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ABSTRACT

SELECTED CHAPTERS FROM THE ABHIDHANOTTARA-TANTRA: THE
UNION OF FEMALE AND MALE DEITIES.

Martin Michael Kalff

This thesis explores the topic of the union of fe-
male and male deities as reflected in a selection of
eight chapters from the Buddhist Abhidh3nottara-tantra.
It consists of twe parts, namely the critical edition
of the Sanskrit original on cne hand, and the trans-
lation of these chapters provided with notes and a
general introduction on the other hand.

The edition of the text has been done on the basis
of four Sanskrit manuscripts £rom Nepal and the Tibetan
translation preserved in the Tibetan canon of the
Budcdha's woxrd, the bKa' 'gyur. The most ancient of
these manuscripts, written in the Bhujimola script,
stems from the i12th century A.D. The other three,
falling into the period c¢f the 18th and 19th century,
are of more recent origin. An introduction to the
Sanskrit edited text contains observations on the
manuscripts and explains the method of aditing that
has been followed.

Based on this edition an English translation has
heen established, It has been furnished with notes
including translations of the most important textual
variants, explanations of the text taken from gﬁraﬁga—
vajra's Sanskrit commentary as preserved in the Tibetan
bsTan 'gyur, and references to Western works.

Four of the selected chapters contain descriptions of
the deities of the Samvara-cycle and the magéala they
have to be wvisualized to dwell in. In their compo-
sition these chapters reflect in abbreviated manner the

ritual and meditative process that is to be followed by



the practitioner, whose aim is to transform himself into
the divine reality represented by the mapdala deities.

Three chapters treat the characteristics of the god-
dess tyves Qékini, Lama, and YoginT. On account of
these characteristics these goddesses, who manifest
themselves as human woihéh, can be recognized by the
tantric practitioner. A fourth chapter discusses the
secret signs by means of which they communicate with
the initiated Yogin on occasion of the encounter for the
purpose of engaging in a common ritual,

In the introduction that precedes the translation
first the meaning of the literary classification of the
text as an Anuttara-yoga-tantra of the Mother-tantra di-
vision is discussed. Then follows a systematic dis-
cussion of the external terrifying appearance of the
deities, mostly represanted in union with their con-
sorts, based on the text and its commentary. One notes
in that context that the chief mag?ala deities, Sampvara
and V&r&hT, are described as trampling on the subdued
Hindu gods Bhairava and Kalar3tri. This leads to the
discussion and analysis of an account preserved by
Bu ston Rin po che (1290-1364) of how the taming of
these non-Buddhist deities has taken place. From this
account one learns that the Samvara-cycle of deities has
been manifested by the Buddha Vajrachara in order to
subdue the wrathful manifestations of giva and gakti,
Bhairava and XKalar3tri. Significantly the account re-
pcrts that the taming gods assume a form similar to the
tamed or subdued deities.

The account suggest that not only on a mythological
level but also on the historical plane the Samvara-
cycle has arisen as a response to the gradual emergence
of the giva—éﬁkti complex as a major religious force in
the Indian History of Religion. The external appear-

ance of the Samvara deities, their names, the concept



of the twenty-four sacred places (pI;has) they occupy,
parallel descriptions of the LEmTs in the faivite Jaya-
dratha-Yamala, and connections with the KIp3lika-movement
indeed point to a close relationship with the éiva—Bhai—
rava—éakti cult.

The final part of the introduction illustrates with
examples from the translated text and its commentary by
what method Buddhism has integrated the terrible and ero-
tic aspect belonging to this non-Buddhist cult.

»
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PREFACE :

This dissertation contains the edited text and trans-
lation of a selection of eight different chapters taken
from the Abhidh3nottarottara-tantra, 'The glorious more
superior than superior exposition'.

The translation has been provided with notes con-
taining references to the Tibetan version of a Sanskrit
commentary composed by éﬁraﬁgavajra as well as material
from Western sources which should aid the understanding
of the rather difficult text.

In order to provide some additional background for an
appreciation of this text it has been intrcduced by four
different chapters constituting along with the trans-
lation the first part of this thesis. The second part
consists of the edited Sanskrit text and textual vari-
ants provided with a special introduction discussing the
manuscripts that have been employed as well as the prin-
ciples of editing +that have been followed.

