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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.*




82 Pacific World

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).
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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),




86 Pacific World

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




94 Pacific World

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.




106 Pacific World

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




108 Pacific World

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




126 Pacific World

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
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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
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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,
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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).
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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.
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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
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(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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69. Chakravarti, Guhyasamdjatantrapradipodyotana-tika-satkotivyakhya.
70. Bhattacharyya, Guhyasamaja Tantra, pp. XXX-XXXi.
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Critically Edited with Verse Index and Fascimile Edition of the Sanskrit Manuscripts
(Tokyo: The Center for East Asian Cultural Studies for UNESCO, 1994).

72. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts in the Government
Collection, p. 72.

73. Cecil Bendall, Catalogue of Buddhist Sanskrit Manuscripts in the University
Library, Cambridge (1883), reprinted in Albrecht Wezler, ed., Publications of the
Nepal-German Manuscript Preservation Project 2, In Cooperation with the National
Archives, Kathmandu, Verzeichnis der Orientalischen Handschriften in Deutschland,
Supplementband 33 (Stuttgart: Franz Steiner Verlag, 1992), pp. 15ff.

74. See Bhattacharyya, Guhyasamdja Tantra, pp. ili-xxxviii; Fremantle, A Critical
Study of the Guhyasamaja Tantra, pp. 13-15.

75. Alex Wayman, Yoga of the Guhyasamajatantra. The Arcane Lore of Forty Verses:
A Buddhist Tantra Commentary (Delhi: Motilal Banarsidass, 1991, reprint).

76. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts in the Government
Collection, p. 17.

77. 3) Mahavaipulye tathagata-kaya-guhya-parivarttas trtiyah; 4) Vag-guhya-
parivartto-namas caturthah; 5) Citta-guhya-parivarttah paficamah; 6) Tathdgata-
vikurvvana-sandarsana-parivarttah; 7) Vyakarana-parivartto-nama saptamah; 9)
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that would mean it had survived intact for some seventeen centuries.

79. Shastri, A Descriptive Catalogue of Sanskrit Manuscripts in the Government
Collection, pp. 17-21.




Hartzell: The Buddhist Sanskrit Tantras 149

80.
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Upanisad from the Aitareya Brahmana, and Aitareyaranyaka on the Rgveda,
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81.
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82.
83.

Naudou, Buddhists of Kashmir, p. 87.
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85.
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Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 288.
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126. Ui, et al., A Complete Catalogue of the Tibetan Buddhist Canons, p. 230.
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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.




Hartzell: The Buddhist Sanskrit Tantras 169

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-
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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 |




Hartzell: The Buddhist Sanskrit Tantras 171

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.




