai’s text when
compared with the extant manuscripts of the Sarvatathagatatattvasamgraha.

39 See Appendix, no. 41, for further details.
40 The sequence trayanetra has provisionally been taken in the sense of trinetra.

41 Shuchiin Daigaku Mikky6 Shiryo Kenkydjo, ed., Hase Hoshii zenshi, vol. 5,
p. 413.

42 Rolf W. Giebel, “Notes on Some Dhdrani-siitras in Chinese Translation,” in
Kimura Kiyotaka Hakushi Kanreki Kinenkai ANEZELERTAS, ed.,
Higashi Ajia Bukkyo—sono seiritsu to tenkai R 7" 37 {h#%—Z D pk L & J& B
(Tokyo: Shunjiisha & X #t, 2002), pp. 30-36.

43 Peking edition, rGyud Na 35b4-5 (The Tibetan Tripitaka: Peking Edition [Tokyo-
Kyoto: Tibetan Tripitaka Research Institute, 1957-1958], vol. 6, p. 164-3-4~5).

44 Tsshi Yamada, ed., Karunapundarika (London: School of Oriental and African
Studies, 1968), vol. 2, p. 137.2.

45 Kodama and Noguchi, “Daiyonkan, daigokan gaiyd,” p. 36.

46 Sakai Shinten i 3F & 2, Sakai Shinten chosakusha ¥ & M F/E £ vol. 4
(Kyoto: Hozdkan, 1991), pp. 78, 85-86.

47 E.g., Karandavyitha in P. L. Vaidya, ed., Mahdyana-siitra-samgraha, Part 1,
Buddhist Sanskrit Texts 17 (Darbhanga: Mithila Institute of Post-Graduate
Studies and Research in Sanskrit Learning, 1961), p. 301.12. Vaidya’s
edition of the Karandavyitha omits tad yatha and has cunye for cunde, but
the full version is attested in several Chinese texts, e.g., T.1034.20:17a25-26
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(without om, but added in the Yuan and Ming editions); T.1075.20:173a9-11;
T.1076.20:178¢20-179a1; T.1077.20:185a12-14; and T.1078.20:186b10-15. There
are also the following variants: namah saptandm samyaksambuddhakotinam,
namah (> namas) cale cunde namah (T.1169.20:678c18-19); namah saptanam
samyaksambuddhakotinam, om cale cule cunde (T.1169.20:686b22-23). On the
above passage in the Karandavyiitha and on a textual witness in Siddhamatrka
script from ancient Java, see also Arlo Griffiths, “Written Traces of the
Buddhist Past: Mantras and Dharanis in Indonesian Inscriptions” (Bulletin of
the School of Oriental and African Studies 76, forthcoming).

48 On this point, see Robert M. Gimello, “Icons and Incantation: The Goddess
Zhunti and the Role of Images in the Occult Buddhism of China,” in Phyllis
Granoff and Koichi Shinohara, eds., Images in Asian Religions: Texts and Contexts
(Vancouver: UBC Press, 2004), pp. 233, 252, n. 6.

49 Cf. Miranda Shaw, Buddhist Goddesses of India (Princeton, NJ: Princeton
University Press, 2006), p. 268.

50 If it were possible to interpret sthitva in pada 3b as a non-causative form
used in a causative sense (cf. BHSG, §38.24), then daksine sphutam sthitva could
possibly be translated as “having raised an open [flower] in your right [hand]”
and taken as a reference to the lotus flower held in one of Cunda’s right hands.

51 T.2087.51:915ab; Samuel Beal, trans., Si-yu-ki: Buddhist Records of the Western
World, Translated from the Chinese of Hiuen Tsiang (A.D. 629) (London: Triibner &
Co., 1884), vol. 2, pp. 114-115.

52 It is also mentioned by Faxian %% in his Faxian zhuan % $81%
(T.2085.51:863ab; cf. Beal, Si-yu-ki: Buddhist Records of the Western World, vol.
1, p. Ixii; Herbert A. Giles, trans., Record of the Buddhistic Kingdoms [London:
Triibner & Co., 1877], p. 75; James Legge, trans., A Record of the Buddhistic
Kingdoms [Oxford: Clarendon Press, 1886], pp. 87-88), although he does not
give the name of the mountain.

53 This opening section is cited by Kodama and Noguchi (“Daiyonkan,

="

daigokan gaiyd,” p. 39), who have maharate for maharata.

54 " is here used to represent a punctuation mark consisting of two stacked
dots to the left of a danda (which resembles the aksara “ra” without the
horizontal bar on top). The two stacked dots are also used alone and are
represented below by a colon.

55 Padas ab also appear in the Sarvatathagatatattvasamgraha (H. §2492, 44ab),
but with nominative endings.

56 On this form see Horiuchi, Bon-Z6-Kan taisho Shoe Kongochagyo no kenkyi, vol.
1,p. 109, n. 7.

57 These final two padas are cited by Kodama and Noguchi (“Daiyonkan,
daigokan gaiy®d,” p. 39).
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58 See Giebel, “The Chin-kang-ting ching yii-ch‘ieh shih-pa-hui chih-kuei,” pp.
185-191. With regard to the mantra, it may be noted that the syllables jah
hum (for hiim?) vam hoh are the seed-syllables of the four gatekeepers in the
Vajradhatu-mandala (Vajranku$a, Vajrapasa, Vajrasphota, and Vajraves$a)
and are commonly found as a single unit in many mantras.

59 For a brief discussion of 108-name eulogies, see Rolf W. Giebel, “The One
Hundred and Eight Names of Tara: A Partial Sanskrit Reconstruction of the
Taradevi-namastasataka,” Indo ronrigaku kenkyii 1 (2010): 441-442,

60 Cf. Giebel, Two Esoteric Sutras, p. 21.1 owe this observation to Tanaka Kimiaki
(private communication).

61 T.869.18:287a7-8; cf. Giebel, “The Chin-kang-ting ching yii-ch‘ieh shih-pa-hui
chih-kuei,” p. 186.

62 While it is possible that the term manipadmasambhava is a double entendre,
here it probably refers to the famous mantra om manipadme ham.

63 Shuchiin Daigaku Mikky6 Shiryo Kenkytjo, ed., Hase Hoshii zenshii, vol. 5,
p. 419.

64 See Janardan Shastri Pandey, Bauddhastotrasamgrahah (Varanasi: Motilal
Banarsidass, 1994), p. 38. I was able to consult only the digital text of this
stotra  (http://www.dsbcproject.org/avalokite$varastotram/avalokite$vara-
stotram), and so I am indebted to Iain Sinclair for providing me with the
corresponding page number in Pandey’s edition and also for pointing out that
the attribution of this stotra to Vasukinagaraja may have been an innovation
in the Nepalese transmission of this text. In addition, the Avalokitesvarastotra
can be found among the Sanskrit manuscripts in the Tokyo University Library
(Seiren Matsunami, A Catalogue of the Sanskrit Manuscripts in the Tokyo Uni-
versity Library [Tokyo: Suzuki Research Foundation, 1965], p. 292, no. 43;
accessible at: http://utlsktms.ioc.u-tokyo.ac.jp/utlsktms/), and here too we
find sadaprasannananacandra® in pada b.

65 The mantras in T. 848 have been reconstructed in Hatta, Shingon jiten (see
pp- 306-308 for the mantra numbers); see also Rolf W. Giebel, trans., The Vairo-
canabhisambodhi Sutra (Berkeley: Numata Center for Buddhist Translation and
Research, 2005).

66 Miyasaka Yiisho, Indogaku mikkyogaku ronks 1 >/ R % H# ¥3@* (Kyoto:
Hozokan, 1995), pp. 93-106, 112-117. The mantras in T. 873 and T. 874 have
been reconstructed in Hatta, Shingon jiten (see pp. 319-321 for the mantra
numbers).

67 Kodama and Noguchi (“Daiyonkan, daigokan gaiy5,” p. 32) would seem to
err when they state that this text coincides with the mantras in the Jingangding
jing Piluzhena yibaiba zun fashen qiyin 4[| TE 4% B B8 A8 — & /\ Bk & SLE (T.
877).
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68 On the Sanskrit manuscripts of this text, see Tanigawa Taikyd & )il & #,
“Bonbun Butchd-daibyakusangai-darani-kyd ni tsuite—Neparu shahon hokoku
] RX MAEAESERERE] IOV T—R/S—)VEARE (1],
Mikkyo bunka 138 (1982): 106-87.

69 The first four mantras constitute the dharani of the Mahapratisara-

of Spells [New Delhi: International Academy of Indian Culture and Aditya
Prakashan, 2012]) are as follows: (1) 48.8-54.9, 115.3-126.7; (2) 54.9-55.1,
127.1-4; (3) missing in Sanskrit text (cf. T.1153.20:633, parenthetical note); (4)
55.1-4,127.4-6; (5) 65.30, 151.10; (6) 66.1,152.1; (7) 66.3, 152.3; (8) 66.4, 152.4-5.

= n

70 Kodama and Noguchi, “Daiyonkan, daigokan gaiy5,” pp. 33-34; cf. Hidas,
Mahapratisara-Mahavidyarajfii, pp. 73.9-27, 176.8-182.1.

71 In a partial Sanskrit manuscript of the Mahdamanivipulavimana-kalpardja
discovered among the Gilgit manuscripts, the mantras on pp. 319-324 of Hase’s
text correspond to those in chapter 4 (“Mudravidhana”); see Matsumura
Hisashi #A 41 {€, “Girugitto shoden no mikkyd zuzd bunken” F/)LF v k fif=
O B % F 1% ik, Mikkyo zuzo % % K12 2 (1983): 71-79 (esp. pp. 74-75).

72 Kodama and Noguchi, “Daiyonkan, daigokan gaiyd,” p. 35.

73 Mikkyd Seiten Kenkyiikai % # % ##F % 4, “Vajradhatumahamandalo-
payika-Sarvavajrodaya—Bonbun tekisuto to wayaku—(II) kan” Vajradhatu-
mahamandalopayika-Sarvavajrodaya— % X 7 F A b & fask—(11) 5, Taisho
Daigaku Sog5 Bukkyd Kenkyiijo nenps K IE K 4% & #HF % Fr £ 3 9 (1987):
(15); for the Sanskrit text of 21 of the verses, see pp. (64)-(68); and Takahashi
Hisao & 1& 4 %, “Kikkyo bonsan ni tsuite” % & # # C DU T, Taisho Daigaku
5690 Bukkyo Kenkyiijo nenpd 1 (1979): 162-179.

74 Miyasaka, Indo koten ron, pp. (84)-(85), (107), (128)-(129); Indogaku
mikkyogaku ronka, pp. 112, 119.

75 Miyasaka, Indo koten ron, pp. (107)-(108), (129)-(131).

76 For a recent study of the epigraphical data, see Ingo Strauch, “Two Stamps
With the Bodhigarbhalamkaralaksa Dharani from Afghanistan and Some
Further Remarks on the Classification of Objects with the ye dharma Formula,”
in Gerd J. R. Mevissen and Arundhati Banerji, eds., Prajfiadhara: Essays on Asian
Art History, Epigraphy and Culture (New Delhi: Kaveri Books, 2009), pp. 37-56.

77 T. 1000 is included in notebook no. 18 of the Sanjijo sasshi, where the
mantras in Chinese phonetic transcription are also rendered in Siddhamatrka
script; these have been transliterated with notes in Miyasaka, Indo koten ron,
pp. (157)-(173).

78 The Siddhamatrka text of T. 974B has been transliterated and also presented
in Devanagari in Yuyama Akira ¥\ ¥, “Fukii on’yaku Tonkd shutsudo
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Butchd sonsho darani” 7T % H2HE W - T E W% R, Soka Daigaku
Kokusai Bukkydgaku Koto Kenkyitjo nenps £l ffi K % El AL % % & S #F % T 47
#} 9 (2005): 262-269; this study also gives transliterations of several versions
of the Usnisavijaya-dharani preserved in Chinese phonetic transcription. In
addition, Sasaki Daiju ¥z 4 /K X fif has published several studies of the Usnisa-
vijayd-dharani, and three versions of the Sanskrit text are given in his “Butcho
sonshd darani gaikan” {ATE B i v % R AL, Gendai mikkyo A E# 20
(2009): 211-234 (esp. pp. 226-228). See also Hatta, Shingon jiten, pp. 244-245.

79 Robert Hans van Gulik, Hayagriva: The Mantrayanic Aspect of Horse-Cult in
China and Japan (Leiden: E. J. Brill, 1935), p. 85.

80 Giebel, “The One Hundred and Eight Names of Mafijusri.”

81 For the Sanskrit text of the Srimahddevivyakarana, see Nalinaksha Dutt, Gilgit
Manuscripts (Delhi: Sri Satguru Publications, 1984, reprint), vol. 1, pp. 93-100.

82 Cf. 1to Yoshiyuki 7 # # 2, Yaita Hideomi &% % E and Maeda Takashi #J
H %, “Transcribed Sanskrit Text of the Amoghapasakalparaja Part IV,” Taisho
Daigaku Sog6 Bukkyd Kenkyiijo nenpé 23 (2001): (29).

83 Fujita Kokan & [ >t &, “Fukiikenjaku darani no bongo shahon” 1~ & & % [
% DR 7E 5 X, in Neparu shorai Bukkyd, Mikkyo, Indokyo kankei bonbun shahon
no genten hihanteki kenkyit A/ S—/VRRALH « H# - > FHERKEXT
ARDJRHM A B FF R (report of grant-in-aid for scientific research, 1982),
pp- 49-50. (This information is based on Kodama and Noguchi, “Daiyonkan,
daigokan gaiy6,” p. 37; I have not seen Fujita’s study.)

84 The version of the dharani found in T. 1060 has been reconstructed in Lokesh
Chandra, The Thousand-armed Avalokitesvara (New Delhi: Abhinav Publications
& Indira Gandhi National Centre for the Arts, 1988), vol. 1, pp. 92-104.

85 A reconstruction of the Chinese phonetic transcription can be found in
Hatta, Shingon jiten, p. 246.

86 A reconstruction of the Chinese phonetic transcriptions can be found in
Hatta, Shingon jiten, p. 245. Parts of this dharani are inscribed on six of the eight
so-called “dharani stones” from Abhayagiriya; see Gregory Schopen, “The Text
of the ‘Dharani Stones from Abhayagiriya’: A Minor Contribution to the Study
of Mahayana Literature in Ceylon,” in Figments and Fragments of Mahdyana
Buddhism in India, pp. 306-313. Recently Tanaka Kimiaki has identified this
dhdrani in an inscription unearthed at Udayagiri II in Orissa; see Kimiaki
Tanaka, “A Newly Identified Dharani-siitra of Udayagiri II,” paper presented
at the International Conference on “Buddhist Heritage of Odisha: Situating
Odisha in the Global Perspective,” Udayagiri, February 1-3, 2013.

87 Shuchiin Daigaku Mikkyo Shiryo Kenkytjo, ed., Hase Hoshii zenshi, vol. 5,
pp. 415-417. Noguchi does not, however, note the correspondences with T.
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874 and T. 881. The corresponding mantras in T. 874 have been reconstructed
in Hatta, Shingon jiten (see p. 333 for the mantra numbers).

88 Sakai, Sakai Shinten chosakushi, vol. 4, pp. 86-88.

89 For an edition of the Sanskrit text, see Iwamoto Yutaka &A%,
“Parunashabari darani ni tsuite” 7 \)LF 3 ¥ 2NY — ¢ B RIC T, Bukkyo
kenkyii f##HF % 3/1 (1939): 49-70.

90 For a reconstruction of T. 1061, see Lokesh Chandra, The Thousand-armed
Avalokitesvara, pp. 189ff.

91 A comparison with the Chinese text shows that in Kukai’s text the section
from hata...on p.517,L.5to... aprati on p. 521, 1. 2 should follow . .. apra[ti] on
p- 524, 1. 3. This transposition is presumably due to confusion in the ordering of
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INTRODUCTION: LOCATING THE NARRATIVE SELF
IN BUDDHIST PATH SCHEMAS

Transformative paths are conceptual frameworks, methods of practice,
and prescribed behaviors that are thought to be efficacious in leading
practitioners toward a particular goal deemed religiously significant
by their tradition. Paths are not rigid structures; rather, they evolve
and change over time in response to innovative practices, doctrines,
goals, or ideas. Paths, too, are not singular and unilateral but complex
networks of possibilities that take into account various sets of condi-
tions and circumstances.

Taking their cue from the Buddhist concept of marga (Pali magga),
Robert Buswell and Robert Gimello describe a “path” as “the theory ac-
cording to which certain methods of practice, certain prescribed pat-
terns of religious behavior, have transformative power and will lead,
somewhat necessarily, to religious goals.”? Buswell’s and Gimello’s
objective is to reverse the tendency of interpreting Asian religious
traditions according to Western religious categories such as “faith”
or “deity,” and they rightly point out that the importance of “path”
across Buddhist traditions can also be used to elucidate similar para-
digms in other traditions.’

Ann Taves further develops the idea that “paths” are central meta-
phors operative in religious traditions. Through the path schemas of
a given tradition, goals are ascribed religious value and the practices
deemed efficacious for the attainment of these goals are identified.
By highlighting the complex cultural mechanisms through which a
particular experience becomes validated as religious, Taves argues
against a sui generis understanding of “religious experience” in which
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certain types of experience are assumed to be necessarily religious.
Ascriptions, at the most basic level, assign qualities or characteristics—
such as “sacred,” “efficacious,” or “religious”—to something, whether
an object, a person, an experience, or a goal. She distinguishes between
“simple ascriptions, in which an individual thing is set apart as special,
and composite ascriptions, in which simple ascriptions are incorporated
into more complex formations” such as religious traditions and path
schemas.® Paths, therefore, allow us to identify the starting point, the
goal, and the means deemed efficacious for attaining the goal as under-
stood in any given tradition.

Due to the relative paucity of reliable first-person “reports of ex-
perience” in the historical literature of Buddhist traditions, compar-
ing the structure and trajectory of contemplative paths reframes the
discourse around “religious experiences” to an investigation instead
of prescribed practices and anticipated resultant states. Just as sets of
practices can be oriented toward multiple goals, so too a single goal
can be attained through employing a variety of means. Taves writes,

If we conceive of religions as paths to a goal, we then naturally find
ourselves thinking in terms of sequences of actions (practices deemed
efficacious) for moving from an original state to a desired state.®

En route, transformative paths provide signposts for successful
movements from the original to the desired state, as well as cautions
and guidance for when the practitioner strays from the path.