The actual reason for studying a selection of chap-
ters from the Abhidh3anottara-tantra has been my wish to
learn more about Buddhist~Tantric goddesses from primary
Sanskrit sources. In response to that Prof. A. Wayman
brought to my attention this so far untranslated text
from the Mother- or Prajna-tantra division of the Anut-
tarayoga~-tantra class emphasizing pactices related to
goddesses. Since the whole text is exceedingly long and
contains sixty-nine chapters a translation of the whole
work was out of question. Thus Professor Wayman helped
me to select the following eight chapters containing ma-
terial relevant to my interest:

1. Chapter IX: The chapter on the method of destroying
all the permanent karma.

(Sarvanasthitakarmabhedavidh@napatala).



2. Chapter XIV: The chapter on the YoginIs in the
sacred places etc.

(PTthadiyoginipatala).

3. Chapter XIX: The chapter on the yoga of the four
Dakinis.

(Caturddkiniyogapatala)

4, Chapter XXIV: The chapter on the promulgation con-
cerning the family of the six Cakravartins.
(Kulasatcakravartisampradapatala).

5. Chapter XXXIX: The chapter on the characteristics
of Yoginis.

(YoginTlaksanapatala)

6. Chapter XL: The chapter on the characteristics of
D3kinTs.

(DakinTlaksanapatala).

7. Chapter XLI: The chapter on the characteristics of
Lamas.

(Lamalaksanapatala) .

8. Chapter XLII: The chapter on the characteristics of
signs and body-gestures.

(Ahgamudralaksanapatala).

The inclusion of the first two chapters has been
motivated by the wish to have two chapters which re-
flect in some detail the succession of ritual events
and contemplations carried out with regard to the de-
ities based on the Sa@varamaggala. Chapter XXIV
reflects in a more abbreviated manner the same process
with regard to a different type of mandala, the mancala
of the six Cakravartins. The shorter cHapter XI¥X is of
special interest because it contains special icono-
graphical forms of the goddesses not encountered in the
other three chapters.

The other four chapters are all connected with each
other and have been selected because they relate to

goddesses appearing as far as one can tell in the human



realm. While the first three chapters mainly describe
the external appearance of these goddesses the last
chapter describes the signs used in communicating with
them.

The reading of these chapters has shown that the

study of these goddesses cannot be separated from that

of the male counterparts they are associated with. This

is also true for the human goddesses who are described
as single but have to be contacted by the (predomi-

nantly) male Yogin for the purpose of engaging in com-

mon ritual acts. This relatedness of these goddesses to

the male counterpart must therefore be considered to be
the actual focus of this thesis and has found its ex-
pression in the subtitle, 'The union of female and male
deities’'.

In the introduction I have attempted to cast some
light on this topic. This has been done in four dif-
ferent chapters. The first chapter attempts to define
the nature of the Abhidh@nottara-tantra by way of ex-
plaining its position within Buddhist literature and
special character as Anuttarayoga-tantra and member of
the Samvara literature. This exposition provides the
general context within which the topic of goddesses and
gods has to be seen. The second chapter contains a de-
tailed study of the external appearance and division of
the deities as given in the translated chapters.

The next two chapters focus on the non-Buddhist
background of the deities and on the manner of how the
feminine, wrathful, and erotic element represented by
them has been integrated into Buddhism by way of Tan-
tra. This has been done by presenting the Buddhist
view-point of how this integration has taken place as
expressed in a remarkable myth related by Bu ston Rin-
poche explaining the 'taming' and transformation of the

non-Buddhist deities. In a subsequent step we have

iii
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attempted to trace the historical connection that exist
between the Buddhist deities mentioned in our text and
their non-Buddhist origins and counterparts. The manner
of integration into the Buddhist system has been illu-
strated by demonstrating how our Tantra and its commen-
tary interpreted the external appearance of the deities
by way of Mah3yana-Buddhist terminology and technical
terms stemming from the method of internal yoga. The
actual meaning of the union of the gods and goddesses is
realized through the ritual and contemplative process of
successive identification of the practitioner with these
deities. For this reason we have included at the end

a summary of the most important steps of this process as
reflected in our text.

The aim of the introduction is to show that the
practitioner who identifies himself with the gods and
goddesses represented in sexual union realizes in that
way on a personal level also the meaning of a collective
historical process based on the union of both the more
patriarchal Xryan and more matriarchal non-Eryan strands
at work in Indian history of religion.

At this place I also wish to acknowledge my' great
debt of gratitude to Professor A. Wayman. He has not
only been kind enough to go through most of my trans-
lation but has also otherwise helped me with his skill-
ful guidance. I wish also to express my gratitude to
the Tibetan Lamas who have answered specific questions
concerning difficult points: first to Khyab rje Tri-
chang Rinpoche, junior tutor to H.H. the Dalai Lama,
then to Lati Rinpoche, Demo Lochoe Rinpoche, Geshe
Jampa Lodro, and Kcarya Jamspal. I especially wish
to express my thanks to my mother who has helped me
with encouragement and financial help to accomplish
this work. My thanks go also to all the others who
have helped with checking the language, proof-reading,

typing, or even filling in the diacritics.



PART I : INTRODUCTION TO THE TRANSLATED TEXT.

1. THE PLACE OF THE ABHIDHANOTTARA - TANTRA WITHIN
BUDDHISM AND ITS LITERATURE.

The text which we have chosen to serve as a basis in
order to gain new insight on the union of female and
male deities in Tantric Buddhism is called the 'ng
Abhidh‘é’nottarottara'.l In short it may be referred to as
the 'Abhidh3nottara'. The full title can be rendered in
English as: 'The glorious more superior than superior
exposition’'. Or else, taking the sense of 'posterior!
of 'uttara', it may be rendered 'The glorious, pos-
terior to the posterior exposition'. As we shall see
later on, the title has been interpreted in both ways.
According to its position in the bKa' 'gyur, the Tibetan
canon of works that are considered to be the Buddha's
word, it is defined as an Anuttara-yoga-tantra of the
Mother-tantra class. According to the divisions of the
Mother-tantras it is an explanatory Samvara-tantra
belonging to the Heruka-tantra division. These cat-
egories reveal, if more closly examined, more about the
general character of our text. For this reason each
category will be discussed in the following.

We shall begin with some comments on the character-
isation of our text as a 'Tantra'. Since several intro-

ductions to Tantric Buddhism have already been written,

1 This appelation is used at the end of each chapter.
In the colophon at the end of the whole text the MSs. B,
C,D have: iti SfT abhidhZnottarottaranama mah3tantra-
r§jag (Thus is the king among the great Tantras named
the SrT AbhidhZnottarottara). A omits this remark. T
has: mnon par brjod pa'i rgyud bla ma bla ma gsan ba las
gsan ba'i bde mchog gi rgyud kyi rgyal po chen po Ses
bya ba rdzogs (ste) (The last letters are not clear sto/
sho?): 'This completes the so called great king of the
very secret Cakrasamvara, the AbhidhZnottarottara'.



there is no need to go intc too much detail here.l We
may just say a few words concerning the position of Tan-
tras in relationship tc non-Tantric Buddhism as it has
been defined by the Tibetan master bTson kha pa in his
sﬁags rim chen mo.

It is well known that the Tantras are the basic
scriptures of the Vajrayana or Mantravana (the 'Diamond-
vehicle' or 'Mantra-vehicle'). The Mantravana in turn
understands itself as part of the Mahayana, the 'Great-
vehicle'., bTson kha pa states concerning this:

Wishing to attain highest enlightenment for
the sake of all sentient beings and conse-
quently training in the Bodhisattva deeds -
the six perfections - are the general meaning
of being a follower of the Mah@dyZna in the
sense of vehicle as the means by which one
progresses, For it is said many times in
tantras that in the Mantra Vehicle one pro-
ceeds by this path. 2

It might now also be important to know in which re-
spect the Mantra-vehicle is different from the non-tan-
tric aspect of Mahdy3@na Buddhism, the Paramitda-vehicle.
This has been carefully discussed by bTson kha pa.3 He
observes that the two, means and insight (up3dya and pra-
jHE), occur both in the Mantra-vehicle as well as in the

Paramitd-vehicle. The practice of both means and insight

1 A clear summary of the most important features of
Tantra and its general placement within Indian history
can be found in A.Wayman's 'Yoga of the Guhyasam@ajatan-
tra' (YGT pp. 51-83). A good introduction is also the
book 'Tantra in Tibet' with a translation of the begin-
ning of bTson kha pa's 'sﬁags rim chen mo' translated by
Jeffrey Hopkins and introduced by H.H. the Fourteenth
Dalai Lama. Furthermore, S.B. Dasgupta's 'An Introduc-
tion to Tantric Buddhism' may also be mentioned in this
context.