Following the idea of “path” operationalized by these scholars,
my aim in this paper is to assess Buddhist path structures as “master
narratives” for self-transformation. In particular, the path structures
found across Buddhist traditions provide a framework for and guide
to the attainment of awakening. Because the conception of the path
develops and evolves in response to new philosophical, cosmologi-
cal, and soteriological ideas, different Buddhist path schemas can be
read as representing competing views of how awakening is attained, as
well as its characteristics. Of course, it is important to recognize that
a possible discrepancy exists between the ideal of a path structure and
how it is experienced by individual practitioners. These maps provide
the basic structure according to traditional terminology, though they
necessarily oversimplify the process and belie the differences found
among individual experiences. They may be prescriptive in that they
shape and construct contemplative experience, and also descriptive in
that they provide a means through which individual experiences can
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be communicated to a community.” They may be polemical in that they
set forth a structure of practices and resultant experiences considered
to be ultimately efficacious and authoritative according to a particular
tradition or lineage.® Some path schemas may also be theoretical to the
extent that practitioners are unable to apply their structure in the con-
text of contemplative practice.” While it is important that scholars do
not uncritically assume that Buddhist literature outlining the stages of
the path have a direct bearing on the contemplative practices or expe-
riences of those who wrote them or read them,' nevertheless, these
idealized presentations of the trajectory of self-transformation allow
us to make some important comparisons across Buddhist lineages.

Throughout this paper, I reflect upon how Buddhist path schemas
set forth a structure through which a “narrative self” is transformed
into a “resultant self.” By “narrative self” I have in mind the default,
deluded self that operates by telling stories about the way the world
and the self is.! According to core Buddhist doctrines, these stories are
not in accordance with reality. This is the self that sees permanence
in impermanence, and responds with grasping, desire, and aversion—
which invariably lead to suffering. This self is to be confronted and de-
stabilized through Buddhist contemplative practices. By contrast, the
“resultant self” is the mode of being in the world that arises once the
narrative self has been thoroughly deconstructed. Due to the trans-
formative power of insight, this resultant self no longer relates to the
phenomenal world through the false stories of the narrative self. Given
their scope, it is impractical to address all of the states and stages of
a given Buddhist path; consequently I will focus on select states and
stages of the path in which particularly significant shifts in the nar-
rative self are either prescribed (through intentional practices) or are
expected to occur (as an outcome of intentional practices).

In the next two sections of this paper, I analyze some key fea-
tures found in two treatises from among the much larger canon that
could be called “Buddhist stages of the path literature”: first, The Path
of Purification by the fifth-century Sri Lankan author Buddhaghosa;"
second, The Moonlight: A Lucid Exposition that Illuminates the Stages of
Meditation according to the Ultimate Mahamudra by the sixteenth-cen-
tury Tibetan author Dakpo Tashi Namgyal.® I argue that despite major
differences between these two path structures (especially in terms of
prescribed practices), both traditions are concerned with overcoming
similar problems with the “narrative self” in the early stages of the
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path. However, once the narrative self has been thoroughly decon-
structed and the practitioner is aiming for the highest levels of realiza-
tion, there are many significant differences between these approaches,
such that we may be led to conclude that these two paths promote as
ideals two very different “resultant selves.”

The next section begins with a discussion of practices prescribed
for deconstructing the “narrative self” in early Buddhism.** Along the
way, I draw upon on some key passages from the Pali Nikayas, as some
of the implicit and explicit paths found in this body of literature were
systematized and organized into the path structure of Buddhaghosa’s
The Path of Purification. Particular attention is given to the development
of concentration (samadhi) through overcoming the five hindrances
(pafica nivaranani). In this path schema, the “resultant self” arises as a
result of progress through the stages of the eight insight knowledges
(vipassana fiana) as well as through the paths and fruitions (magga phala).

Similarly, the section on Dakpo Tashi Namgyal’s presentation of
Mahamudra begins with a discussion of how the narrative self is de-
constructed through the practices of both “ordinary” and Mahamudra
approaches to calm abiding (Skt. Samatha, Tib. zhi gnas) and insight (Skt.
vipasyand, Tib. lhag mthong). Because Dakpo Tashi Namgyal presented
Mahamudra according to both exoteric and esoteric path schemas,”
occasional reference is also made to another of his texts, Light Rays
from the Jewel of the Excellent Teaching.’® This text, unlike Mahamudra:
The Moonlight, explicitly presents Mahamudra as the culmination of
the generation and completion stages trainings central to Vajrayana
Buddhism. After presenting both sutric and tantric approaches to
Mahamudra, I investigate the latter stages of practice and realization
that characterize the emergence of a “resultant self” through the rec-
ognition of increasingly subtle aspects of the nature of mind.

Given the vastly different cultural contexts in which these two
path schemas were composed, it is not surprising that they differ in
many ways in their approach to self-transformation. Nevertheless, I
contend that taking these two treatises as a basis of comparison helps
us understand how the narrative elements of Buddhist stages of the
path literature operate more generally. Furthermore, I hope to dem-
onstrate that investigating states of the path literature has broader
implications for our understanding of these traditions both within and
beyond the parameters of Buddhist studies. In the concluding section
to this paper I offer some reflections on how the analysis of stages of
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the path literature could be potentially valuable for both critiquing
and advancing current research in the neuroscience of Buddhist medi-
tation traditions.

SELF-TRANSFORMATION IN BUDDHAGHOSA’S
THE PATH OF PURIFICATION

Buddhaghosa’s The Path of Purification is generally regarded as the pin-
nacle of the Pali commentarial tradition. Because so much of the con-
tent of this text is indebted to Pali canonical literature, including the
very structure of the text, it is worth calling attention to a few im-
plicit and explicit path schemas that can be located in the Pali Nikayas.
While there is a wide variety of possible path schemas that could be
discussed, and although there are some discrepancies across their var-
ious renditions in the canonical literature, it is still possible to make
some important basic observations by correlating few key sources.

One important path schema in the Nikayas is the famous sixteen
trainings in the mindfulness of breathing (andpanasati),"” one of the
most well-known sequences of practices in Buddhist meditation. It
purports to facilitate the pacification of the mind, the development of
concentration, and the attainment of insight. Furthermore, this train-
ing explicitly incorporates two other important path schemas within
it: the seven factors of awakening (bojjharga) and the four founda-
tions of mindfulness (satipatthana), as well as the characteristics of the
four states of meditative absorption (jhana).® The training in the four
foundations of mindfulness® is also presented as a self-contained path
schema through which one’s body, feelings, mind, and mental objects
are to be contemplated.

In the initial stages of practice, the practitioner must be particularly
attentive to the quality of his or her mental attention in addition to the
particular object of investigation. Five hindrances (pafica nivaranani)—
sensual desire, ill will, dullness, restlessness, and doubt®*—are sin-
gled out as being particularly significant obstacles. According to the
Satipatthana Sutta, the practitioner is to investigate the five hindrances
as a type of mental object that is either present or absent in his or her
experience.” Subsequently, the seven factors of awakening—mindful-
ness, investigation, energy, rapture, tranquility, concentration, and
equanimity”?—are to be identified and cultivated in an analogous
manner. A related passage from the Bojjhangasamyutta makes it clear
that whereas the five hindrances are “makers of blindness, causing




236 Pacific World

lack of vision, causing lack of knowledge, detrimental to wisdom, tend-
ing to vexation, [and] leading away from Nibbana,” the seven factors
of awakening are, by contrast, “makers of vision, makers of knowledge,
promoting the growth of wisdom, free from vexation, leading towards
Nibbana.”?

The progressive stages of mindfulness of breathing involve a signif-
icant retraining of the ordinary narrative self. Due to habits and karma,
the practitioner is faced with a seemingly innate tendency to respond
to sensory stimuli with either desire or aversion (two of the three poi-
sons). From this initial grasping and labeling of good or bad, want or
don’t want, the conceptual mind begins to get involved, invoking mem-
ories or making plans, and propelling the practitioner into patterns
of thinking that inevitably lead to suffering. In addition to the obvi-
ous ways in which chasing after sensory pleasures (or seeking to avoid
discomfort) inhibits the successful development of meditation, the
next two hindrances, dullness and restlessness, are more subtle mental
qualities of the narrative self that also must be eradicated. The con-
stant stimulation of ordinary life results in the tendency for the mind
to wander from thought to thought, remaining unfocused. Similarly, a
tendency to become overly lax also inhibits the ability to focus clearly
on the breath. Both dullness and restlessness inevitably distract the
practitioner away from awareness of the present moment that the
mindfulness of breathing technique aims to cultivate. This tendency
to spend much of one’s time in past memories or planning for future
events is another central component of the ordinary narrative self that
is to be eradicated through the process of mindfulness of breathing.

Unlike the five hindrances, which are not necessarily removed in
any particular order, in the context of training in concentration the
seven factors of awakening are often presented as being developed in
sequence. There are a number of pathways to the jhanas, but most of
them highlight how rapture, joy, and tranquility are the proximate
causes of a concentrated mind. A state of initial tranquility arises
through the pacification of the five hindrances and through restricting
the inward fluctuations and the outflows of the narrative self by sin-
gle-pointed focus on the breath. This process develops into the factor
of concentration, which is the gateway to the four jhanas. Developing
right concentration through practicing the four jhanas is highlighted
throughout the Pali Nikayas* as a fundamental stage along the path
to awakening. Through the four jhanas the practitioner cultivates the
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seventh factor of awakening, equanimity. The path to equanimity
can be pursued through practices such as the mindfulness of breath-
ing or through other methods entirely, such as meditating on the
brahma-viharas.”

A very interesting passage from the Anguttara Nikdya details four
further developments of concentration. First, concentration leads to
dwelling happily in this life; second, it leads to obtaining knowledge
and vision; third, it leads to mindfulness and clear comprehension
of the arising and passing away of phenomena; fourth, it leads to the
destructions of the taints. I want to focus in particular on the second
and third of these four developments of concentration. Regarding the
second, concentration leading to knowledge and vision, the bhikkhu
here is to attend “to the perception of light . . . as by day, so at night,”
with the result that the bhikkhu cultivates “a mind that is open and
uncovered, . . . a mind imbued with luminosity.”? This quality of mind,
described elsewhere in the stttas? as the “pure bright mind” (pabhas-
sara citta), arises in the fourth jhana. Here, uncovering this purity of
mind is deemed useful only insofar as the practitioner can then apply
this mind to the investigation of the arising and passing away of phe-
nomena. This third development of concentration is also clearly pres-
ent in the higher stages of mindfulness of breathing: once the prac-
titioner has attained a tranquil and stable mind, he or she can then
use it to investigate various dimensions of reality in order to attain
liberating insight:

A monk, having given up pleasure and pain, and with the disappear-

ance of former gladness and sadness, enters and remains in the fourth

Jjhana which is beyond pleasure and pain, and purified by equanimity

and mindfulness. . . . And so, with mind concentrated, purified, and

cleansed, unblemished, free from impurities, malleable, workable,
established, and having gained imperturbability, he directs and in-
clines his mind towards knowing and seeing [the impermanence of
the body]. . ., towards the production of a mind-made body ... ., to the
various supernatural powers . . ., to the divine ear . . ., to the knowl-
edge of other’s minds. . . , to the knowledge of previous existences... .,

to the knowledge of the passing-away and arising of beings . . ., to the

knowledge of the destruction of the corruptions [in which he realizes

the Four Noble Truths].?

In the context of the Pali Nikayas, the realizations that result from
these investigations into the nature of mind and the nature of reality
are presented through a model of a four-fold progression through the
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paths (magga) and fruitions (phala). The four types of resultant self—the
stream-enterer, the once-returner, the nonreturner, and the arahant—
have progressively eliminated the various “fetters” that bind them to
samsara.”” These core themes of removing the hindrances, cultivat-
ing the factors of awakening, attaining states of meditative absorp-
tion, and directing a concentrated mind to the investigation of real-
ity deeply inform the content of Buddhaghosa’s The Path of Purification.
With these basic structures from the Pali Nikayas in mind, I now turn
to an investigation of the content of The Path of Purification in order
to demonstrate how Buddhaghosa understood the process of decon-
structing a narrative self and the arising of a resultant self.

Despite its title, The Path of Purification cannot be read as a strictly
linear path structure that progresses from the beginning of the text to
the end. Rather, the arrangement is in some instances more topical,
with many chapters devoted to aspects of Buddhist philosophy that do
not follow explicit path structures. Nevertheless, there are a number of
important sequences of practices and realizations that can be treated
as smaller path cycles within the broader structure of the text, as they
are either causally related or are expected to occur in sequence.

Buddhaghosa organized The Path of Purification according to two
general frameworks. The simpler of the two is a threefold progression
from virtue (sila) to concentration (samadhi) and then to understand-
ing (pafifia).”® The second, more elaborate framework is a sevenfold
progression through different “purifications,” beginning again with
virtue and concentration, and with the final five purifications—pu-
rification by view, purification by overcoming doubt, purification by
knowledge and vision of what is and what is not the path, purification
by knowledge and vision of the way, and purification by knowledge and
vision—all subsumed under the broader heading of understanding.**

In analyzing Buddhaghosa’s monumental treatise, I want to focus
first on his presentation of concentration, in particular the ways in
which the five hindrances, the seven factors of awakening, and the
four jhanas remain central frameworks for understanding the develop-
ment of this critical skill. Second, I will examine his presentation of the
higher stages of insight as outlined in the purification by knowledge
and vision of the way and the purification by knowledge and vision.

Of course, the cultivation of virtue serves as an important prereq-
uisite to success in training in concentration. In the chapter on virtue,
Buddhaghosa periodically makes reference to how the ethical life is




Lindahl: Self-transformation 239

cultivated in and through key factors of awakening. For instance, “as
restraint of the faculties is to be undertaken by means of mindfulness,
so livelihood purification is to be undertaken by means of energy.”?
However, he provides more exegesis on the relationship between the
five hindrances and the seven factors of awakening in the chapters on
developing concentration. In The Path of Purification, the primary object
of concentration is any number of external supports (kasina), although
contemplating loving-kindness can also be used as a vehicle for over-
coming the hindrances, attaining basic equanimity, and entering the
first jhana.>

First, the hindrances have the potential to overpower their cor-
responding factors of awakening, for instance, “when idleness (kosajja)
overpowers one strong in concentration and weak in energy, since con-
centration favors idleness, [or when] agitation (uddhaca) overpowers
one strong in energy and weak in concentration, since energy favors
agitation.” In balancing the hindrances and factors of awakening, it
is critical not to apply the wrong factor as an antidote. Buddhaghosa
explains:

[W]hen his mind is slack (lina) with over-laxness of energy, etc., then,

instead of developing the three enlightenment factors beginning

with tranquility (passadhisambhojjhanga), he should develop those be-

ginning with investigation-of-states (dhammavicayasambhojjhanga).

For this is said by the Blessed One: . . . “[W]hen the mind is slack, that

is not the time to develop the tranquility enlightenment factor. Why

is that? Because a slack mind cannot well be roused by those states.

When the mind is slack, that is the time to develop the investigation-

of-states enlightenment factor, the energy enlightenment factor and

the happiness enlightenment factor. Why is that? Because a slack

mind can well be roused by those states.”

Generally speaking, investigation, rapture, and energy serve as an-
tidotes for excessive dullness or idleness, and tranquility, concentra-
tion, and equanimity counterbalance excessive restlessness or agita-
tion. All throughout, however, mindfulness, the first factor, has an
important role to play:

Strong mindfulness, however, is needed in all instances; for mind-
fulness protects the mind from lapsing into agitation through faith,
energy, and understanding, which favour agitation, and from lapsing
into idleness through concentration, which favours idleness.*
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Steering between the Scylla of idleness and the Charybdis of agita-
tion is the primary task in the cultivation of “access concentration”
(upacara samadhi), the gateway to the four jhanas. Each jhana has its
own configuration of mental factors that the practitioner must negoti-
ate in order to progress through them. The first jhana is characterized
by two modes of cognition, applied thought (vitakka) and sustained
thought (vicara), as well as happiness or joy (piti) and bliss (sukha) that
arise from abandoning the five hindrances.”” The five hindrances

are the contrary opposites of the jhana factors: what is meant is that
the jhana factors are incompatible with them, eliminate them, abol-
ish them. . .. Concentration is incompatible with lust, happiness with
ill will, applied thought with stiffness and torpor, bliss with agitation
and worry, and sustained thought with uncertainty.*

Buddhaghosa makes clear throughout this section of The Path of
Purification that overcoming the five hindrances is what leads to the
Jjhanas, through which the practitioner then cultivates the awakening
factors of concentration and equanimity.** To abide thoroughly in con-
centration also has its own distinguishing features. Perhaps most ob-
viously, the practitioner who comes to master the jhanas is no longer
distracted, for

Concentration has non-distraction as its characteristic. Its function
is to eliminate distraction. It is manifested as non-wavering. . . . Its
proximate cause is bliss.”*

In addition to this basic definition of concentration and the char-
acteristics of the states of meditative absorption, Buddhaghosa’s text
also identifies some other important “signs” (nimitta) along the path
that are means of gauging one’s degree of prowess in concentration.

The initial sign is the “learning sign” (uggaha nimitta), and it is the
first to appear. In the context of concentration on an external support
(kasina), the learning sign is a mental image of the object of concentra-
tion. When this arises and is stabilized, the practitioner then begins
attending to the mental image alone as a means of further suppressing
the hindrances and amplifying concentration.”* Through this process,
the “counterpart sign” (patibhaga nimitta) arises:

The difference between the earlier learning sign and the counterpart
sign is this. In the learning sign any fault in the kasina is apparent.
But the counterpart sign appears as if breaking out from the learn-
ing sign, and a hundred times, a thousand times more purified, like
a looking-glass disk drawn from its case, like a mother-of-pearl dish
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well washed, like the moon’s disk coming out from behind a cloud, like
cranes against a thunder cloud. But it has neither colour nor shape;
for if it had, it would be cognizable by the eye, gross, susceptible of
comprehension and stamped with the three characteristics. But it is
not like that. For it is born only of perception in one who has ob-
tained concentration, being a mere mode of appearance. But as soon
as it arises, the hindrances are quite suppressed, the defilements sub-
side, and the mind becomes concentrated in access concentration.*

Here Buddhaghosa clarifies that the counterpart sign is a mental
image, not a perception, and that it is characterized by its clarity, viv-
idness, and by its co-arising with the suppression of the hindrances.