2 Tantra in Tibet, p. 99f.

3 Translated in 'Tantra in Tibet' pp. 105-116. The
following discussion presents only the main conclusions
contained in that section.



is necessary to attain full Buddhahood in its finite as-
pect, the Form Body, and in its absolute aspect, the
Truth Body (rUpakd@ya and dharmak3@ya). The practice of
means leads to the attainment of the Form Body and in-
sight to the attainment of the Truth Body. In the non-
tantric path means is constituted by the five perfec-
tions (pdaramit3s) of giving, morality, forbearance,
striving, and meditation. By contrast, the chief means
of the tantric path is, according to bTson kha pa, the
s0 called 'deity~-yoga’. It consists in the meditation of
oneself as having an aspect similar to a Buddha's Form
‘Body. Insight, the realisation of the void-aspect of
the phenomena, is the same for both paths. Thus it is
on account of the (superior) means that the Mantra-path
is different from the Paramita-path.

Engaging in the deity-yoga the practitioner antici-
pates the wished for effect of his practice. He sees
himself already at the time of the path as the Buddha he
strives to become. Thus the Tantra-vzhicle is also re-
ferred to as the Effect-vehicle. The means employed on
the P3ramita-path are explained to be a meditation on
the causes of the final effect. Accordingly this path
is also referred to as the Cause-vehicle.l

The two aspects of the Buddha, the Form Body and the
Truth Body, cannot exist independently from each other.
It is for this reason that during the contemplation
means and insight have to be combined. This is ex-
plained by bTson kha pa with the following words:

At the time of the fruit, the base - a body
adorned with the major and minor marks - and
the mind of non-apprehension (of inherent
existence) which depends on it abide at one
time as an undifferentiated entity. In the
same way, at the time of the path, the
method (or 'means') is that the yogi's body
appears to his own mind in the aspect of the

1 Tantra in Tibet, p. 106, 109f.



Tath3gata's body, and at the same time his
mind becomes the wisdom ('insight') ap-
prehending suchness - the non inherent exis-
tence of all phenomena. These two are a sim-
ultaneous composite, undifferentiable in the
entity of one consciousness. This should be
understood as (the meaning of) undifferenti-
able method and wisdom (in the Mantra Ve-
hicle. 1

These remarks on the deity-yoga and the specific way
of how the Tantric practitioner has to join means and
insight should be sufficient as a general characteri-
sation of our text as a Tantra.

Our text, moreover, belongs to the class of Anuttara-
yoga-tantras. This refers to the final division of the
Tantras into four groups by Bu ston Rinpoche (1290-1364
A.D.). The four groups consist of the Anuttara-yoga-
tantras, Yoga-tantras, Cary3-:antras, and KriyE—tantras?

There are two orthodox ways of explaining this divi-
sion, either in terms of the candidates or in terms of
the deities. 1In connection with our topic, the union of
male and female gods, mainly the second division is of
interest.3 According to this method of explanation, the
four classes of Tantras are related to four degrees of
passion. These degrees of passion are symbolized by the
manner of love-making characteristic of four types of
gods and the humans. These gods as well as the humans
belong to the so called desire-realm (k3ama-dh3tu). Ac-
cording to the Ehnzya—maﬁjari they enjoy sensual plea-
sure in the following manner:

The gods of the Nirmagarati—heaven enjoy by smiling

1 Tantra in Tibet, p. 126.

2 See 'Analysis of the Tantric section of the Kanjur
correlated to Tanjur exegesis' for the most important
texts belonging to these classes (BT p. 2337239). An
alternative division of the Tantras by AtiSa is referred
to note 1, p. 100, in FBT. Still another variant is
mentioned in CT p. xxxii.