If the practitioner uses other meditative supports, such as light,
space, or the breath, the learning sign and counterpart signs will be dif-
ferent and are not solely mental images of the object of concentration.
Unlike concentration on external objects, which become more vivid
and clear as concentration increases, the breath as object becomes
increasingly more subtle over the course of training on the mindful-
ness of breathing.” In this context, the initial learning sign may arise
as sensation likened to a “light touch like cotton or silk-cotton or a
draught.”* By contrast, the counterpart sign as a mental image is more
visual in character:

It appears to some like a star or a cluster of gems or a cluster of
pearls, to others with a rough touch like that of silk-cotton seeds or a
peg made of heartwood, to others like a long braid string or a wreath
of flowers or a puff of smoke, to others like a stretched-out cobweb or
a film of cloud or lotus flower or a chariot wheel or the moon’s disk
or the sun’s disk.*

In this particularly interesting passage, Buddhaghosa provides a
specific set of experiential criteria for the attainment of access con-
centration through training in mindfulness of breathing. Although this
experience should not be understood as a type of insight (pafifia), it
serves as a marker that the ordinary tendencies of the narrative self are
becoming attenuated—again, specifically with respect to the suppres-
sion of the five hindrances on account of which one typically carves
up the world into positive and negative experiences. The purpose of
developing such strong concentration, according to Buddhaghosa, is
to develop equanimity, the seventh factor of awakening. Equanimity is
important because “it watches [things] as they arise, . . . it sees fairly,
sees without partiality.”* This impartiality, which does not respond to
phenomena with grasping or aversion, is essential for developing the
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higher “knowledges” of the stages of insight, through which the narra-
tive self is more thoroughly investigated and deconstructed.

Toward the end of Buddhaghosa’s section on understanding, one
highly significant section of the text is presented under the head-
ing “Purification by Knowledge and Vision of the Way.” This section
details the progress of insight according to eight sequential “insight
knowledges” (vipassana-fiana).”” Given that Buddhaghosa’s text is an at-
tempt to synthesize and systematize a numerous implicit path sche-
mas found in the Pali canonical literature, it is not surprising that the
higher stages of insight presented in the “Purification by Knowledge
and Vision of the Way” bear some resemblance to the sixteen trainings
in mindfulness of breathing. Here, in the eight insight knowledges, im-
portant shifts in the narrative self are anticipated. Insights into the
three characteristics—especially the impermanence and selflessness of
phenomena—have the ultimate result that the practitioner becomes
dispassionate toward those phenomena, and instead becomes inspired
to strive toward deliverance from samsara. When there is direct re-
alization of one’s “self” as also being impermanent and lacking any
essential nature, this brings forth a sequence of states of realization
called “fruitions.” Thus, throughout these stages of insight, the (in-
creasingly) concentrated mind is employed to further deconstruct the
narrative self.

The first stage of insight is knowledge into arising and passing
away. For the untrained self, “the characteristic of impermanence
does not become apparent because, when rise and fall are not given
attention, it is concealed by continuity.”*® However, with a concen-
trated mind, it is possible for the practitioner to uncover that which
is hidden, so that “when continuity is disrupted by discerning rise and
fall, the characteristic of impermanence becomes apparent in its true
nature.”® In particular, the practitioner is also supposed to recognize
how the other two characteristics go hand in hand with imperma-
nence, for “what is impermanent is also painful, . . . [and] what is pain-
ful is not-self.”*® When contemplating arising and passing away in the
five aggregates, the practitioner undergoes important cognitive reori-
entations that are identified in the next stage of insight: knowledge of
dissolution.

He contemplates as impermanent, not as permanent; he contem-

plates as painful, not as pleasant; he contemplates as not-self, not as
self; he becomes dispassionate; he does not delight; he causes fading




Lindahl: Self-transformation 243

away of greed, he does not inflame it; he causes cessation, not origi-
nation; he relinquishes, he does not grasp.*!

From these shifts away from the ordinary mode of the narrative
self—which is conditioned to grasp inwardly onto the defilements and
outwardly onto composite phenomena as permanent—the practitio-
ner sees all phenomena as utterly unreliable and unsatisfactory: just
as past phenomena have ceased, so too will present and future phe-
nomena cease. This is the import of the knowledge of appearance as
terror,” the knowledge of danger,* and the knowledge of dispassion.
In fact, these three are stated to be “one in meaning.”*

After the habitual tendency to respond to phenomena with desire
is upset by the recognition of how unsettlingly impermanent they are,
the practitioner begins to increasingly clearly see how phenomena are
impermanent, are not-self, and that they lead to suffering. Discerning
and reflecting upon this, the practitioner comes to respond to the aris-
ing and dissolution of phenomena with perfect equanimity, the eighth
and final insight knowledge. Having reviewed the preceding eight in-
sight knowledges in the stage of knowledge in conformity with truth,

then his consciousness no longer enters into or settles down on or
resolves upon any field of formations at all, or clings, cleaves, or
clutches on to it, but retreats, retracts and recoils . . ., and every sign
as object, every occurrence as object, appears as an impediment.”

From this, the practitioner attains the first “path moment” (magga)
of stream-entry as “change of lineage knowledge arises in him, which
takes as its object the signless, non-occurrence, non-formation, cessa-
tion, nibbana.”>¢

The resultant self that arises through these insight knowledges,
paths, and fruitions is thus progressively stripped of lingering aspects
of the deluded narrative self. The practitioner clearly sees phenom-
ena in terms of the three characteristics, and responds to them with
neither grasping nor aversion. This advanced state of equanimity—
cultivated initially through the seven factors of awakening and ulti-
mately through the eight insight knowledges—serves as the gateway
to liberation. As in the Pali Nikayas, The Path of Purification presents the
progression through the four resultant paths® as tantamount to eradi-
cating the ten fetters.*® The resultant self is thus characterized primar-
ily in terms of what it lacks: it lacks the ten fetters, it lacks the ten
defilements, it lacks the eight wrongnesses, it lacks the eight worldly
states, it lacks the five kinds of avarice and the three perversions, and
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so forth. This path is, quite literally, one of purification—first through
retraining the narrative self away from the hindrances through the de-
velopment of concentration. Further purification requires turning the
concentrated mind to investigate the three characteristics, through
which the deeper tendencies of clinging to phenomena and to self are
eradicated. The resultant self that remains is free of the various defile-
ments that would otherwise bind the practitioner to samsara.

SELF-TRANSFORMATION IN DAKPO TASHI NAMGYAL’S
MAHAMUDRA: THE MOONLIGHT

The practice tradition known as Mahamudra, “the Great Seal,” is
principally associated with the Kagyu (bka’ brgyud) lineage of Tibetan
Buddhism. Its contemplative practices, stages of realization, and phil-
osophical views are presented, alternately, as the culmination of the
perfection of wisdom of the sitra tradition, as the culmination of the
esoteric trainings of Vajrayana Buddhism, or as a sufficient “vehicle”
in its own right. Consequently, across various authors, and, as we’ll see
through the works of Dakpo Tashi Namgyal, even across multiple texts
by the same author, the Mahamudra teachings can be contextualized
in a variety of ways.

As explained above, this section focuses on the stages of medita-
tion (sgom rim) outlined in Dakpo Tashi Namgyal’s Mahamudra: The
Moonlight, although I supplement this presentation by highlighting
some key features of his “Tantric Mahamudra” approach as presented
in Light Rays from the Jewel of the Excellent Teaching. There are two rea-
sons for this. First, given the emphasis Dakpo Tashi Namgyal places
on the cultivation of ordinary calm abiding® (Skt. samatha, Tib. zhi
gnas) and insight (Skt. vipasyand, Tib. lhag mthong) as a preliminary to
Mahamudra meditation proper, this facilitates comparison with simi-
lar stages of practice through which the narrative self is brought under
control and investigated that are outlined in Buddhaghosa’s The Path
of Purification. Second, Dakpo Tashi Namgyal’s outline of the Vajrayana
path in Light Rays presents some alternative approaches to concentra-
tion as well as to the higher practices and realizations of Mahamudra.
This text also calls attention to some very interesting signs of attain-
ment that will be fruitful to investigate, in part due to their possible
similarity with the signs of attainment identified by Buddhaghosa.

It is important to acknowledge that Dakpo Tashi Namgyal’s pre-
sentation of ordinary calm abiding and insight is derived neither from




Lindahl: Self-transformation 245

the Pali Nikayas nor from Buddhaghosa’s synthesis; rather, he explains
from the outset that he is relying specifically on the Samdhinirmocana-
siitra, the doctrines of Maitreya, other texts by Asanga and Santipa,
and perhaps most notably the Stages of Meditation (Bhavanakrama) of
Kamalas$ila. In fact, the entirety of Mahamudra: The Moonlight relies
heavily on quotations from the scriptural and commentarial sources
of Indian and Tibetan Buddhism. Thus, Dakpo Tashi Namgyal’s ob-
jective here is not to compose a totally new work on Mahamudra
but to organize existing sources into a stages-of-the-path model for
self-transformation.

Integrating numerous quotations from Kamalaila’s Stages of
Meditation and various Mahayana Buddhist sitras as proof texts, in the
first stage of Mahamudra: The Moonlight Dakpo Tashi Namgyal explains
how the right external and internal conditions must be in place for
successful practice in ordinary calm abiding. A harmonious environ-
ment and ethical discipline are the initial prerequisites, but more em-
phasis is placed on recognizing and removing the hindrances (sgrib
pa). Throughout this section, Dakpo Tashi Namgyal quotes a number
of authorities that enumerate various conceptions of the hindrances
and their antidotes. While the lists are not consistently identical with
the classical exposition of the five hindrances discussed above, their
general significance is the same. The mind of the beginning practitio-
ner can be easily beset by restlessness (rgod pa) and resentment (‘gyod
pa), on the one hand, and by sluggishness (rmugs pa), dullness (bying),
drowsiness (gnyid) and doubt (the tshom), on the other. Additionally,
Dakpo Tashi Namgyal also references the hindering function of the bi-
naries of desire ('dod pa) and ill will (gnod sems) and nonexertion (mi
rtsol ba) and overexertion ('du byed sems pa), as well as forgetfulness
(brjed nges), on the successful practice of calm abiding.”* He concisely
outlines the antidotes for these various hindrances:

The remedy for [restlessness] lies in calming the mind by meditating
on impermanence. As for resentment, the remedy is to avoid thinking
about its object. To counter sluggishness, one perceives joyful things.
Dullness is removed by [encouragement]. Drowsiness is overcome by
visualizing light. Resoluteness is a remedy for doubt. Contemplation
on contentment and the evil consequences of sensory pleasures is a
remedy for craving. [Ill will] may be removed by engendering love
and kindness for others. All these are very important.
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imilarly, intentionally recognizing, cultivating, and applying the
various factors of awakening are important means of pacifying the
hindrances. Mindfulness (dran pa) preserves nondistractedness. Two
forms of mental functions, vigilance (shes bzhin) and mental exertion
('du byed), operate in tandem in this process. The former detects any
deviation from the object of concentration or any deviation in the
quality of awareness toward the hindrances of restlessness or drowsi-
ness; the latter is an active cognitive process that applies the antidote
to a hindrance in order to eliminate it. As a result of retraining the
ordinary patterns of the narrative self in this way, the practitioner
achieves a state of equanimity (btang snyom), in which the mind is free
from the imbalance of any hindrances.

In the next section of the text, Dakpo Tashi Namgyal outlines the
basic methods for attaining calm abiding, as well as the developmental
stages leading up to it. In terms of meditation objects, ordinary calm
abiding can be cultivated through concentration on the breath, on vi-
sualized symbols or points of light, on joy or bliss, or upon an external
object such as a stone or alight.® He then summarizes a key path schema
for the attainment of calm abiding from the Mahayanasutralarikara: the
nine stages of resting the mind (sems gnas dgu’i rim pas ’grub tshul).** In
this sequence, the seventh stage, complete pacification of the mind,
refers to the point at which the hindrances have been completely over-
come through the proper application of the factors of awakening that
serve as the antidotes for cultivating mental balance. The eighth and
ninth stages, one-pointedness and resting in equanimity, respectively,
are the culmination of the training; the primary difference between
the two stages is whether maintaining equanimity is effortful or effort-
less for the practitioner.

From this basis of equanimity, the practitioner then turns his or
her attention to the practice of cultivating insight through the inves-
tigation of the selflessness of persons and the selflessness of phenom-
ena. In anticipation of the distinctively Mahamudra approach to this
practice that he presents in subsequent sections of the text, Dakpo
Tashi Namgyal emphasizes here how to take the mind as the principle
object, in relation to which the view of selflessness should be realized.
He explains that

[the mind] is neither one essential entity nor multiple entities. The
mind is ephemeral. One should establish the ephemeral nature of phe-
nomena in the same way as is done with the mind. Deep examination
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of the essence of mind through wisdom will reveal the mind in an
ultimate sense to possess neither intrinsic nor extrinsic reality.®

Dakpo Tashi Namgyal concludes the stages of the practice of or-
dinary calm abiding and insight by clarifying the philosophical posi-
tion of his own tradition against those of his opponents. Thus, having
detailed the proper methods for developing equanimity, and with the
proper view of reality that must be cultivated through the investiga-
tive work of insight, the practitioner is prepared to enter into the “un-
common practice” of Mahamudra meditation proper.

There are two principle distinctions between the ordinary calm
abiding and insight practices that Dakpo Tashi Namgyal lays out at
the beginning of his treatise and these practices in the context of
Mahamudra. First, in contrast to the effort required to attain ordinary
calm abiding, Mahamudra calm abiding emphasizes the effortless rest-
ing of a balanced mind in a relaxed and natural state (sems kyi rang
babs). Second, in contrast to the dualistic investigations of ordinary
insight, Mahamudra insight operates from a perspective of subject-
object nondualism. These distinctions, which in the approach of sttra
Mahamudra are predicated on the proper cultivation of ordinary calm
abiding and insight, mark a significant shift away from the deluded
tendencies of the narrative self, and are the practical basis through
which the higher realizations of the resultant self can be cultivated
and integrated.

In his presentation of Mahamudra calm abiding, Dakpo Tashi
Namgyal refers his reader back to the foundational practices of elimi-
nating the various hindrances through effortful concentration on a
meditation object. While in the initial stages of Mahamudra calm abid-
ing the practitioner can employ a visualized object or the breath to
attain equanimity, Dakpo Tashi Namgyal makes clear that the main
practice in this context is, rather, that “the mind should be settled in
its natural, relaxed state.”®® The practitioner should not intentionally
modify the mind through effortful practice or fabricate a particular
mental state.” If the natural state can be maintained, the practitioner
is instructed neither to follow after thoughts nor to suppress or reject
them. By contrast, the practitioner is instructed to maintain the integ-
rity of this state without wavering from the mind’s natural and relaxed
equanimity and alert mindfulness. In this stage of the practice, mind-
fulness and vigilance are of utmost importance. Dakpo Tashi Namgyal
explains how “the former averts mental distraction from a visualized
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image while the latter detects dullness or the flow of thoughts.”®® But
once the practitioner attains to the mental equanimity of the ninth
stage of calm abiding, there is no longer any need to engage these two
faculties in the same intentional, effortful way. Rather,

Having intensified one’s resolve not to be distracted, even for a
moment, from the visualization, and having continuously main-
tained the settled state, one vivifies mindfulness. Being in such tran-
quility, one should simply observe while remaining alert, without
specifically examining whether the mind is affected by dullness or
thoughts, by mindfulness or forgetfulness.*

Moment by moment, the practitioner continues to rest in the
natural state in such a way that regardless of whether hindrances or
thoughts are present, “one simply watches the vigor of definite aware-
ness that passes undiminished through every moment.””

Insight practice in the context of Mahamudra proceeds in a manner
analogous to resting unwaveringly in the equanimity of the natural
state. Just as the hindrances of dullness or restlessness are allowed to
arise co-emergent with the natural state, so too in the insight practice
of Mahamudra all thoughts are investigated from the perspective of
the mind’s natural state and not from a dualistic and strictly concep-
tual perspective. The main objective of insight is not to investigate the
emptiness of phenomena and persons as meditation objects; rather,
the purpose is to realize that the duality of subject and object, mind
and appearances, is mistaken from the beginning. On account of the
fundamental confusion that conditions samsaric existence, the mind’s
tendency is to grasp onto and reify appearances into substantially
existent external objects. While ordinary insight practice brings the
philosophical view of emptiness to bear on phenomena, in this stage
this stitra view must be unified with the Mahamudra view of the co-
emergence of mind and appearances.”

The meditator should be aware of the indivisibility of the mind and
thoughts, which are like water and its waves. The waves are not dif-
ferent from the water—the water itself appears as waves, which retain
their nature as water. Similarly, diverse thoughts—from the moment
of their emergence—are inseparable from the mind’s intrinsic lucidity
and emptiness, because the mind—as unceasing movement—manifests
itself in dualistic thoughts. The meditator should, therefore, resolve
that diverse thoughts are the manifestations of the mind, and that they
are also inseparable from the intrinsic lucidity and emptiness of the
mind that is devoid of any essence or identity.”
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Thus, Mahamudra calm abiding and insight practices aim to guide
the practitioner to the realization that the mind is ultimately co-emer-
gent with the phenomena that seem to appear to it as its thoughts, emo-
tions, and objects. Insight, here, is to recognize how mind and thoughts,
emotions, and appearances are naturally united. This resolves in the
practitioner’s experience that “appearance and mind are a non-dual
phenomenon, without bifurcating the diverse external appearances
and the internal movements of the mind.””* Some of the nuances of
this realization will be discussed below in the context of describing the
resultant self that emerges through training in Mahamudra. But first,
it is important to see how the tantric approach to Mahamudra employs
some unique strategies for arriving at analogous ultimate realizations.

A number of Tibetan authors writing about Vajrayana practice
employ the terms “path” (lam) and “stages” (rim) to organize their
practices, and there are a few general or overarching path schemas
that shape the trajectory of Vajrayana practice for different lineages.
For instance, the progression through the nine-vehicle (theg pa rim dgu)
system of the Nyingma (rnying ma) lineage is an ascent in complexity of
practice and potential depth of realization. The Sakya (sa skya) lineage
presents its tantric instructions, derived from the Hevajra Tantra, within
the framework of “path and result” (Iam ’bras). The gradual Vajrayana
paths that shape the trajectory of tantric practice in the Gelug (dge
lugs) are derived from Indian commentaries on the Guhyasamaja Tantra,
especially the Five Stages (Paficakrama) attributed to Nagarjuna.” This
highly technical approach to completion-stage (rdzogs rim) tantric
practices presents a sequence of five techniques: body isolation, speech
isolation, mind isolation, relative illusory body, and ultimate luminos-
ity. Dakpo Tashi Namgyal’s presentation of the stages of the Vajrayana
path incorporates some of the other path schemas mentioned above,
including terminology shared with the nine vehicles, the five practices
from the Paficakrama, as well as the six dharmas of Naropa (na ro chos
drug) that are one of the hallmarks of the Kagyu lineage.