3 ¥GT p. 59f., Tantra in Tibet, pp. 156-164.



at each other, the gods of the Paranirmitavafavartl-
heaven enjoy by looking at each other, the gods of the
Tu§Ita-heavens enjoy by embracing each other and the
gods of the Caturmahdrdja-heavens and humans enjoy by
sexual union.l These four ways of enjoyment have been
used to illustrate the four classes of Tantra. Thus the
Kriya-tantra is illustrated by the gods smiling, the
Cary@-tantra by the gods looking, the Yoga-tantra by the
gods embracing, and the Anuttara-yoga-tantra by the gods
in sexual union.

bTson kha pa says that these methods of enjoyment re-
fer to the (enlightened) deities of those Tantras, Vai-
rocana, Locand, and so on. He specifies that, sihce
those deities never have desire, it actually refers to
the practitioners, who, by means of deity-yoga, take
pride in being those deities. He explains that the
‘practitioner generates himself as the appropriate deity
and uses in the path the joyous bliss that arises from
their mutual desire, such as in their mutual looking at
each other.' He also cites examples of passages from
the three lower Tantras which describe the gods and god-
desses in these states.3 The bliss which is generated in
that way depending on desire is non-conceptual and from
it profound concentration is generated. This in turn is
cultivated as voidness whereupon the original desire is

. 4
consumed.

1 FBT p. 168, note 18, cf. also the Analytical Study
of the Abhidharmakoda p. 122, according to which the -
Abhidharmakofa III/69 menticns five ways: by copulation,
embracing, contact of hands, smiling, and looking. 1In
Tantra in Tibet p. 158, in a quotation from AbhayZ@kara
by bTson kha pa the five modes are also referred to, but
embracing and contact of hands are just considered as

two alternatives.

2 XGT p. 60, Tantra in Tibet, p. 159.
3 Tantra in Tibet, p. 159, 1l60.

4 Tantra in Tibet, p. 1l61.



To sum up, given this way of dividing the four Tan-
tras, the highest Anuttara-yoga-tantra is distinguished
by the image of the sexual union of its deities.

A further special feature of the Anuttara-yoga-tan-
tras is the division of the practices into 'Steps of
Generation' (utpattikrama) and 'Steps of Completion'
(ni§pannakrama).l

The first, the Steps of Generation, focus on a com-
plex process of generating oneself into a deity to
achieve a 'mantra—body'.ZMkhas grub rje states that the
contemplations of this stage are performed 'through the
production of figments by ideation or constructs by the
cognition' (rtog pas brtags pa 'am blos becos £in bskyed
pa'i go nas). In other words they are conceptual.

The Steps of Completion which follow are non-con-
ceptual. The reason for this is that now one takes as
meditative object the winds (v3yu) and drop (bindu) in
the 'veins' of the body (that) is self-produced and in-
dependent of figments by ideation' (blos btags pa la ma
ltos par).3 This presumes the existence of a subtle
body which is said to have 72'000 'veins' (nadis) which
serve as conduits for internal 'winds'. The three main
ones among these are located in the position of the
spine. The first, located on the right is called 'Ra-
sand',the second in the middle 'AvadhTtT’',and the third,
on the left, 'Lalané'.4 The winds that move in the left

and right channel cannot flow in the central channel and

1 FBT p. 157, Mkha grub rje states that in the
three lower Tantras (i.e. Kriy&, Caryd, and Yoga) there
are neither the aims (artha) nor the terms (vyavahira)
of the Steps of Generation (utpattikrama) and the Steps
of Completion (nigpannakrama).

2 BT p. 192.
3 FBT p. 323,
4 YGT p. 65.



the psychic centers, called 'cakras', located along this
channel. The basic yogic practice consists in making
the winds of the left and right 'veins' enter the cen-
tral channel. 1In his characterisation of the Steps of
Completion Mkhas grub rje refers to this and states:

Then one contemplates so as to make the wind
enter, dwell and dissolve in the central
channel. When those are the steps, they are
called 'Steps of Completion'. 1

In connection with this, special heat can be produced
within the channel. The Bodhicitta-drop, the male es-
sence imagined to be at the top of the head, melts.
- Flowing downwards it produces four types of joys in the
cakras located in the head, throat, heart, and navel.2
When these joys arise, it is necessary to combine this
sensation with the contemplation of the void.3

In the Hevajra-tantra the four joys have been corre-
lated with the four types of initiation belonging to the
Anuttara-yoga-tantra. 'Among those', the text continues,
"the first is represented by a smile, the second by a
gaze, the third in an embrace, and the fourth in union'?

This illustrates the emphasis on union and the impor-

1 FBT p. 333.

2 C.C.Chang, Esoteric Teachings, bTsoh kha pa's com-
mentary on the six yogas of N@ropa, p. 191. The four
joys arising in these places are called 'joy' (Znanda),
'super-joy' (parama-Fhanda), ‘'extraordinary-joy' (vi-
rama-Zhanda) and 'together-born-joy' (sahaja-3nanda).

On the following page (as an alternative?) the throat,
heart, navel, and the top of the precious organ are men-
tioned as their place of origin. The same places are re-
ferred to FBT p. 323. Also an upgoing movement of the
drop, producing the same blisses but more intense in the
reversed order, is described, Chang p. 193; see also YGT
pp. 150f. and ST p. 63. Concerning the drop it is said
that it is accompanied by the(female) blood element,
ibid. p. 192, For its position in the heart, neck,
navel, and head at the time of deep sleep, time of
dreaming, waking state, and sexual union, see BT. p. 175.

3 Esoteric Teachings, p. 196f., cf. FBT p. 323.
4 HT II, iii, 10f., cf. footnote 1 in Vol. 1.



tance of the transformation of desire into mystical
bliss combined with the view of the voidness for this
Tantra-class. The four initiations, the first related
to the Steps of Generation, the other three to the Steps
of Completion, lay the basis for the attainment of the
Nirmégakaya, Sambhogakaya, Dharmakd@ya, and, according to
the Hevajra-tantra-tradition, the Mah3sukhak3va respec-
tively.l

In view of the next divisior we shall shortly comment
upon, the division of the Anuttarayoga-tantras in Mo-
ther - and Father-tantras, we should brieflv refer to an
additional sequence of practices that follow upon the
entrance of the wind into the middle channel. The em-
phasis is now on the arising of three lights together
with a fourth, the symbolic clear light (dpe'i 'od gsal)
based on the wind entering the central channel.2 Then an
impure illusory body,consisting just of winds and mind
only,is acccmplished and purified by the clear light.
After this the goal-clear light (don gyi 'od gsal)

1 HT Voi. 1, p. 95, note 1. Mkhas grub rje explains
the fruit of the fourth initiation to be the state of
'coupling beyond learning' (a§aik§ayuganaddha), FBT p.
325.

2 The three lights are called 'light'(3loka),

‘spread of light' (3lokabhdsa) and 'culmination of light'
(alokooalabdhl) They are also known as four voids:
v01d'(sunya), further v01d'(atlsunya),,'great void!
(mahasunya), and 'universal void' (sarvasiinya) (Rueggq,
'The Life of Bu ston Rinpoche',p. 101f., note 1, FBT
p. 327, cf. ¥YGT p. 194). The lights are explained to be
like mocnlight, sunlight, junction of day and night, and
the cloudless sky. They appear after the dissolution of
the four elements into each other ( see BT p. 18l; Ruegqg,
op. cit.,p. 101, note 1l; C.C. Chang, Esoteric Teachings,
p. 201. According to the last source mentioned, p. 246,
bTson kha pa refers to the four voids also as the four
joys. The fourth void is the together-born jov (cf.
also Ruegg, op. cit., p. 103, and Beyer, Cult of Tar3,
p. 136). On the appearance of the four lights at the
time of death see C.C. Chang, op. cit., p. 323f,, and
Beyer, op. cit., pp. 140-42.



arises which has the capacity to directly comprehend
voidness. The next step brings about the fusion of the
pure illusory body which has emerged from the goal-clear
light with that light of the nature of mind. This re-
presents the 'coupling in the realm of learning' and sub=
sequently the 'coupling beyond learning' (asaiksayuga-
naddha) where the Buddhastage is realized.l

The production of the four joys as well as the ul-
timate union of the illusory body with the clear light
is mentioned in §ﬁraﬁgavajra's explanation of the term
'uttara-uttara' as part of the name tAbhidhanottarottara=-
tantra'. He writes:

'Superior' (uttara) means the antidote for the
cne belong%ng to the world, the calming of

the mind (Samatha) which is the profound con-
centration (sam3dhi) of the four joys. 'More
superior than superior' (uttara—gttara) means
the discerning of the real (vipasSyand) which
is the coupling of the illusory body with the

clear light, 2
We note in this explanation the essential fact that
the tantric terminology is here related to the non-tan-
tric concepts of gamatha and vipaé&ané, the calming of
the mind, and the insight based on this state of mind

cognizing the void.3 It shows that the non-tantric ve-

1 FBT p. 327, 325; BT p. 192f.
”
2 $3. 154b4, p. 267-4-4: 'jig rten pa'i ghen po Fi

gnas dga' ba bZi'i tifi he 'dzin bla ma dah lhag wmthon

sgyu ma 'od gsal zun 'jug ston pa ni bla ma'i bla ma ste.

3 The important concept of famatha and vipadyand is,
for example, discussed in the VIIIth chapter of the
Sa@dhinirmocana-sﬁtra (translated by E.Lamctte in Ré-
ceuil de Traveaux, Louvain Université, 28me série,Vol.
33-35) and also in the Sravakabh@mi of Asanga, analysed
by A.Wayman, pp. 108ff.

A translation by A.Wayman of the chapters dealing
with this topic from bTsoh kha pa's Lam rim chen mo has
just recently been published with the title 'Calming the
Mind and Discerning the Real' (Columbia University Press
1978).
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hicle is the basis for understanding tantric prac-
tices. It furthermore shows that the Tantras aim at the
same realizations as the so called P3ramit3-y3na. The
difference are the different techniques, which in the
case of the Tantras are said to yield a much faster re-
sult.l

Mkhas grub rje has in his Fundamentals of Buddhist
Tantras a discussion on the difference between the Mo-
ther and Father-tantras of the Anuttarayoga-tantra di-
vision.2 As synonyms for 'Mother-tantra' he mentions
'YoginI-tantra', 'Prajnd-tantra', and 'DakinI-tantra’'.
The corresponding terms used for Father-Tantras are ‘
'Yoga-tantra','Upaya~-tantra', and 'péka—tantra'. Mkhas
grub rje emphasizes that all the Anuttarayoga=-tantras
teach the inseparability of 'means' (upidya) and ‘'in-
sight'. Thus differentiating the Father-tantra as
'Means~tantra' and the Mcther-tantra as '"Insight-tan-.
tra' cannot imply that one would only teach the means
and the other only insight. It must therefore be a
matter of emphasis and special understanding of the
terms 'means' and 'insight'. Mkhas grub rje explains
the characteristics of the Mother-tantras as follows:

It is any Tantra which emphasizes the sub-
ject matter of the Knowledge of the indis-
solubility of Beatitude (bliss) and Void in
the part of 'Insight' on the Void side,
while not specially emphasizing such things
as the method of accomplishing the Illusory
Body in the part of 'Means' on the phenome-
nal side. 2

1 To reach enlightenment by way of the Paramitds is
said to take countless aeons. By the special method of
Anuttara-yoga-tantra it can theoretically be reached
within one life; see Tantra in Tibet, p. 52f., and p.
142£,

2 FBT pp. 251-267.
3 FBT p. 265.
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In his introduction to his book on the Yoga of the
Guhyasamaja-tantra, which different from our text is a
Father-tantra, A. Wayman observes in accordance with
this quotation from Mkhas grub rije:

In brief a Father Tantra emphasizes the
'Means' side of the 'means-insight' union,
and so deals especially with the topics so
prominent in the present work of evoking the
three lights followed by the Clear Light, and
of introducing the Illusory Body into the
Clear Light. A Mother Tantra puts emphasis
on the 'Insight' side of the'means-insight'
union, and so treats the indissoluble bliss
and void. 1

This distinction of the two Tantra types refers, as
our discussion shows, to the Completion Stage. Since
the chapters we have chosen mainly relate to the Steps
of Generation and because these passages which relate to
the Steps of Completion may not be representative for
the whole of the Abhidhdnottara, I feel it to be prema-
ture to try to demonstrate this distinction on the basis
of our material.