Despite the general assumption that Vajrayana practice is a higher
development beyond Mahayana approaches to calm abiding and in-
sight, Dakpo Tashi Namgyal’s presentation of the tantric path makes
it clear that in this context the practitioner still needs to apply the
factors of awakening to remain vigilant against the hindrances. The
primary distinction between Mahayana and Vajrayana approaches is
therefore found in the means used in the development of these skills.
After the practitioner has attained the requisite initiation and has
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pledged to keep the tantric vows, the early stages of tantric discipline
involve the cultivation of concentration through visualizations and
mantra recitations, or through both in the more complex practices of
the generation stage. Dakpo Tashi Namgyal explains how the purpose
of these practices is to tame “the crazed elephant of the mind” through
tying it “to the post of focus, by using the rope of mindfulness.””

As we saw above, it is common for the practitioner to err in one
state of mental imbalance or another: “When there is a predominance
of samatha, dullness causes distraction. When there is a predominance
of vipasyana, agitation causes distraction.”’® However, in tantric prac-
tices, it is not sufficient to simply use visualizations or mantra recita-
tions as techniques for eliminating the hindrances and defilements.
One must also receive various empowerments

because they wash away the particular stains that will be hindrances
and defects in your meditation on the liberating yoga of the two
stages [the generation and completion stages], and they bestow the
power to accomplish that particular goal.””

Despite the overall rhetoric of Vajrayana Buddhism, which tends
to emphasize the innate purity of the individual, there are many ways
in which the untrained, ordinary narrative self nevertheless presents
particular obstacles to the training.

Ultimately, concentration and insight are significant components
to generation-stage tantric practice. Visualization practices have to be
balanced with the insight that all phenomena (whether visualized or
appearing as internal and external objects) have no essential nature.
Before commencing the visualization of the deity, the practitioner
is directed to meditate upon emptiness, fully recognizing that “all
phenomena are primordially without essence, nature, or selfhood.””
The actual visualization practices of the generation stage are highly
complex, and discussing them in detail is beyond the scope of this
paper. Interestingly, Dakpo Tashi Namgyal explains how it is possible
to become distracted by other appearances that arise while engaged
in visualization, and he exhorts the reader to employ mindfulness to
remain concentrated on visualizing even a small portion of the deity
clearly.” In time, as one develops one’s concentration through an in-
creased capacity for visualization, the insight practices of meditating
on emptiness and visualizing the deity in front of oneself, or visual-
izing oneself as the deity, have a greater transformative impact on un-
dermining the false assumption of the narrative self.
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In his presentation of the initial stages of the Kagyu Vajrayana
path, Dakpo Tashi Namgyal draws upon an array of tantric techniques
for facilitating the process of self-transformation. While these tech-
niques suggest that the ordinary narrative self does indeed need to
be purified of hindrances and defilements, there is also a very strong
emphasis from the outset that all phenomena are intrinsically pure by
virtue of their being empty. Through the continual effort to identify
with the deity, the narrative self undergoes the most significant trans-
formations in the initial stages of Vajrayana practice. The process of
self-transformation in these initial stages of tantric practice develops
the mind in concentration and insight, so that the completion-stage
practices can serve as catalysts for the recognition of the mind’s pure,
blissful, and luminous nature.

Dakpo Tashi Namgyal’s presentation of Vajrayana completion-
stage practices is, like other presentations, focused on how to manipu-
late the energies of the subtle body for the purpose of generating inner
heat, bliss, and various “signs of attainment” (rtags). In this stage of the
practice, the tantric practitioner aims to move beyond ordinary con-
ceptions of the gross body to experience and control a “subtle body” of
channels, energies, and drops. In order to cultivate inner heat, Dakpo
Tashi Namgyal advocates a visualization practice through which mant-
ric seed syllables are associated with the four main cakras: navel, heart,
throat, and crown. Two main changes in the practitioner’s experience
arise through directing the various energies of the subtle body into
the central channel. First, the inner heat generated through drawing
the energies into the central channel causes a flow of blissful nectar
to descend from the crown cakra in a process called “blazing and drip-
ping.”® Through the discipline of inner heat, the practitioner aims
to purify his or her body, speech, and mind of habitual patterns and
defilements. Second, the withdrawal of the energies into the central
channel of the subtle body also results in the appearance of various
visual signs, which Dakpo Tashi Namgyal presents by quoting a tantra
called the Vajra Tent:*!

First, there is the appearance of clouds; second, something like
smoke; third, the appearance of fireflies; fourth, the burning of lamp
flames; fifth, a continuous radiance that is like a cloudless sky.®

While the “blazing and dripping” practices of inner heat intro-
duce the practitioner to the blissful aspect of conscious experience,
these initial light forms, which take on different characteristics as the
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practice progresses, introduce the practitioner to the mind’s intrinsic
luminosity (gsal ba, ‘od gsal).

These qualities of mind must then be conjoined with the realiza-
tions that are cultivated through the practice called illusory body (sgyu
lus). Dakpo Tashi Namgyal explains this practice as follows: “You must
train in seeing the entire outer environment of the world, the beings
that inhabit it, and all other objects as being like illusions.”®* Through
controlling the body’s subtle energies, the practitioner dissolves his
or her ordinary mind into luminosity and bliss and emerges in the il-
lusory body of the tantric deity. Dakpo Tashi Namgyal explains how
the primary context for practicing this training is in the dream state,
through which one learns to see all dream phenomena as ultimately
mind-made. Clearly, this particular practice aims to radically desta-
bilize the ordinary narrative self, which tends to reify objects and ap-
pearances as truly existing in an external environment. Just as the ex-
ternal environment is a mind-made illusion, so too is one’s own body,
as well as the body of one’s personal tantric deity.

Dakpo Tashi Namgyal points out that once the practitioner has cul-
tivated bliss and luminosity and has recognized the illusory nature of
appearances, further refinements are still necessary in order to fully
realize the mind’s true nature. The deepest sign of luminosity men-
tioned previously, the continuous radiance like a cloudless sky, is first
recognized within the framework of subject-object duality—it arises
to an observer who fails to recognize it as his own true nature. Dakpo
Tashi Namgyal explains how the “ultimate luminosity” is “the mani-
festation of the nonconceptual wisdom that realizes the true nature;
this wisdom is like a stainless sky and is without even the subtlest dual-
ity.”®* After recognizing the luminous nature of mind through manipu-
lating the energies of the subtle body, the practitioner continues to
cultivate the nondual realizations that are central to the Mahamudra
tradition. As in the siitra Mahamudra approach outlined above, this
practice is directed at realizing how all phenomena are empty appear-
ances that are co-emergent with the nature of mind.

In Mahamudra: The Moonlight, Dakpo Tashi Namgyal thoroughly
explains various subtle gradations through which the practitioner
first recognizes and then familiarizes him- or herself with the nature
of mind. These states and stages are predicated on the successful ac-
complishment of the previous stages by which the narrative self has
been deconstructed through either the sutra-based approach to calm
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abiding and insight or through the tantric path of generation- and
completion-stage practices. The transformation from narrative self
to resultant self is predicated on the practitioner having first realized
the co-emergence of mind, the co-emergence of thought, and the co-
emergence of appearances and then further developing this realiza-
tion through the ultimate stages of Mahamudra training known as the
four yogas (rnal byor bzhi).

What Dakpo Tashi Namgyal calls the co-emergence of mind (sems
nyid lhan skyes ngo sprod pa) is the first realization in which calm abid-
ing and insight practice are entirely unified. Through allowing the
mind to rest in its natural state, “as the mind observes its own intrin-
sic nature or mode of existence, all discriminatory thoughts in their
forceful or feeble forms dissolve or pacify themselves without suppres-
sion.”® The practitioner then continues to develop the realization of
the co-emergence of the natural state of mind with all mental qualities
and phenomenal appearances. At this point, no distinction between
Samatha and vipasyana can be maintained:

Although [calm abiding] and insight are treated as separate aspects,
they are in fact inseparable. [Calm abiding] is inherent in the insight
of self-awareness and self-crystallization, while insight is inherent in
the quiet nature of the mind. [Calm abiding] and insight are therefore
a coemergent state, concentrating one-pointedly and indivisibly, be-
cause insight by itself comprehends and crystallizes a state of [calm
abiding] unstained by any perceptive marks.*

It is important to note that the fusion of calm abiding and insight
is, for Dakpo Tashi Namgyal, nothing less than the co-emergence of the
ultimate mind, the dharmakaya. This unified state of complete resting
in the equanimity of the nature of mind, coupled with insight into the
mind’s vivid awareness, serves as the basis for the next two stages of
realization.

To attain the second stage, identifying co-emergence of thought
(rnam rtog lhan skyes ngo sprod pa), Dakpo Tashi Namgyal prescribes a
particular practice that can be employed only from the perspective of
resting in the mind’s natural state. The practitioner is instructed to in-
tentionally generate an emotional state—delight, desire, or ill will. But,
as with the previous practice, the objective is not to be carried away
by the thought; the intentional generation of an emotional state fa-
cilitates disassociation from it, and this inhibits the ordinary tendency
toward grasping. The practitioner instead recognizes that the emotion
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is like any other mental content: it co-emerges with mind, and it is ul-
timately not distinguishable from mind. Realizing this,

the mind should then perceive the emotion as being empty of any
identifiable essence or self-entity. Furthermore, the mind perceives
the coemergent union of the intrinsic lucidity of thought and its
undefinable emptiness, the inseparability of emptiness from the
thought stream, as well as the inseparability of the thought stream
from its intrinsic emptiness.”

Finally, Dakpo Tashi Namgyal explains the third stage: identifying
the co-emergence of appearance (snang ba lhan skyes ngo sprod pa). This
stage is treated as the ultimate realization of co-emergence because
through it the practitioner resolves the apparent boundary between
internal and external phenomena, subject and object, realizing that
“the appearances that emerge before the mind due to psychic imprints
of the past are not different from the coemergent appearances of dual-
istic mind.”*® Here Dakpo Tashi Namgyal prescribes a practice of gazing
at external forms until the form, its emptiness, and its inseparability
with awareness are all perceived simultaneously.®

Having discovered the intrinsic nature of ordinary mind, the medita-

tor remains aware of it without getting distracted, and at the same

time remains unmodulated whatever immediate mode of mind or

thought arises. . . . If in order to meditate, the meditator withdraws
from maintaining the mind’s natural state through being mindful of

its identity, and alters it or adds a new element, he will be contradict-

ing the meaning of unmodulated mind. . . . He must not allow himself

to be distracted—not even for a moment—by his deluded awareness

with its ingrained clinging to duality.”

Mindfulness remains highly significant in these penultimate stages
of the Mahamudra path as well. Once the practitioner has identified
the nature of mind and its co-emergence as thought and appearances,
this state of recognition is to be maintained whether in a “meditation”
session or in “post-meditation.” Mindfulness is the critical faculty that
allows the practitioner to maintain this state without deviating from
it.”! At this point all experiences become “meditation.” All experiences
are now part of the path.

As this realization is perfected in the four yogas (rnal "byor bzhi) of
Mahamudra,” the practitioner isolates a few other central character-
istics that are cultivated in the ultimate stages of the path. In the first
yoga of one-pointedness, “the mind rests firmly, serenely, lucidly in
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clear and empty awareness. . . . This is the fusion of the dynamic and
stable aspects of the mind.”* In the second yoga of nondiscrimination,
the practitioner recognizes that “all subject-object dualities are but
nonarising [emptiness]” and is then “free from any view of absolute
arising, dwelling, or dissolving.”* In the third yoga of one-flavor, the
mind is “settled evenly in its primal purity, without affirming or re-
jecting the concepts of whether all things of samsara and nirvana are
empty or not empty.” Finally, in the fourth yoga of nonmeditation,
the mind

is completely detached from the duality of absorption and postab-
sorption, mindfulness and distraction [and] by transcending the du-
ality of meditation and meditator, external and internal realities, the
meditating awareness dissolves itself into its luminous clarity.*

In Mahamudra: The Moonlight, Dakpo Tashi Namgyal further differ-
entiates each of these yogas into lower, average, and great levels, for
a total of twelve degrees of final realization. He goes on to explain,
however, that the twelve will not necessarily arise in sequential order
“like the steps of stairs.”®” Unlike the more sequential practices that in-
volve deconstructing the narrative self, the emergence of the resultant
self through the four yogas is an unfolding process in which different
valences of the nature of mind become recognized in the practitioner’s
experience. The three degrees in each the four yogas are differentiated
primarily in terms of the depth and stability of the realization.

These views about the ways in which the four yogas come to be
realized informs the penultimate section of Dakpo Tashi Namgyal’s
text, in which he interrogates possible correlations between the four
yogas of Mahamudra and the paths and grounds (sa lam) of Mahayana
Buddhism. This section, while very scholastic in nature, has far-reach-
ing implications, as here Dakpo Tashi Namgyal grapples with various
claims about whether the stages of awakening in one path schema
can be coherently mapped onto those of another system. Because the
resultant self in the Mahamudra system is realized in a multifaceted
manner but not necessarily in a linear progression of steps, Dakpo
Tashi Namgyal is quite skeptical of any attempts to clearly correlate
Mahamudra ultimate realizations with gradual Mahayana path sche-
mas. He explains how “the essence of reality being nondifferentiable,
its division into the grounds and paths cannot be acceptable from the
ultimate standpoint.”® Despite this cautionary preamble, he ends
up entering into the debates on their correlation as a conventional
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skillful means to assist meditators in understanding their own expe-
rience.” Even though Dakpo Tashi Namgyal clearly has reservations
about differentiating the ultimate realization of Mahamudra into dis-
crete states, he seems unable at the end of his text to escape the need
to present this tradition in terms of a path structure.’® Having eluci-
dated the practice of ordinary calm abiding and insight as well as the
practice of Mahamudra according to their stages of meditation (sgom
rim), he makes his best effort at mapping the paths and grounds of the
Mahayana onto the final realizations as presented in the Mahamudra
system.'*!

COMPARATIVE ANALYSIS OF TWO
BUDDHIST PATH SCHEMAS

In this section, I want to recapitulate the ground covered thus far and
also establish some specific comparisons between these two path sche-
mas. While some of the earlier stages of deconstructing and reorient-
ing the narrative self are unambiguously similar, some additional criti-
cal reflection is warranted on whether or not (or the degree to which)
the higher stages of concentration, the various signs of attainment,
and most importantly the progressive stages of insight and realization
are analogous.

Although they could be easily overlooked in a study on paths of
contemplative development, it is significant that both Buddhaghosa’s
The Path of Purification and Dakpo Tashi Namgyal’s Mahamudra: The
Moonlight do not neglect to mention the importance of ethical discipline
and a harmonious practice environment as important initial stages of
the path. This is not difficult to understand, given how environmental
factors can condition the mental and emotional states of the narrative
self, and those states are reflected back out into the world through ha-
bitual behaviors and involuntary responses to stimuli. The initial stages
of retraining the narrative self require an increased awareness of these
dimensions of being in the world, first of all, and then the intentional
removal and replacement of unwholesome states and behaviors with
their wholesome counterparts. Adhering to the ethical principles pre-
scribed in Buddhist traditions, as well as so-called preliminary practices
such as faith and devotion, set up the essential conditions for making
progress in the cognitive trainings of concentration and insight.

In both path schemas, ample attention is given to attending to and
eliminating various hindrances as the first step toward greater mental
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equilibrium. The Path of Purification largely follows the canonical enu-
meration of five hindrances, two of which are coarse states of agitation
that can be retrained through adhering to ethical discipline, and three
of which are more subtle qualities of awareness that interfere with the
development of tranquility and eventually concentration. Perhaps be-
cause it incorporates a much wider variety of Buddhist literature as
proof texts, Mahamudra: The Moonlight identifies additional hindrances,
although the principle binaries of sensory desire and restlessness on
the one hand, and ill will and laxity on the other, demonstrate that
both systems consistently identify the same fundamental problems as
being posed by the ordinary tendencies of the narrative self.

In both path schemas, as well, the practitioner is advised to over-
come various hindrances through attending to and cultivating their
counterparts—the various factors of awakening. Mindfulness and ef-
fortful vigilance are essential strategies that the practitioner has at his
or her disposal for retraining the narrative self away from the habitual
tendency to see the world in terms of desire and aversion. These two
factors in particular lead to the development of the initial tranquility
that serves as the basis for more advanced practice in concentration.

The Path of Purification and Mahamudra: The Moonlight both offer a
variety of strategies for developing mental concentration—a trajec-
tory of practice that takes place through various stages and culmi-
nates in the attainment of equanimity. Recognizing perhaps that dif-
ferent practitioners have different dispositions and proclivities, both
Buddhaghosa and Dakpo Tashi Namgyal identify a number of possible
meditation objects or supports as vehicles for the development of
concentration. These supports can be external visible objects, visual-
ized mental objects, the breath, or particular qualities of awareness.
External objects range from simple and solid objects, such as the earth
kasina or a stone, to more subtle objects like light or space. Similarly,
visualized objects range in complexity, especially when we take into
consideration Dakpo Tashi Namgyal’s Light Rays, which presents gen-
eration-stage practice as a means of developing positive mental factors
and concentration. As explained above, these stages are predicated on
asignificant suspension of the ordinary tendencies of the narrative self
to be oriented toward a world of external objects on the one hand, and
distracting thoughts, stories, and mental fantasies on the other, both
of which threaten the vigilant present-moment awareness needed to
make progress in concentration.
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Correlating the two principal models for sequential stages of con-
centration is a difficult task, further complicated if one takes into ac-
count the various ways the four jhanas and the nine stages of samatha
have been interpreted in different places and times. Buddhaghosa’s
presentation of the four jhanas is already somewhat inconsistent
with the presentation of the four jhanas in the canonical literature.'*?
Similarly, the depth and duration of concentration associated with the
higher stages of samatha is not necessarily consistent across interpret-
ers of this fundamental Mahayana path schema. If we adhere closely to
the brief descriptions offered in The Path of Purification and the sources
quoted in Mahamudra: The Moonlight, it seems plausible that the “one-
pointedness” associated with the eighth stage of Samatha is on par with
the “unification of mind” that is a key feature of the first jhana. Along
the way, similar factors of awakening, especially vigor and joy, are an-
ticipated as a result of successfully suppressing the hindrances. It is
also apparent that both the four jhanas and the nine stages of samatha
culminate in the seventh factor of awakening, equanimity. Much more
difficult to discern is whether this equanimity has identical phenom-
enological characteristics in the experience of Buddhist meditators
practicing within the context of these two path schemas.’®

Through the cultivation of these increasingly subtle states of aware-
ness, practitioners in both systems are also given feedback in the form
of various signs of attainment. Dakpo Tashi Namgyal has much more to
say about this topic in his overview of generation- and contemplation-
state practice in Light Rays than in Mahamudra: The Moonlight. Despite
their radically different methods of practice, there are some very in-
teresting resonances between his presentation of signs of attainment
and those found in Buddhaghosa’s The Path of Purification. One point
of possible convergence across these two path schemas is the aris-
ing of bliss as a result of practice. In The Path of Purification, bliss is a
sign of attainment for the first two jhanas. In Dakpo Tashi Namgyal’s
Light Rays, bliss is generated through manipulating the energies of the
subtle body, especially through intentionally directing them into the
central channel. Closely related to the arising of bliss in both contexts
is the arising of different types of luminosity as another noteworthy
sign of attainment.

Unlike bliss, which to my knowledge is not so clearly differenti-
ated into degrees, luminosity arises in different forms and with dif-
ferent qualities as practice develops. Through the practitioner’s
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concentration on the breath as a meditative support, Buddhaghosa de-
scribes the arising counterpart sign as appearing

to some like a star or a cluster of gems or a cluster of pearls, to others
with a rough touch like that of silk-cotton seeds or a peg made of
heartwood, to others like a long braid string or a wreath of flowers
or a puff of smoke, to others like a stretched-out cobweb or a film
of cloud or lotus flower or a chariot wheel or the moon’s disk or the
sun’s disk.1**

Quoting one of the many tantric proof texts that details a sequence
of luminous signs of attainment, Dakpo Tashi Namgyal’s text identifies
the result of completion-stage practice as

First, there is the appearance of clouds; second, something like

smoke; third, the appearance of fireflies; fourth, the burning of lamp
flames; fifth, a continuous radiance that is like a cloudless sky.'*

While again it is difficult to come to strong conclusions about the
nature of contemplative experience from disparate textual sources
composed in differing Buddhist cultural contexts and in different lan-
guages, the parallels between these two discussions of various lumi-
nous signs of attainment are nevertheless striking. The consistency
between the two on diffuse smoke and cloud-like luminosities as well
as more discrete star-like and firefly-like points of light suggests that
the concentration developed in each of these practice traditions may
have similar effects on the quality of the practitioner’s awareness.'®
Furthermore, the sky-like radiance presented in various tantras as
the most developed sign of attainment bears some resemblance to the
pure bright mind associated with the attainment of the fourth jhana in
both Buddhaghosa’s The Path of Purification and in the Pali Nikayas.'”

These various signs of attainment are interpreted as indications
that the ordinary habitual tendencies of the narrative self have been
superseded by a mind that is concentrated, pliable, and balanced in
equanimity. However, these signs of attainment are in no instances
taken to be identical with the end goal of the path. Without the cog-
nitive insights that come through investigative processes, the funda-
mental delusion of the narrative self will not be undermined, and the
resultant self will remain unmanifested.

As is the case across Buddhist traditions, these two path schemas
contextualize prowess in concentration as being ultimately significant
only insofar as it facilitates mastery in discerning the nature of reality.
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The stages outlined in The Path of Purification and Mahamudra: The
Moonlight begin to diverge in significant ways at this critical juncture.

As a general observation, The Path of Purification presents a much
more sequential progress of insight through which the narrative self
is deconstructed. The eight insight knowledges that begin with the
recognition of the arising and passing away of phenomena progres-
sively unfold into additional realizations of the three characteristics.
According to Buddhaghosa’s presentation, these realizations destabi-
lize the narrative self in ways that undermine the habitual tendency
to relate to objects (Whether external or mental phenomena) in terms
of grasping, desire, and aversion. As it matures in the latter stages of
the insight knowledges, the experiential realization of the three char-
acteristics stabilizes into a mental equanimity born of insight. The
paths and fruitions that are the culmination of the stage of insight are
presented in terms of a purification of mental defilements, following
the paradigm of eradicating the ten fetters first put forth in the Pali
Nikayas. Thus, according to Buddhaghosa’s model, the resultant self
arises only through a radical destabilization of the narrative self and
a progress of insight that clears away the various fetters that bind the
practitioner to samsara.

In comparison with this fairly linear and even causal model of pro-
gression through stages of insight, Dakpo Tashi Namgyal’s presentation
of insight suggests that insights into the nature of mind deepen as the
practitioner realizes increasingly subtle gradations of how mind and
appearances are co-emergent. The progression through the co-emer-
gence of mind, the co-emergence of thought, and the co-emergence
of appearances is less explicitly causal and linear than Buddhaghosa’s
stages of the eight insight knowledges. Rather, Dakpo Tashi Namgyal
advocates specific insight practices for attaining each of these realiza-
tions, all three of which are variations on the theme of recognizing the
nonduality of the nature of mind with the various phenomena that the
narrative self mistakenly reifies into “internal” and “external” objects.
Similarly, though for pedagogical purposes he is willing to present
the four yogas of Mahamudra as having twelve stages, he also insists
that many of these realizations do not necessarily arise in sequential
order; rather, they are different facets of a single realization that are
discerned as the practitioner becomes increasingly familiar with the
nature of mind.
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Furthermore, Dakpo Tashi Namgyal’s views on the resultant self
that emerges through these realizations reflects both Mahayana and
Vajrayana path schemas and their unique doctrinal presentations of
buddha-nature and ultimate reality. Although the shift from a narra-
tive self to a resultant self could also be read as requiring a purification
of defilements, the penultimate stages of the Mahamudra path do not
explicitly reference the falling away of the fetters so much as they em-
phasize the practitioner’s familiarization with the awakened qualities
of awareness that are always already present.

CONCLUSIONS AND IMPLICATIONS: PATH SCHEMAS
AND THE SCIENTIFIC STUDY OF BUDDHIST
MEDITATION TRADITIONS

The comparison of path schemas across Buddhist lineages allows us to
raise—and, in some instances, begin to answer—a number of important
questions: What are the various trajectories of contemplative develop-
ment set forth in Buddhist literature? Where are the main points of
convergence and divergence? What temporary experiential states are
deemed valuable to cultivate? What enduring perceptual, cognitive, or
affective shifts are anticipated? How is the relationship between prac-
tice and realization understood? And how is the final state of realiza-
tion characterized across traditions?

It is all too easy for scholars (whether intentionally or not) to rep-
licate the polemical biases of Buddhist traditions in their own work.
If we uncritically assume, for instance, that Vajrayana path schemas
both incorporate but also transcend the path schemas of Mahayana
and especially early Indian Pali traditions, any study of these traditions
will already be hierarchized in a way that potentially distorts the path
schemas on their own terms. This is particularly problematic for com-
parative work between the canonical and commentarial Pali literature
of early Buddhism and relatively late Tibetan sources that privilege
Mahayana and Vajrayana perspectives.

As argued above, comparing path schemas from disparate Buddhist
lineages potentially has a great deal to tell us about the key stages of
contemplative practices, anticipated resultant experiences, as well
as how practices and realizations are ascribed particular efficacy and
value in the process of self-transformation. Because path schemas
present both practice instructions as well as a phenomenology of signs




262 Pacific World

of attainment and resultant experiences, investigating them is a very
useful point of departure for determining what constitutes efficacious
practice for a given tradition and for constructing a picture of how a
given tradition understands the nature of proximate and ultimate ex-
periential goals.

In this last section I would also like to suggest that investigating
path schemas is a valuable strategy for advancing the scientific study
of Buddhist meditation traditions—an enterprise that remains fraught
with methodological problems. Despite some initial moves toward
greater interdisciplinary collaboration between scientists and human-
ists, we still have a long way to go in creating a dialogue and part-
nership that reflects the best of what these two approaches have to
offer. Neuroscientists are faced with a number of important decisions
when studying religious practices like Buddhist meditation. They need
to consider which practices and experiences to study, which human
subjects to study, what to measure biologically, how to make measure-
ments, when to make measurements, and, finally, how to interpret the
data.'® Close collaboration between scientists and humanists is essen-
tial for making these decisions.

Neuroscientific inquiry into Buddhist meditation presents us with
a great opportunity to demonstrate why interdisciplinary collabora-
tion matters, and how both scientists and humanists need to work to-
gether in order to advance this field of study. The literature on the
neuroscience of meditation is truly vast, and I do not attempt to pro-
vide a comprehensive review of the literature here. Rather, my objec-
tive is to isolate a couple of key problems in order to suggest what
light might be shed on them through the careful study of traditional
Buddhist path schemas.

Engaging Buddhist path schemas is potentially quite valuable
for scientific researchers of meditation for two main reasons. First,
much of the scientific research on “meditation” takes as its premise
an overly simplistic notion of meditation that insufficiently attends
to the diversity of Buddhist approaches across lineages and tradi-
tions. Comparative work across path schemas makes clear that it is
very difficult, if not impossible, to generalize about “Buddhist medi-
tation,” especially if a study incorporates data from practitioners of
multiple traditions. Second, the study of path schemas demonstrates
that “meditation” is in fact a composite system built up from multiple
smaller practices. In other words, meditators are not engaging in a
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single cognitive task but instead in a highly complex set of interrelated
tasks that, depending upon the tradition in which they are practic-
ing and their level of expertise, will almost certainly vary considerably
from practitioner to practitioner. Thus, engaging in interdisciplinary
research in such a way to allow for the comparative study of Buddhist
path structures to inform experimental research design in the science
of meditation traditions could potentially alleviate problems arising
from overly generalized conceptions of both the nature and trajectory
of contemplative practices.

Even within scientific studies of Buddhist meditation traditions,
there is no consistent definition of the term “meditation.” It has been
defined in recent literature as “an ancient spiritual practice which aims
to still the fluctuations of the mind”;'®® as “a set of diverse and specific
methods of distinct attentional engagement”;!'° and as “a physiological
state of demonstrated reduced metabolic activity that elicits physical
and mental relaxation and is reported to enhance psychological bal-
ance and emotional stability.”*'* With a few exceptions,''? however,
most neuroscientific studies of Buddhist meditation traditions are no
longer attempting to study “meditation” as such. Instead, in the wake
of some critical interdisciplinary scholarship,'* experimental research
is now focused more specifically on investigating specific types of med-
itation. These studies often distinguish among two or more still gen-
eralized practice types, the most common being “focused-attention,”
“open-monitoring,” and “compassion-based” practices. One recent
study suggests how each of these three types of meditation diminishes
the prominence of the “narrative self” by engaging a specific neural
network. In comparison with controls, experienced meditators prac-
ticing all three types of meditation showed decreased activity in the
Default Mode Network, which is associated with both self-referential
processing and mind-wandering.!"* Although the point that “medita-
tion” is not a single category needed to be made at the onset of this
type of research, it is important to continue to bear in mind that even a
tripartite division into focused-attention, open-monitoring, and com-
passion- based practices is also limited and potentially misleading.

The comparative study of Buddhist path schemas could potentially
illuminate some of the problems with the supposedly distinct cat-
egories of focused-attention and open-monitoring meditations, espe-
cially given the tendency for researchers to uncritically identify open-
monitoring practices with “mindfulness.” Scientific investigations of
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“mindfulness” are far and away the most numerous among the vari-
ous empirical approaches to Buddhist meditation traditions. However,
as a number of critical studies have recently pointed out,'** the term
“mindfulness” is used in a variety of ways in Buddhist literature, and,
to further complicate matters, the clinical application of mindful-
ness—the so-called Mindfulness-Based Interventions pioneered by Jon
Kabat-Zinn—employ an operationalized definition of mindfulness that
is in some ways at odds with traditional understandings.!'¢

Some studies suggest that focused attention and open-monitoring
practices lie on a spectrum, even asserting that these are at “opposite”
ends of a “continuum.””” While the language of “continuum” rightly
suggests that these practices are intertwined, it obscures the fact that
in practice the techniques cannot even be clearly separated.''® This is a
significant problem in the neuroscience of meditation, because the two
primary categories used to delineate supposedly different meditation
practices are in actual practice quite entangled.

Neither The Path of Purification nor Mahamudra: The Moonlight treat
“mindfulness” solely as a non-judgmental awareness of the present
moment. In addition to serving as the basis of developing concentra-
tion through remaining attentive to the in-breath and out-breath,
“mindfulness” also has a meta-cognitive role as a monitor of deficient
qualities that inhibit one’s progress in meditation.'*® Buddhist Studies
scholar Georges Dreyfus rightly suggests that for mindfulness

to distinguish wholesome from unwholesome mental states, it must
be explicitly cognitive and evaluative, in contrast with the idea of
mindfulness as non-judgmental acceptance of whatever arises within
the stream of consciousness.'?

In particular, the path schemas discussed above demonstrate how
one of the primary roles of this monitoring of awareness is the elimina-
tion of the five hindrances. Laxity and restlessness in particular are se-
rious obstacles to the establishment of even a basic mental tranquility,
and for that reason “mindfulness”—both in the sense of remembering
to remain attentive to the object and in the sense of monitoring for
defective qualities of awareness—is the first and most fundamental of
the seven factors of awakening.

But this is not the only conception of mindfulness found across
Buddhist traditions. In his article on nondual approaches to mindful-
ness, John Dunne rightly points out that unlike the Abhidharma ap-
proach to mindfulness and insight, which “assumes that meditative
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states are structured by subject-object duality,” Mahamudra traditions
employ the term mindfulness (dran pa) both in reference to a dualistic
type of monitoring awareness discussed above and in reference to a
nondualistic resting undistracted in the natural state.'* In Dakpo Tashi
Namgyal’s Mahamudra: The Moonlight, the difference between these two
types of mindfulness is correlated with the distinction between ordi-
nary and Mahamudra approaches to calm abiding and insight. I agree
with Dunne when he suggests that there are more similarities between
the rhetoric of mindfulness in Mindfulness Based Stress Reduction
and the nondual Mahamudra approach to mindfulness as mere non-
distraction than the dualistic approaches found either in Mahayana
Abhidharma literature or in Pali commentarial literature.'?? However,
it is important to bear in mind that in Dakpo Tashi Namgyal’s system,
nondual approaches to mindfulness are predicated on the practitio-
ner’s recognition of the nature of mind and insight into the co-emer-
gence of mind, the co-emergence of thought, and the co-emergence of
appearance.

The comparative investigation of Buddhist path schemas dem-
onstrates that the practices of concentration, insight, and especially
mindfulness are much more complex and in many ways quite different
from the operationalized understandings promoted in scientific litera-
ture. To alleviate this confusion and advance the neuroscientific study
of Buddhist meditation, I think it is important that we move away from
broad categories of meditation types, whether three or five, and aim
to directly target, through experimental research, the various compo-
nents that comprise a meditative discipline. In so doing, researchers
will need to keep in mind that novice practitioners are not likely to
be at the same stages or engaging in the same level of practice as ad-
vanced practitioners. If a researcher instructs novices and experts to
do the same practice—say “concentration”—in order to compare their
brain activity, he or she should not assume that the two meditators
are engaging in the same cognitive processes only to different degrees;
rather, the novice is likely to be involved with negotiating obstacles
that may not be present at all for the more advanced practitioner.
Similarly, practitioners who employ “mindfulness” as a dualistic and
evaluative monitoring awareness may not be engaged in the same cog-
nitive task as those who understand “mindfulness” as a non-dual and
undistracted resting in the nature of mind.'*
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To clarify what I am suggesting here, I think that breaking down the
trajectory of “Buddhist meditation” into various sub-practices will ul-
timately give us a much clearer picture of what is going on in the brain.
Most scientific studies of Buddhist meditation have investigated the
initial stages (especially when studying novices), and probably some of
the results with expert practitioners are indicative of states attained
after the union of concentration and insight. Experts may not simply
be doing the same practices only with more skill or to a deeper degree;
rather, having overcome the hindrances and unified concentration
and insight, their practice can take on a different character altogether.
In this respect, scientists have as much to learn about contemplative
practices from beginners who struggle to identify and overcome the
five hindrances as they do from advanced practitioners, for whom ne-
gotiating some of the basic stages may have become so automatic that
they become difficult to detect. By starting with more modest claims
and building up a picture of the various processes involved in medi-
tation, important cognitive processes such as the removal of the five
hindrances will not be overlooked.

To my knowledge, no studies have attempted to investigate what
overcoming laxity or restlessness looks like in the brain, because these
states are not understood to be the goal of meditation—despite the fact
that they are central to the process of meditating. And herein lies the
central problem: So long as researchers are investigating “meditation”
in the abstract, they will miss out on the process by focusing too much
on the goals. They will assume that the “goal” is a particular state that
can be attained and stabilized, and will fail to understand the various
techniques that are required for getting there in the first place.

There are many obstacles and many twists and turns along the
various path schemas found across Buddhist traditions, and our un-
derstanding of these traditions and their cognitive effects will remain
vague and incomplete unless researchers specifically recognize their
various stages and investigate the subroutines that comprise a larger
contemplative discipline. At this point, experimental research on
Buddhist meditation remains insufficiently precise when compared
with a phenomenology of those traditions derived from historical data.
Most of the problems in the neuroscience of contemplative traditions
derive from faulty research design or conceptions about meditation
that insufficiently attend to the diversity of practices and approaches
within a contemplative path. For this reason, I also think that many of
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these problems can ultimately be resolved through greater collabora-
tion between scientists and humanists.

This research has a number of valuable applications beyond in-
creasing our knowledge of how different meditative practices affect
the brain. If the neuroscience of Buddhist meditation traditions ad-
vances to the extent that we are able to correlate particular first-per-
son reports of discrete stages of the path with consistent third-person
brain-imaging data (admittedly, a big “if”), it might also be possible
to begin exploring the degree to which certain states and stages that
seem similar based upon textual data and first-person reports are still
seen to be similar when investigated through third-person scientific
methodologies. This could potentially shed light on the question raised
above about whether or not the one-pointed concentration attained
in the first jhana is analogous with that of the eighth stage of samatha.
Ultimately, such comparisons could be made to address stages of prac-
tice across other contemplative traditions as well.

In addition, precise research into the stages of meditation could
also be used to explain the sequences of practices and experiences
found across Buddhist meditation traditions. This type of analysis could
be quite valuable to scholars in the humanities, who have traditionally
had to rely upon historical and sociocultural arguments in order to
explain similarities and differences. It is possible that future neurosci-
entific research could illuminate more fundamental, biological reasons
why the stages of concentration and insight follow the trajectory they
do. If this is the case, then experimental research into these practices
could potentially open up further avenues for understanding the rela-
tionship between religious practices and religious experiences.
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samadhi, and upekkha, respectively.

23 SN V.97-98.

24 E.g., DN 1.84, AN II1.45, MN III.252.

25 MN 1.38, SN V.116.

26 AN I1.46

27 MN 1.277.

28 DN 1.75-84.

29 MN 1.34. The ten fetters are discussed below.
30 Cf. MN 1.301.
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31 Cf. MN L.147.

32 The Path of Purification 1.111.

33 The Path of Purification 1X.43.

34 The Path of Purification IV.47.

35 The Path of Purification, IV.51, quoting SN V.112.
36 The Path of Purification 1V.49.

37 See The Path of Purification 1V.79ff. On the differences between Buddhaghosa’s
criteria for the jhanas and those found in the Pali Nikayas, see Richard
Shankman, The Experience of Samadhi: An In-Depth Exploration of Buddhist
Meditation (Boston: Shambhala Publications, 2008), pp. 32-76.

38 The Path of Purification 1V.86 (samadhi kamacchandassa patipakkho, piti
vyapadassa, vitakko thinamiddhassa, sukkham uddhaca-kukkuccassa, vicaro viciki-
chhaya).

39 “For although other unprofitable things too are abandoned at the moment
of jhana, still only these [five hindrances] are specifically obstructive to jhana”
(The Path of Purification IV.104).

40 The Path of Purification 111.4.

41 The Path of Purification 1V.31.
42 The Path of Purification IV.31.
43 The Path of Purification VIIL.208.
44 The Path of Purification VIIL.214.
45 The Path of Purification VII1.215.
46 The Path of Purification IV.156.

47 The eight insight knowledges are knowledge of rise and fall, knowledge
of dissolution, knowledge of appearance as terror, knowledge of danger,
knowledge of dispassion, knowledge of desire for deliverance, knowl-
edge of reflection, and knowledge of equanimity about formations (udaya-
bbayanupassanafianam,  bhangdanupassanafidnam,  bhayatupatthanafianam,
adinavanupassanandnam, nibbidanupassandafianam, muccitukamyatafianam, pati-
sankhanupassanananam, sankharupekkhafianam).

48 The Path of Purification XXL.3.
49 The Path of Purification XX1.4.
50 The Path of Purification XXI.7-8.
51 The Path of Purification XXI.11.

52 Although in certain Buddhist lineages, such as the Burmese tradition of
Mahasi Sayadaw, this stage of insight is often interpreted as a necessarily




Lindahl: Self-transformation 271

difficult stage of the progress of insight, The Path of Purification is less clear
about this. Buddhaghosa asks, “But does the knowledge of appearance as
terror itself fear or does it not fear? It does not fear. For it is simply the mere
judgment that past formations have ceased, present ones are ceasing, and
future ones will cease” (The Path of Purification XX1.32).

53 Danger is characterized in the following manner: “[W]hen all formations
have appeared as a terror by contemplation of dissolution, this meditator sees
them as utterly destitute of any core or any satisfaction and as nothing but
danger” (The Path of Purification XX1.36).

54 The Path of Purification XX1.44.
55 The Path of Purification XXIL5.
56 The Path of Purification XXIL5.
57 MN 1.34. See note 29, above.

58 These are belief in self, doubt, clinging to ritual, craving, ill will, craving
for material and immaterial existence, conceit, restlessness, and ignorance.

59 Although the principal translation of Mahamudra: The Moonlight translates zhi
gnas as “tranquility,” I use the alternate rendering “calm abiding” throughout
this paper to avoid eliding the distinction between Samatha as a sequence of
concentration practices and the fifth factor of awakening (passaddhi).

60 Mahamudra: The Moonlight, p. 15.
61 Mahamudra: The Moonlight, pp. 19-21.
62 Mahamudra: The Moonlight, p. 21.
63 Mahamudra: The Moonlight, pp. 43-44.

64 Mahamudra: The Moonlight, pp. 47-48. Also referred to as the sems gnas pa’i
thab dgu, these are 1) resting the mind (jjog pa), 2) resting the mind longer
(rgyun du ’jog pa), 3) continuously resettling the mind (blan te ’jog pa), 4) fully
settling the mind (nye bar jog pa), 5) taming the mind (dul bar byed pa), 6)
pacifying the mind (zhi bar byed pa), 7) completely pacifying the mind (rnam
par zhi bar byed pa), 8) one-pointedness (rtse gcig tu byed pa), and 9) resting in
equanimity (mnyam par ’jog pa byed pa).

65 Mahamudra: The Moonlight, pp. 63-64.
66 Mahamudra: The Moonlight, p. 159.

67 “Up to this time whenever he applied exertion so as to achieve [calm
abiding], he perceived that all forceful and feeble thoughts seemed to fade
as if through suppression. The mind because momentarily so serene and still
that the meditator was obligated to control it with one-pointed attention. It
was not a very easy condition. At the present stage he finds that when the
mind is relaxed it can be settled naturally and easily while not losing the vigor
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of mindfulness. . .. If one knows the secret of releasing whatever inner craving
has emerged, one will know how to relax the mind and still it” (Mahamudra:
The Moonlight, pp. 163-164).

68 Mahamudra: The Moonlight, p. 166.
69 Mahamudra: The Moonlight, p. 166.
70 Mahamudra: The Moonlight, p. 167.

71 “Insight, at this stage, must consist of (1) the understanding that all
dualities including the mind, its manifest thoughts, and appearances are in an
ultimate sense empty of any absolute mode of arising, settling, or cessation,
and (2) the awareness with a deep certainty that all these dualities are empty
of true essence or self-nature” (Mahamudra: The Moonlight, p. 211).

72 Mahamudra: The Moonlight, p. 204.
73 Mahamudra: The Moonlight, p. 205.

74 Both the Nyingma nine-vehicle system and the Gelug system based on
the Five Stages would be interesting places to investigate further implicit and
explicit Vajrayana path schemas. There are also countless ways in which these
and other Vajrayana paths are correlated with the progression through the
five paths and ten grounds found in Mahayana Buddhist literature, and Dakpo
Tashi Namgyal’s text is no exception. See Light Rays, pp. 601-606.

75 Light Rays, p. 458.
76 Light Rays, p. 459.
77 Light Rays, p. 491.
78 Light Rays, p. 512.
79 Light Rays, pp. 535-536.
80 Light Rays, p. 561.

81 According to Roberts, this quotation is from the Dakinivajrapafijaratantra
(Tib. Mkha’ ’gro ma rdo rje gur zhes bya ba'i rqyud kyi rgyal po chen po’i brtag pa)
Toh. 419, rgyud nga, chap. 4, 39a2. See Mahamudra and Related Instructions, p.
691, n. 1221; p. 729.

82 Light Rays, p. 561.
83 Light Rays, p. 566.
84 Light Rays, p. 577.
85 Mahamudra: The Moonlight, p. 228.
86 Mahamudra: The Moonlight, p. 229.
87 Mahamudra: The Moonlight, p. 232.
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88 Mahamudra: The Moonlight, p. 237.

89 “What is generally known as ‘nondual awareness of intrinsic reality’ is
inherent in every substance of reality. If one realizes the intrinsic nature
of every thought or appearance, it is not different from awareness itself”
(Mahamudra: The Moonlight, p. 250).

90 Mahamudra: The Moonlight, p. 252.

91 On this point, Dakpo Tashi Namgyal writes: “If the meditator maintains
an unceasing mindfulness of the mind’s intrinsic essence throughout
the postabsorptive consciousness or the emergence of appearances, all
undistracted thoughts and appearances will become the postabsorptive
perception. By maintaining an unceasing awareness of the mind’s intrinsic
reality, one will be able to maintain every emerging perception in its natural
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awareness with respect to the abiding nature of every sensory appearance
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maintain undistracted mindfulness of the intrinsic nature [of thought or
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(Mahamudra: The Moonlight, p. 293).
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bral gyi rnal ’byor), one-flavor (ro gcig gi rnal byor), and nonmeditation (sgom
med kyi rnal byor).

93 Mahamudra: The Moonlight, p. 364.
94 Mahamudra: The Moonlight, p. 364.
95 Mahamudra: The Moonlight, p. 365.
96 Mahamudra: The Moonlight, p. 366.
97 Mahamudra: The Moonlight, p. 380.
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101 Dakpo Tashi Namgyal seems fairly comfortable in equating the great
degree of the yoga of nonmeditation with the tenth Mahayana ground (or
eleventh in some systems) of buddhahood. He is more particular about where
he situates the path of insight and the first ground, breaking with some other
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102 See Shankman, The Experience of Samadhi, 101-104.

103 The possibility of using scientific methods of evaluating the potential
similarities in states of concentration will be discussed further in the next
section of this paper.

104 The Path of Purification VIIL.215.
105 Light Rays, p. 561.

106 I address possible scientific explanations for this in a forthcoming article,
“A Phenomenology of Meditation-Induced Light Experiences: Traditional
Buddhist and Neurobiological Perspectives.”

107 The Maha-Assapura Sutta describes this aspect of the fourth jhana as
follows: “He sits pervading this body with a pure bright mind, so that there is
no part of his whole body unpervaded by the pure bright mind. Just as though
a man were sitting covered from the head down with a white cloth, so that
there would be no part of whole body unpervaded by the while cloth; so too,
a bhikkhu sits pervading his body with a pure bright mind, so that there is no
part of his whole body unpervaded by the pure bright mind” (MN 1.277).

108 See Andrew Newberg, Principles of Neurotheology (Burlington, VT: Ashgate,
2010).

109 Klaus Baerentsen, et al., “An Investigation of Brain Processes During
Meditation,” Cognitive Processing 11/1 (2010): 57.

110 B. Rael Cahn, Arnaud Delorme, and John Polich, “Occipital Gamma
Activation during Vipassana Meditation,” Cognitive Processing 11/1 (2010): 39.

111 Katya Rubia, “The Neurobiology of Meditation and its Clinical Effectiveness
in Psychiatric Disorders,” Biological Psychology 82/1 (2009): 2.

112Marco Sperduti, Pénélope Martinelli,and Pascale Piolino, “ANeurocognitive
Model of Meditation based on Activation Likelihood Estimation (ALE) Meta-
analysis,” Consciousness and Cognition 21 (2012): 269-276.

113 Antoine Lutz, John Dunne, and Richard Davidson, “Meditation and the
Neuroscience of Consciousness: An Introduction,” in Philip David Zalazo,
Morris Moscovitch, and Evan Thomson, eds., The Cambridge Handbook of
Consciousness (Cambridge: Cambridge University Press, 2007), pp. 499-551;
Antoine Lutz, Heleen A. Slagter, John D. Dunne, and Richard J. Davidson,
“Attention Regulation and Monitoring in Meditation,” Trends in Cognitive
Science 12/4 (2008): 163-169.

114 Judson A. Brewer, Patrick D. Worhunsky, Jeremy R. Gray, Yi-Yuan Tang,
Jochen Weber, and Hedy Kober, “Meditation Experience is Associated with




Lindahl: Self-transformation 275

Differences in Default Mode Network Activity and Connectivity,” Proceedings
of the National Academy of Sciences 108/50 (2011): 20254-20259.

115 See the special issue of Contemporary Buddhism (12/1 [2011]) dedicated to
the exploration of this topic.

116 The characteristics of a “non-judgmental” and “present moment” aware-
ness have been associated with the scientific study of mindfulness since the
influential writings of Kabat-Jon Zinn in the 1990s. See, for instance, Wherever
You Go, There You Are: Mindfulness Meditation in Everyday Life (New York:
Hyperion, 1994), p. 4.

117 Sperduti, Martinelli, and Piolino, “A Neurocognitive Model of Meditation,”
p. 269.

118 As Dakpo Tashi Namgyal explains in the context of the co-emergence of
mind, “Although [calm abiding] and insight are treated as separate aspects,
they are in fact inseparable [co-emergence]. [Calm abiding] is inherent in the
insight of self-awareness and self-crystallization, while insight is inherent in
the quiet nature of the mind. [Calm abiding] and insight are therefore a co-
emergent state, concentrating one-pointedly and indivisibly, because insight
by itself comprehends and crystallizes a state of [calm abiding] unstained
by any perceptive marks” (Mahamudra: The Moonlight, p. 229). On the role of
mindful discernment in navigating the jhanas, see MN II1.25. On how the four
foundations of mindfulness lead to the development of concentration, see SN
V.149.

119 See Ven. Analayo, Satipatthana: The Direct Path to Realization (Cambridge, MA:
Windhorse Publications, 2003), and Bhikkhu Bodhi, “What Does Mindfulness
Really Mean? A Canonical Perspective,” Contemporary Buddhism 12/1 (2011):
19-38.

120 Georges Dreyfus, “Is Mindfulness Present-Centered and Non-Judgmental?”,
Contemporary Buddhism 12/1 (2011): 45.

121 John Dunne, “Towards an Understanding of Non-Dual Mindfulness,” Con-
temporary Buddhism 12/1 (2011): 74, 84.

122 Dunne, “Towards an Understanding of Non-Dual Mindfulness,” p. 75.

123 There are at present only a few experimental studies investigating the
potential uniqueness of “nondual” meditation practices among Buddhist
practitioners. See Zoran Josipovic, “Duality and Nonduality in Meditation
Research,” Consciousness and Cognition 19/4 (2010): 1119-1121; Zoran Josipovic,
Ilan Dinstein, Jochen Weber, and David J. Heeger, “Influence of Meditation on
Anti-Correlated Networks of the Brain,” Frontiers in Human Neuroscience 5/183
(2011): 1-11.







Fractal Journeys: Narrative Structure of the Path
and of Tantric Practice

Richard K. Payne
Institute of Buddhist Studies, Berkeley

INTRODUCTION!

Perhaps the way in which Buddhism is represented most frequently
in both popular and scholarly literature is by equating it with medita-
tion. Such representations marginalize the vast array of other kinds of
practice found throughout the Buddhist tradition—so much so that the
legitimacy as “Buddhist” of non-meditative forms of Buddhist practice
is called into question. This is certainly the case with the recitative
practices of Pure Land Buddhism (Jp. shomyé nenbutsu #% % 4 14), and
with the ritual practices found in the tantric Buddhist tradition, where
“ritualized meditation” (Skt. sadhana) is sometimes understood as ef-
ficacious, while other kinds of rituals, such as offerings (piija), may be
treated as pious additions. This essay argues that the ritual practices of
tantric Buddhism have a fractal self-similarity to the path (marga), and
as such have their own rationale for efficacy, distinct from that com-
monly given for silent, seated meditation.

The argument proceeds in three steps:

1. Drawing on the work of Hayden White, an argument that praxis
has a narrative structure;

2. An analysis of the narrative structure of Buddhist praxis in terms
of a three-part structure of ground, path, and goal; and

3. An analysis of tantric ritual structure as reflecting the narrative
structure of ground, path, and goal.

While many expositions of the efficacy of silent, seated meditation
employ a psychologized concept of how meditation works, the fractal
self-similarity of ritual practice and the path reveals a different con-
ception of the efficacy of practice. The goal here is to understand how
the practices of tantric ritual may be seen as efficacious from within
the tradition, rather than attempting to apply an external theoretical
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orientation with the presumption that the latter is in fact somehow
fundamentally more explanatory than the traditions’ own ways of con-
ceiving efficacy.

I. THE NARRATIVE STRUCTURE OF
DOCTRINE AND PRACTICE

The idea of narrative as it relates to the formation of the self most
often focuses on “personal narrative”:? the stories about ourselves that
we tell ourselves and others.*> However, I would like to propose that
we also consider religious praxis—the relation between practice, doc-
trine and experience—as narrative, particularly in order to consider
how engaging in religious practice produces effects consistent with
that narrative. The link between doctrine and practice is sometimes
presented as if it is direct, with each and every doctrinal point directly
supported by a specific experience generated by practice. Such formu-
lations usually privilege experience as the irreducible and universal*
foundation on which practice, first, and then doctrine are constructed
as superstructures. In contrast to this exegetical rhetoric, however,
the relation is looser and much more interrelated, with the three ele-
ments mutually supporting one another as a system. The term “praxis”
is used here to identify the complex and dynamic mutual dialectics
between practice, doctrine, and experience.

Like narratives, religious doctrines provide an understanding of
the world, information about how to act, what to think, how to feel. I
want to extend the category of “narrative” to include religious praxes
(including doctrinal descriptions of the nature of the self and prac-
tices related to that description) in a fashion similar to the way in
which Hayden White demonstrated the narrative structure of histo-
riography. White employs four modes of emplotment to analyze the
narrative structures in accord with which histories have been written:
romance, comedy, tragedy, and satire. Drawing on his descriptions of
these four narrative modes, we can provide a preliminary reflection on
the relation between narrative and religious thought.

“The Romance is fundamentally a drama of self-identification sym-
bolized by the hero’s transcendence of the world of experience, his
victory over it, and his final liberation from it.”> White exemplifies
the Romance narrative structure with the legend of the Grail and the
story of Christ’s resurrection—mythoreligious narratives, of which the
latter is particularly significant in the formation of Christian doctrinal
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conceptions. To the extent that the hero’s quest (the principal form
of the Romance) has been generalized to the life of the Buddha, as,
for example, in the work of Joseph Campbell, the Romance narrative
structure has been imposed onto Buddhist thought in the process of its
integration into Western popular religious culture as well.®

Comedy is characterized as a “provisional release from the divided
state in which men find themselves in this world.” Not transcendence,
victory, or liberation, but reconciliation in which “the condition of so-
ciety is represented as being purer, saner, and healthier as a result”
as a result of apparently “inalterably opposed elements” being har-
monized with one another.” The comedic dimension of religion seems
to have received far too little attention, perhaps because it has been
considered part of folk tradition—since it is not serious it must not be
worthy of the attention of serious scholars.® Consider, however, the
importance of Trickster figures such as Coyote in Native American
myth and Uncle Tonpa in Tibetan lore, whose plans seem to always
backfire, leaving everyone, including, at times, the Trickster, better off
than if the original plan had succeeded.’

The contrast to Comedy is Tragedy,' a state of affairs in which the
conditions of human existence are inalterable, implying “that man
cannot change them but must work within them.”" In this regard,
we may appropriately think of the Stoics, and also the Stoic inter-
pretations of Buddhism that were prominent in the wake of Arthur
Schopenhauer’s representations of both Buddhism and Hinduism.
Regardless of how the plots unfold, White sees all three of these modes
(he distinguishes them from genre as such) taking the agonistic or con-
flicted character of human existence seriously, such that the primary
frame of experience is contestation. The fourth mode, Satire, however,
treats contestation and conflict ironically. Satire for White operates
“in the atmosphere generated by the apprehension of the ultimate in-
adequacy of consciousness to live in the world happily or to compre-
hend it fully.”*? This would seem to be how many religious people think
of scientific, postmodern, relativist, or atheist worldviews. While the
purpose here is not to systematically match different religious praxes
with one or another of these specific categories, these suggestions can
help us understand that religious praxis can be interpreted in terms of
narrative structures."

The specific narrative structure that informs much of Buddhist
praxis is the system known as “ground, path, goal,” that is, a description
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of the ordinary human condition and its problematic nature (ground),
the way in which one moves out of that condition (path), and the
nature of what one seeks to ultimately attain (goal)."* “Ground, path,
goal” reveals the underlying narrative structure of Buddhist praxis in
the sense of narrative as a temporally developing trajectory (i.e., caus-
ally coherent), in which change is reframed as meaningful."*

While ground, path, and goal provide a narrative framework, each
of the three terms needs to be identified more clearly to give it some
content. Here we are in the familiar territory of nearly every introduc-
tory exposition of Buddhism, yet it bears repeating in order to high-
light the narrative framework provided by these ideas. First, ground:
the self-reinforcing repetition of actions (Skt. samsdra, Jp. rinne % #2)
that lead to frustration and dissatisfaction (duhkha, ku ) due to our
mistaken conceptions (jiieyavarana, shochishé Fir %1 % [%) and misplaced
affections (klesavarana, bonnosho ¥& 1 [%). What is important in this di-
agnosis of the human condition is that the relation between mistaken
conceptions and misplaced affections, that is, between thought and
emotion, does not set them up as a disjunct pair but rather as a closely
integrated system in which each reinforces the other.

The question, then, for the second stage, the path, is: What is the
point of entry that allows for disrupting the close systemic relation
between mistaken conceptions and misplaced affections? Emotional
reactions occur very quickly, and are therefore very difficult to hold
onto long enough to engage with critically. Ideas about how things
are in the world move more slowly, and can, therefore, be more easily
engaged. (This is substantiated by current understandings of neural
processing. Emotions are primarily processed by the hypocampus, and
are much quicker to arise than reflective thought, which is processed
through the neocortex.)** Thus, despite the rhetoric of Buddhist mod-
ernism, which interprets reflective thought as an obstacle to awaken-
ing, the best entry point into the system for effecting transformation
is addressing mistaken conceptions.

As Jeffrey Hopkins puts it,

Because of this basic perspective, namely that false ideation traps

beings in a round of suffering, reasoned investigation into the nature

of persons and other phenomena is central to the process of spiritual

development, though not its only concern.”

Unlike the common anti-intellectual notion that such learning is
empty of any significance because it is “merely theoretical,” this kind
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of training in Buddhist philosophy is “primarily studied not to refute
other systems but to develop an internal force that can counteract
one’s own innate adherence to misapprehensions.”® Hopkins points
out that such doctrinal training is part of a three-stage discipline. First,
one hears, or in contemporary terms, reads a classic text.’® Second, one
thinks about the meaning of the text. And, third, one reflectively medi-
tates on the meaning in order to grasp it fully, so that it changes one’s
apprehension of the world. In other words, what is transformative is
specifically practice that is focused on and directed by doctrine. One has
moved from the emotional turmoil and cognitive error of the ground,
where ignorance is the driving factor, into a disciplined and systematic
reflection on and integration of the truths of the doctrinal system.

The notion is sometimes presented that Buddhist practice is both
free from doctrinal constraints and has as its goal freedom from doctri-
nal constraints—that it is (somehow) a pure reflection on the nature of
consciousness that will spontaneously produce insight into the nature
of reality and liberate one from suffering, automatically making the
practitioner more compassionate and ethical in his or her relations
with others. This is one of the fundamental errors in many modernist
representations of Buddhist practice. This misapprehension preserves
an almost behaviorist conception of the mind as a mechanism that can
be modified at will, and of meditation as one of a variety of context-
and value-neutral mental technologies that can be employed to effect
such changes. Such conceptions of the mind constitute the rhetorical
frame for the idea that practice and doctrine are separate and inde-
pendent of one another. If we accept the notion that all existing things
are interdependent as foundational for Buddhism generally, then the
modernist Buddhist idea that practice and doctrine are independent
of one another is contrary to that fundamental teaching. Of course,
this argument, based on the idea that interdependence is foundational
for Buddhism, is basically a doctrinal argument, and as such is signifi-
cant only for those who already accept the truth of interdependence.
However, from a broader perspective than Buddhist thought per se, all
practice always has a doctrinal context, whether it is made explicit, as
with Buddhist philosophy, or left implicit, as in the societal values of
personal success that informs much self-help literature.

The ease with which the idea that Buddhist practice is free of
doctrinal constraints has been accepted is a consequence of it being
overdetermined by (1) the high valuation placed on spontaneity in the
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creative or religious genius in Romantic® and neo-Romantic religious
thought, pervasive in contemporary popular religious culture; and, (2)
the plentiful rhetoric in Buddhism that the purpose of practice is the
attainment of “higher, non-conceptual states.”” We might note first
that these putative “higher, nonconceptual states” are specific levels of
being postulated within a medieval cosmology, and second that within
traditional Buddhist descriptions of the path attainment of such states
is predicated upon systematic and sophisticated intellectual training.

In contrast to neo-Romantic modernist representations of Buddhist
praxis as “pure” unreflective spontaneity, this idea of higher, non-
conceptual states is not anti-intellectual abandonment of reflective
thought. Doctrine is integral to practice itself, and is not merely a set
of claims to be believed because they bear the authority of a religious
figure or institution. In fact, the two—doctrine and practice—cannot
be treated separately. Practice is always contextualized by doctrine.
This is the case even if it is claimed that the actual practice is simply a
mental exercise (what used to be called “mental hygiene”), or when it
is claimed that there is no doctrinal commitment required for practice.
(The second is paradoxical since it is itself a doctrinal claim.) The in-
tegrity and inseparability of ritual and practice is key to understanding
the narrative structure of tantric Buddhist practice.

II. RITUAL IDENTIFICATION
AND DEITY YOGA

One of the characteristics found in one form or another throughout the
tantric traditions is the practice of identifying oneself with the deity.?
David Germano has placed the origin of these kinds of practices in the
Upanisadic period, and notes that we can trace

a gradual shift from pure encounters with an autonomous Buddha
appearing in the field of vision, to an ideology of identity-transfer-
ence where the Buddha descends as a gnostic spirit (ye she babs) di-
rectly into the practitioner’s own body, which has already been imag-
inatively transfigured into the Buddha’s surface body image: from
encounter to identification. This profoundly non-Vedic element of
standard and widespread self-identification with deity of course had
already entered post-Vedic forms of discourse and practice from the
Upanishadic literature onwards.?

It has been claimed that the motivation for such practices, and
one of the main forces motivating the development of Mahayana
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generally, was the absence of the Buddha from this realm. Within the
early Mahayana Buddhist movement there is the desire for a direct
encounter with a buddha in order to receive a prediction about one’s
attainment of full awakening in the future. (The desire to receive new
teachings rather than a personal prediction of future awakening seems
to be a later development following from visionary experiences.) The
trajectory of development traced by Germano falls into three broad
(non-mutually exclusive) stages. (1) Their trajectory begins with Pure
Land practices intended to lead to birth in a buddha field (buddhaksetra)
where one can directly encounter a buddha and become a member of
his retinue. (2) On that basis, meditative practices of intense concen-
tration intended to create spontaneous visionary encounters with
a buddha develop, such as those found in the Pratyutpannasamadhi-
satra.”* (3) These tantric practices of identification then move the
buddha from an external presence that is experienced to one’s own
being in the world, that is, the experience and identification of oneself
as an awakened one.

Although practices involving ritual identification are widespread
in the tantric world, these are only one of a variety of related visualiza-
tion practices. Addressing the range of practices related to deity yoga,
Germano has proposed a three-part progression based on a reading
of Tibetan doxography, specifically extrapolating from the Mahayoga
text “An Esoteric Precept: The Garland of Views” (late ninth century,
attributed to Padmasambhava) which adds a “great perfection mode”
to the more familiar two-part generation and perfection modes of
practice. The practice under consideration here is the first of these
three, which he describes as “the visualization practices that involve
scripted imaginal evocations (sadhana, sgrub thabs) of pre-described
forms of a Buddha located either external to oneself, or, in what came
to be known as deity yoga, transmuting the practitioner’s own bodily
self-perception.”” We are here considering just the first mode, which
can also be considered a form of “guided imagery.”

Identification of the practitioner with the main deity (Jp. honzon,
7K#) forms the symbolically central act in many Shingon rituals.?
Similarly, Tsongkhapa distinguished the practices of siitra Mahayana
(also known as the “perfection vehicle” because of its foundation in
the teachings of the Perfection of Wisdom literature) from tantra
Mahayana (also known as the “mantra vehicle”) on the basis of the ab-
sence of ritual identification, or deity yoga, in the former and its pres-
ence in the latter. The Tibetan expression that is equivalent to ritual




284 Pacific World

identification, lha’i rnal byor (yazweg<) is usually glossed in English as
“deity yoga.” (Daniel Cozort gives the Sanskrit as devata yoga.)”
Hopkins describes deity yoga, rather succinctly, as “the medita-
tive practice of imagining oneself to be an ideal being fully endowed
with compassion and wisdom and their resultant altruistic activi-
ties.”? Elsewhere, summarizing the Fifth Dalai Lama’s explication of
Tsongkhapa’s discourse, Hopkins writes that “Deity yoga means to
imagine oneself as having the Form Body of a Buddha now; one medi-
tates on oneself in the aspect of a Buddha’s Form Body.”” Greater em-
phasis is placed on the fact that it is the “form body” (sambhogakaya)
with which the practitioner identifies, as distinct from the “truth body”
(dharmakaya), which is the nature of siitra Mahayana meditation.

In the Perfection Vehicle, there is meditation similar in aspect to a
Buddha’s Truth Body—a Buddha’s wisdom consciousness. A Bodhi-
sattva enters into meditative equipoise directly realizing emptiness
with nothing appearing to the mind except the final nature of phe-
nomena, the emptiness of inherent existence; the wisdom conscious-
ness is fused with that emptiness.*

Daniel Cozort describes the sadhana of Kalacakra, in which the
ritually central action is the union between the deity evoked and the
practitioner. Kalacakra, a manifestation of Aksobhya, is visualized as
“an impressive black or dark blue man” residing at the center of the
cosmos, standing on a huge lotus, embracing his consort Vis§vamata,
who is yellow in color, in sexual union (yabyum).** They are in the
middle of a large mandala palace, surrounded by a retinue of over 700
emanations of themselves, in a landscape enclosed by a boundary of
vajras. Working through the various preparatory ritual steps and the
seven stages of puja offerings,

One imagines that Kalacakra dissolves into one’s crown and that one
now is Kalacakra in the brilliant circle of mansion and deities, em-
anating fierce protective deities from one’s heart and uttering the
divine speech associated with all deities. The deities melt, dissolving
into oneself; oneself also dissolves, but then re-forms as Kalacakra,
whereupon one renews one’s vows and pledges.*

Many of the rituals in the Shingon tradition’s ritual corpus have
a central action known as “visualizing entering me, me entering” (Jp.
nyii ga ga nyii kan, Skt. ahamkara, N3 F A\ #L). In this, just as in Tibetan
deity yoga practices, the practitioner visualizes becoming identical
with the chief deity of the ritual.
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Hopkins identifies one of the concerns that may arise in relation
to such practices by the term “inflation,” a negative condition of
grandiosity, such as “thinking that one is God.” He borrows this term
from Carl Jung’s works, especially those that address the potentially
dangerous consequences of Westerners engaging in yogic practices.
Hopkins argues, however, that the fundamental corrective for infla-
tion is already built into the larger religious context of such practices:
specifically, the preliminary ethical practices (sila), and the doctrinal
emphasis on emptiness ($iinyata), both of which serve to moderate the
tendency of the ego toward self-aggrandizement.

I11. THE CONTEXT OF PRACTICE:
SILA AND EMPTINESS

Buddhist praxis was codified as an integrated system by many dif-
ferent Buddhist thinkers. One rather widespread system for organiz-
ing praxis is that employed by Buddhaghosa as the overall structure
of his Path of Purification (Visuddhimagga): ethical training (sila), con-
templation (samadhi), and wisdom (prajfia).** Ethical training (sila) is a
preliminary foundation for any kind of meditative practice (samadhi,
dhyana, sSamatha-vipasyana, puja, or any of the other variety of practices
developed over the course of Buddhist history). On the basis of these
two, the practitioner is able to develop wisdom (prajiia)—insight into
emptiness.

Buddhist conceptions of ethics are for the most part based on the
idea of karma. By paying attention to the consequences of one’s ac-
tions, the practitioner will be motivated to desist from engaging in ac-
tions that impede realization, and to engage in actions that are condu-
cive to awakening. This in turn points to the importance of the intent
to attain awakening (bodhicitta). In The Great Treatise on the Stages of the
Path to Enlightenment, Tsongkhapa explains that the practitioner who
is motivated by the desire for awakening, and committed to its attain-
ment, takes the karmic process itself as an object of reflection.

Thus, having understood virtuous and nonvirtuous karma and their
effects, do not leave it at just an understanding but meditate on it
over and over, because this is a very obscure subject and it is difficult
to acquire certainty about it.*

Tsong kha pa goes on to demonstrate the integral nature of
Buddhist praxis by linking his discussion of karma with emptiness:
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Some, who claim that they have acquired certain knowledge of emp-
tiness, are uncertain about karma and its effects and do not value it.
This is a mistaken understanding of emptiness. For, once you under-
stand emptiness, you will see that it is the meaning of dependent-
arising, and it will assist you in becoming certain about karma and
its effects.’

As indicated by Hopkins, then, all types of meditation—includ-
ing the ritualized practice of tantric sadhana in which the practitio-
ner identifies with the deity—is framed by the dual teaching of karma:
ethical training (sila) and emptiness, that is, wisdom (prajfia).

In the form associated with the Pratyutpanna-samadhi-sitra alluded
to above, identification is firmly conditioned by contemplation of emp-
tiness, and this is central to understanding the significance of the prac-
tice of the identity of practitioner and buddha. Germano summarizes:

In this context, there are extended discussions of emptiness which
strongly stress the importance of integrating concentration on the
Buddha’s visual form with an understanding of emptiness. This inte-
gration of Buddha cults and emptiness is an important precursor to
the ideology of deity yoga, where the mind perceiving emptiness is
none other than that which appears in the form of the deity’s body.>

This emphasis on emptiness continues into the identification
practices of tantra, and may serve as at least a general marker distin-
guishing Buddhist tantra from Saiva or Vaisnava forms of tantra. In
the practice of identifying with the deity, emptiness being of a single
nature, the mutual emptiness of self and deity is understood as that
which makes the identification possible.*® Thus, emptiness is not pri-
marily understood as a metaphysical doctrine that somehow comes to
be applied to practice, but rather as that which is the very nature of ex-
istence and which makes practice effective. It is simply a label that we
employ to describe the character of existence—that all existing entities
exist solely as the result of causes and conditions.

While it is one thing to be able to understand the imaginal body as
“like a dream or a mirage,” the visionary unification of practitioner
and deity, so that the practitioner experiences existing as the awak-
ened one, reflexively creates an awareness of the practitioner’s own
emptiness as well. Georgios Halkias has described the conception of
identification in relation to the realization, literally, the “making real,”
of the practitioner’s intrinsic nature as already being awakened (that
is, their buddha-nature):
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In deity-yoga the pracitioner visualizes himself or herself to be al-
ready fully enlightened in the body and with the speech and mind
of a particular Buddha or chosen deity (yidam) drawn from the
Vajrayana pantheon. Vajrayana is also called the vehicle of fruit or
result (Phalayana), for it presupposes the inherent Buddha-nature of
the practitioner working to a state of realization from inside out—ex-
emplified in the union of “acting like a Buddha” and “being one.”®

We have mentioned that ritual identification constitutes the cen-
tral ritual action in many Shingon tantric ritual practices. This identi-
fication is based upon a foundation of moral training (sila), and is held
within the conceptual system of emptiness (Siinyata). As a ritual action,
identification takes place within the narrative structure of the ritual.

IV. GROUND, PATH, AND GOAL AS
THE NARRATIVE STRUCTURE
OF TANTRIC RITUAL

We have suggested above that the three-part structure of ground,
path, and goal provides a narrative frame for Buddhist praxis—includ-
ing doctrinal analyses of the ordinary human condition, expositions of
the stages of the path, and considerations of the efficacy of practice,
as well as reflections on the nature of awakening and of buddhahood.
More specifically, however, the ground, path, and goal schema pro-
vides the narrative structure of tantric Buddhist practice. Such prac-
tices, then, are not simply items to be placed within the category of
“path” but rather recreate within the ritual practice itself the entire
narrative of awakening. This “reflection in miniature,” as it were, is
what I am referring to by the term “fractal” in the title of this essay.
Characteristic of fractal patterns is that each smaller element repli-
cates the same pattern as a larger one. Such patterns are familiar from
the visual images generated mathematically known as Mandelbrot sets,
which are now used extensively in computer animation. These pat-
terns are described as “self-similar.” The whole has the same shape as
one or more of its parts. Such self-similarity is familiar in nature, both
in physical structures, such as coastlines, and in organic structures,
such as the relation between a head of broccoli and its florets. A related
concept is recursion, as, for example, in generative linguistics when a
rule is applied repeatedly to the previous product of that same rule.
This fractal relation of self-similarity also holds between the structure
of the path and the structure of tantric ritual practice. Both employ the
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structure of ground, path, and goal, and thus ritual practice is “self-
similar” to the path. I believe that this fractal self-similarity explains
the understanding of ritual efficacy in tantric traditions that employ
rituals of these kinds, and in other traditions that have adopted similar
doctrinal understandings.

The pattern of many Shingon ritual practices may be briefly sum-
marized as follows.

The practitioner enters the hall of practice as a normal human
being, a simple foolish person (prthagjana, bonbu M. %), and enters
onto the path. Most clearly, the generation of bodhicitta marks entry
onto the path, not only in path schemas but also as a specific ritual act.
Having entered onto the path, the tantric practitioner then proceeds
with various other ritual acts that are informed by the Buddhist use
of the more general Indian offering ritual practice paja,* which differ
from the more familiar emphasis on silent, seated meditation but are
nonetheless a form of practice on the path. At the culmination of the
ritual performance, the practitioner ritually identifies with the chief
deity. Doing so, he or she becomes the buddha evoked in the ritual, ex-
periencing the view of the world, him- or herself, and others in the way
that buddhas do, as empty, and thus attains the goal.

In this abbreviated description of tantric Buddhist rituals, the nar-
rative structure of ground, path, and goal is evident. Following the
central act of ritual identification, which is attainment of the goal un-
derstood as the direct experience of one’s own awakened nature, that
is, being a buddha, the practitioner repeats the practice in roughly re-
verse order and ends the ritual. This is not, however, an isolated in-
stance of this larger, symmetrical narrative structure of ground, path,
goal, path, ground.

This five-part version of the narrative structure implicitly conveys
a conception of the relation between wisdom (prajiia) and compassion
(karuna) that leads the practitioner back into his or her conventional
self-identity. It is perhaps not uncommon to think of the path as lead-
ing to some static endpoint of unmoving, unchanging, absolute aware-
ness—a dead-end, though the term might seem impious. But when the
goal of buddhahood is conceived of as a state to be attained perma-
nently, an absolute state without change, then the end of the path has
been reached and forward motion stops.*! This would be the condition
of an arhat or pratyekabuddha, soteriological states that are critiqued as
inferior in many Mahayana texts.
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In the ritual schema, however, the closing sequence following the
act of identification requires the practitioner to “dis-identify” from
the chief deity, close the ritual, and leave the hall to return to his or
her present involvement with the world, as well as to their conven-
tional, socially defined self-identity. A dismissive interpretation of this
would be that the ritual didn’t work and a permanent transformation
of the practitioner into a buddha was not achieved. I believe, however,
that such a facile interpretation entirely misunderstands the dynamics
of both practice and path as understood within the Mahayana concep-
tion of awakening as both wisdom and compassion.

Four examples drawn from other Mahayana traditions may help
the reader see the nature of tantric ritual practice as closely adhering to
more general conceptions of practice and awakening as dynamic. The
first is based on a personal experience in Zen training. As a short-term
lay practitioner at Tassajara Zen Mountain Center in California, I was
informed that work in the temple and its grounds—cleaning the temple
hall, sweeping the walkways, weeding the garden, and the like—was
also meditation. There was a systematic progression from seated medi-
tation to walking meditation, to doing simple chores, to doing more
complex ones. Awareness developed on the cushion was not intended
to stay on the cushion but was to be carried out into one’s daily activi-
ties in the world. This extension of meditation practice into daily activ-
ity was graduated in accord with the practitioner’s ability. Indeed, as a
beginner I had been responsible for very easy tasks that were not par-
ticularly demanding or disruptive of a calm and centered state of mind.
However, when driving out from Tassajara I noticed road maintenance
work being done, including moving boulders that had fallen onto the
roadway during a recent rainstorm, and I was surprised to see that the
most senior students were engaged in this physically demanding proj-
ect, one potentially most disruptive to their meditative equipoise.

Similarly, in some portrayals of the ten, or twelve, ox-herding
pictures® of the Chan/Zen tradition familiar to many readers, the
sequence ends with a portrayal of the practitioner “returning to the
marketplace.” We can understand this as the same idea regarding the
necessity for the practitioner not to remain in an exalted state of ab-
sorption once achieved, but rather to return to live in the world with
the awareness generated by meditative practice itself.

The same basic idea is also expressed in Shin Buddhist thought by
the pairing of the desire to go to Sukhavati (650 £ 4H) with the desire
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to return (gensd iZ1H). Taitetsu Unno has interpreted “returning to
samsaric existence” (genso-eko i& 18 2 [7]) as the “ultimate manifesta-
tion of compassion,” which “completes the progression on the path
to enlightenment.” Last, the Jodo-ron (7% + 7, T. 1524), attributed to
Vasubandhu, is structured into five “gates,” the last of which is char-
acterized as “leaving the garden” (the Pure Land), and returning to the
world of ordinary life. Thus, not only does the narrative structure of
ground, path, and goal found in tantric ritual practice reflect that of
the path generally, the section of the ritual that follows the identifi-
cation of practitioner with deity, in which the ritual is closed and the
practitioner returns to “ordinary” life, is also reflected in the under-
standings of practice as leading to an awakened engagement with the
samsaric realm found in other Buddhist traditions as well.

What we are seeing in the fractal relation between tantric ritual
practice and the path is effectively a ritualized version of the doctrinal
view described by Paul Groner as “the shortening of the path.”* This
shortening of the path is found throughout Kamakura-era Buddhism
in one form or another, all of which may have derived from the tantric
teachings that came into Japanese Buddhism through Kiikai’s Shingon
and the tantric portion of Saicho’s Tendai. Known in Kiikai’s terminol-
ogy as “becoming awakened in this very body” (sokushin jobutsu, Bl & f&
11), this radical claim, common to all tantric Buddhism, holds that the
practices are effective enough to lead to awakening in a single lifetime.

This notion is based on the belief that one is in fact already awak-
ened and needs only to engage in the proper practices to realize that
fact. Thus, in one sense, the ground is already identical with the goal.
This suggests that Japanese understandings of tantric practice share a
common Indian source with the Tibetan conception of tantric practice
as the “resultant vehicle”* (literally, “the path of the fruit,” phalayana);
in other words, the path is itself the goal. These ideas are themselves
part of the larger concept of “sudden awakening” found in many forms
of Buddhist conceptualizations of the path.

CONCLUSION: FRACTAL RELATIONS
BETWEEN PRACTICE AND PATH

Throughout the tradition, Buddhist praxis has a shared narra-
tive structure: the three stages of ground, path, and goal, which in
Buddhist thought are commonly understood as frustrating repetitive
behaviors (ground), attention to the nature of one’s existence and the
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consequence of one’s mental, verbal, and bodily actions (path), and
freedom from the delusions that drive the round of frustrating repeti-
tive actions (goal). This narrative structure is also the organizing struc-
ture of tantric Buddhist ritual practices such as ritual identification, or
deity yoga. The practitioner begins as an ordinary person, engages in
practices (such as piija offerings) that lead to entering into union with
the deity evoked, made possible by the uniformity of the emptiness of
both deity and self, as well as of all existing things; then, separating,
he or she returns to being themselves but with an awareness of the
emptiness of the self. The fractal self-similarity of ritual practice and
the path provides an understanding of why tantric Buddhist ritual is
structured in the way that it is.

NOTES

1Thisisarevisedand, itis hoped, much more coherent version of the paper “The
Self is a Self-Constructing Construct: Narrative and Buddhist Praxis,” given as
part of the conference “The Storied Self: Buddhist Narrativity in Comparative
Context” organized by Mark Unno at the University of Oregon, Eugene, October
19-21, 2012. My thanks to Prof. Unno for inviting me to participate in that
conference, and to Prof, Jared Lindahl for his responses to my presentation. I
also want to thank Mr. Cody Babhir for reviewing the earlier draft and offering
his reflections on these topics as well. The conference presentation draft was
published under the title “The Self is a Self-Constructing Construct: Narrative
and Buddhist Praxis,” Center for Humanities, Science, and Religion, Annual
Report of 2012 (Kyoto: Ryukoku University, 2013), pp. 360-371.

2 See, for example, Timothy D. Wilson, Strangers to Ourselves: Discovering the
Adaptive Unconscious (Cambridge, MA: The Belknap Press of Harvard University
Press, 2009), Chapter 8: “Introspection and Self-Narratives,” pp. 159-181.

3 Dan McAdams has done extensive work on the narrative construction of the
self, for example in The Stories We Live By: Personal Myths and the Making of the
Self (New York: The Guilford Press, 1993). In his own study of narratives in the
Ramayana and Mahabharata, Shubha Pathak summarizes this concisely, noting
that McAdams “equates identity with a ‘life story,” a ‘personal myth’ that
an individual invents over the course of his late adolescence and adulthood
to make sense of the events of his past, present and future. Although this
narrative is inside him, it incorporates elements from his social environment.
Among these elements are the stories he hears being passed down as part of
his cultural tradition” (“Why do Displaced Kings Become Poets in the Sanskrit
Epics? Modeling Dharma in the Affirmative Ramdyana and the Interrogative
Mahabharata” Hindu Studies 10 (2006): 145). We should also note that the
“narrative milieu” within which a person matures is not cleanly delineated
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between stories of the cultural tradition and those of familial tradition.

4 See James L. Fredericks, “A Universal Religious Experience? Comparative
Theology as an Alternative to a Theology of Religions,” Horizons 22/1 (1995):
67-87.

5 Hayden White, Metahistory: The Historical Imagination in Nineteenth-Century
Europe (Baltimore, MD: Johns Hopkins University Press, 1973), p. 8.

6 While the hero’s journey or quest has been taken as paradigmatic,
broader conceptions of the Romance narrative can perhaps provide a better
understanding of the emplotment of the Buddha’s life, rather than forcing
it into the mold formed from tales of Osiris, Prometheus, and Gawain.
Rather than abstracting out aspects of the life of the Buddha to match the
framework of the hero’s quest, the way in which the Buddha’s life narrative
has provided a model for religious practice in Buddhism itself would provide
a methodologically more appropriate approach. An initial effort in this
direction can be found in my “Individuation and Awakening: Romantic
Narrative and the Psychological Interpretation of Buddhism,” in Mark Unno,
ed., Buddhism and Psychotherapy Across Cultures: Essays on Theories and Practices
(Boston: Wisdom Publications, 2006), pp. 31-51.

7 White, Metahistory, p. 9.
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Myth and Poetry (Princeton, NJ: Princeton University Press, 1989), many of
Wendy Doniger’s studies, and the works of Lee Siegel, especially his Laughing
Matters: Comic Tradition in India (Chicago: University of Chicago Press, 1987).

9 The provisional character of resolution noted by White is perhaps why
there are so many such stories, in which the Trickster continually goes on to
another scheme.

10 White’s fourfold categorization of narrative to comparative studies cannot
be applied uncritically to crosscultural comparisons. For example, Siegel
contends that the view that comedy and tragedy are opposites, as indicated
by the paired comedic and tragic masks, a widespread theatrical convention
in the West, is a cultural convention. “The comic sentiment is not understood
in India as a dichotomous principle in relation to a tragic one; it is rather a
mood which arises out of an opposition to, or parody of, any of the aesthetic
flavors” (Siegel, Laughing Matters, p. 8).
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12 White, Metahistory, p. 10.

13 Two important questions arise in thinking about religious doctrine
generally, and Buddhism specifically, within this analytic framework. The
first is whether or not there are more narrative structures appropriate for
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as relevant for the analysis of the narrative character of historiography. The
second is whether or not there is something uniquely “Western” about these
modes.

14 Although discussed here as a specifically Buddhist formulation, 1 believe
that it can be extended to describe other religious systems as well—as an
interpretive device, if not as a necessarily accurate reflection of an emic
organization of a religious system other than Buddhism.

15 I note that this structure—ground, path, goal—differs from the three-part
structure at the basis of Christianity and much of other Western religions,
philosophy, and psychology—that of unity, fall, and redemption. While
the latter projects backward in time to an originally pure and harmonious
past, contributing no doubt to a persistent mode of nostalgia, the Buddhist
system starts with the present condition, the ground of human existence
as it is found now. (This difference gives Buddhist thought some similarity
to existentialism, and perhaps helps to highlight the distinction between
existentialism, eschewing metaphysics as it does, and other forms of Western
thought, informed by the three-part structure of unity, fall, and redemption.)

16 One rationale for quiet contemplative reflection on the working of the
mind is to slow it down enough to be able to grasp clearly the link between
one’s own mistaken conceptions and misplaced affections and the ongoing
round of repetitive suffering.

17 Jeffrey Hopkins, “The Tibetan Genre of Doxography: Structuring a World-
view,” in José Ignacio Cabezdn and Roger R. Jackson, eds., Tibetan Literature:
Studies in Genre (Ithaca, New York: Snow Lion, 1996), p. 171.

18 Hopkins, “The Tibetan Genre of Doxography,” p. 171.

19 This suggests an important difference between substantive texts and
ones that merely reinforce existing prejudices and preconceptions. The
effort involved in sustained attention and reflection on a difficult text may
be a reflection of its transformative potential. Of course, what constitutes
a difficult text that requires sustained attention and reflection will differ
depending on the reader. When I read J. R. Tolkien’s Lord of the Rings trilogy at
the age of 13, sustained attention and reflection was required. Now, however,
I would probably find these works unchallenging.

20 See Tim Blanning, The Romantic Revolution: A History (New York: Modern
Library, 2011), pp. 24-29.

21 See Michel Bitbol, “The Co-Emergence of the Knower and the Known:
A Comparison between Madhyamaka and Kant’s Epistemology,” in D. K.
Nauriyal, Michael S. Drummond, and Y. B. Lal, eds., Buddhist Thought and
Applied Psychological Research: Transcending the Boundaries (London: Routledge,
2006), p. 132.
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22 This should not be understood as the defining characteristic of tantra
for two reasons. First, as a polythetically unified tradition there are various
strands that make up tantra. Ronald Davidson, for example, has shown that
the mandalic symbolism equating the emperor and his court with a buddha
and his retinue is at least equally “definitive.” Ronald Davidson, Indian
Esoteric Buddhism: A Social History of the Tantric Movement (New York: Columbia
University Press, 2002), Chapter 4: “The Victory of Esoterism and the Imperial
Metaphor.” Similarly, there are forms of tantra in which the theology is
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from the kinds being discussed here. See Richard K. Payne, “Ritual Studies
in the Longue Durée: Comparing Shingon and Saiva Siddhanta Homas,” Pacific
World: Journal of the Institute of Buddhist Studies, third series, no. 13 (Fall 2011):
223-262. Second, other forms of tantra such as Jain tantra, and Islamic forms
have only begun to be studied and written about, and these materials have
only recently become accessible, thus precluding any definitive claims about
ritual identification in those forms of tantra.

23 David Germano, “The Shifting Terrain of the Tantric Bodies of Buddhas and
Buddhists from an Atiyoga Perspective,” in Ramon Prats, ed., The Pandita and
the Siddha: Tibetan Studies in Honour of E. Gene Smith (Dharamsala, India: Amnye
Machen Institute, 2007), p. 53.

24 One codification of such practices is found in the Tiantai school. In his Mohe
zhiguan (T. 1911; B 7 1L #, Jp. Makashikan) Zhiyi (538-597, % ¥8, Jp. Chigi)
identified four samadhis (Jp. shishu zammai 791 = Bk): constant sitting (Jp. joza
zammai % 4 = Bk), constant walking (Jp. jogyo zammai # 1T = B, associated
with the Pratyutpanna-samadhi-siitra), both walking and sitting (Jp. hangyo
hanza zammai 473 & = Bk, associated with the Lotus Sutra), and neither
sitting nor walking (Jp. higyé hiza zammai FE4T 3E & = Bk). See Paul Swanson,
“Ch’an and Chih-kuan: T’ient-t’ai Chih-i’s View of ‘Zen’ and the Practice of the
Lotus Sutra,” paper presented at “The Lotus Sutra and Zen,” 2002 International
Lotus Sutra Conference, Tokyo. Of the four meditation practices, the constant
walking samadhi s a particularly rigorous, indeed grueling, 90-day practice still
performed on occasion on Hieizan, the center of Tendai Buddhism in Japan.
See the lecture series by Tesshin Michimoto, “Mt. Hiei and the Pure Land,”
2013 Ryiikoku Lecture Series, Institute of Buddhist Studies, March 13, 20, 27
(audiofiles available soon on the IBS electronic archive, http://podcast.shin-
ibs.edu/). The incredibly demanding constant walking samadhi as practiced on
Hieizan is expected to produce visions of Amida and his Pure Land.

25 Germano, “The Shifting Terrain,” p. 52. For the interested reader, the
other two are described by Germano as “(ii) non-conceptual and image-free
meditation following the dissolution of imaginal processes, the transition of
visualizations into spontaneous naturally occurring visions, or subtle body
praxis involving detailed representations of the body’s interior that goes hand
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in hand with the explosion of horrific and sexual imagery; and (iii) the radical
deconstruction of complex deity-yoga centered tantric contemplation that
tends to aestheticize the cruder aspects of tantric focus on sexuality, violence
and death, while contemplatively favoring either strict non-conceptual states,
simple visualizations or imaginal processes that are centered around more
spontaneous image flow” (p. 52). In terms from psychology, we may consider
the first two to correspond to “guided imagery” and “active imagination.”
The third seems to correlate to a transformation of the primitive/emotional
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psychological wholeness (in psychological terms) or awakening (in Buddhist
terms).

26 Dale A. Todaro, an important contributor to the study of Shingon thought
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Garbha Vidhi of the Shingon Sect,” Journal of the International Association of
Buddhist Studies 9/2 (1986): 118.

27 Daniel Cozort, “Sadhana (sGrub thabs): Means of Achievement for Deity
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Studies in Genre (Ithaca, NY: Snow Lion, 1996), p. 332. As this is the only instance
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Tibetan.
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Buddhism: The Progression from Space-Like Meditative Equipoise to Deity
Yoga,” in Proceedings of Conference on Modern Tibetan Studies (Taipei: Mongolian
and Tibetan Affairs Commission, 2003), p. 235.

29 Jeffrey Hopkins, “Reason as the Prime Principle in Tsong kha pa’s
Delineation of Deity Yoga as the Demarcation Between Siitra and Tantra,”
Journal of the International Association of Buddhist Studies 7/2 (1984): 99-100. Note
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The Pacific World—Its History

Throughout my life, I have sincerely believed that Buddhism is a religion
of peace and compassion, a teaching which will bring spiritual tranquillity
to the individual, and contribute to the promotion of harmony and peace
in society. My efforts to spread the Buddha’s teachings began in 1925,
while I was a graduate student at the University of California at Berkeley.
This beginning took the form of publishing the Pacific World, on a bi-
monthly basis in 1925 and 1926, and then on a monthly basis in 1927 and
1928. Articles in the early issues concerned not only Buddhism, but also
other cultural subjects such as art, poetry, and education, and then by
1928, the articles became primarily Buddhistic. Included in the mailing
list of the early issues were such addressees as the Cabinet members of
the U.S. Government, Chambers of Commerce, political leaders, libraries,
publishing houses, labor unions, and foreign cultural institutions.

After four years, we had to cease publication, primarily due to lack
of funds. It was then that I vowed to become independently wealthy so
that socially beneficial projects could be undertaken without financial
dependence on others. After founding the privately held company,
Mitutoyo Corporation, I was able to continue my lifelong commitment to
disseminate the teachings of Buddha through various means.

As one of the vehicles, the Pacific World was again reactivated, this
time in 1982, as the annual journal of the Institute of Buddhist Studies.
For the opportunity to be able to contribute to the propagation of Bud-
dhism and the betterment of humankind, I am eternally grateful. I also
wish to thank the staff of the Institute of Buddhist Studies for helping
me to advance my dream to spread the spirit of compassion among the
peoples of the world through the publication of the Pacific World.

Yehan Numata
Founder, Bukky6 Dend6 Kyokai

In Remembrance

In May 1994, my father, Yehan Numata, aged 97 years, returned to the
Pure Land after earnestly serving Buddhism throughout his lifetime. I
pay homage to the fact that the Pacific World is again being printed and
published, for in my father’s youth it was the passion to which he was
wholeheartedly devoted.

I, too, share my father’s dream of world peace and happiness for all
peoples. It is my heartfelt desire that the Pacific World helps promote spir-
itual culture throughout all humanity, and that the publication of the
Pacific World be continued.

Toshihide Numata
Chairman, Bukkyo Dend6 Kyokai
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