As for the next definition of the AbhidhInottara-tan-
tra referred to, its classification as Heruka-tantra,
the following can be said. It refers to a sevenfold di-
vision of the Mother-tantras based on a sixfold distinc-
tion of Buddha-families. The division of six families
is an extension of the well known division of five Tath3-
gatas, and, according to Mkhas grub rije, is characteris-~

tic of the Anuttarayoga-tantras.2 Following the outline

1 YGT p. 6l. Ruegg, also basing himself on Mkhas
grub rje, uses the formulation that 'The sgyu lus is
moreover often considered to be the principal subject of
the pha rgyud or Father Tantras and the 'od gsal that of
the ma rgyvud or Mother Tantras (Referengg given by Ruegg:
mKhas grub rje, rgyud sde spyi'i rnam bzag 74b-75a; I
have not been able to find this passage in the text
edited by Lessing & Wayman); Ruegg, Bu ston, note 1, p.
101£.

2 FBT p. 101.
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of the bKa' 'gyur Tantras given by A. Wayman in his
book 'The Buddhist Tantras' the divisions are:l

1. A group referred to as 'sTon pa' (includes

according to Wayman all Buddhas).

2. Heruka (i.e. Akgobhya).

3. Vairocana.

4. Vajraprabhd (i.e. Ratnasambhava).

5. Padmanartedvara (i,e, Amit3bha).

6. Param3sva (i.e. Amoghasiddhi).

7. Vajradhara.
This division must refer to the chief deity dealt with
in the texts belonging to this group. It dces not im-
ply, however, that all maggala-systems discussed in
these texts necessarily have a chief.belonging to the
family of the text division. For example, in the case
of the mandala of the six Cakravartins Vajrasattva is
placed in the centre and the other deities, each ruling
his own mandala, are around him. Included in the sur-
rounding mandalas is also the one ruled by Aksobhya.
One might have expected it to be placed in the centre,
since Akgobhya is the chief deity of the Heruka class
the maggala is belonging to.2

The Heruka class in turn is divided into the Tantras

related to Samvara, Hevajra, Buddhakapdla, Mahamiy3d, and
Erali. This division shows that it is probably wrong to
consider Samvara as another form of Hevajra, as Bhattha-

caryya is suggesting in his Iconography.3 Except for

1 BT p. 234f,

2 See translated text Ch. XXIV, 1l7a3ff. See also
NSP, mag@ala no. 25, p. 74E£.

3 B. Bhattacharyya, The Indian Buddhist Iconography,
p. 160. sSimilarly, Finot writes that Vajraddka and Sam-
vara are two forms of Hevajra, see ITB p. 187, note 11,
Also, the exclusive connection between the appelation
'Heruka' and 'Hevajra' made by Mallmann has to be ques-
tioned in the light of Bu ston's division, see ITB p.
182.
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Arali, all the mentioned deities who head these five di-
visions, have their own mandala as described in the Nig-
pannayodgvaff. We observe furthermore, that according
to that work they are all blue/black in color. This
color is tne same as the one of the Tathagata Akgobhya.
The divisions of the Samvara-literature, to which our
text belongs, have been reviewed by the Japanese scholar
S. Tsuda. He discusses two different systems, one
established by Bu ston Rinpoche, and another by bTsoh-~
kha pa.l Bu ston and bTson kha pa both classify the Sam-
vara-literature under two main headings: the Root-tantra
(rtsa rgyud) on the one hand, and various types of Ex-
planatory-tantras (bgad rgyud) on the other hand. Bu
ston calls his categories 'Extraordinarv-explanatory-
tantras (thun mofh ma yin pa'i bgad rgyud), 'Ordinarv-
explanatory-tantras' (thun mon bgad rgyud) ,and 'Tantras
of which the genuity is disputed' (rgyud yaﬁ dag min).
The Abhidh@nhottara belongs to the first class. bTson
kha pa, in turn, includes the Abhidh@nottara in a first
class of 'Explanatory-tantras' (bgad rgyud) , the second
class being the one of the 'Resembling Tantras' (cha
mthun gyi rgyud). It does not seem from what Tsuda
tells us that Bu ston and bTsoh kha pa have defined
these categories in any detail or given criteria for
them. Thus until more about the contents of these
texts is known there is not much we can say about the
meaning of these divisions. Since Tsuda has givep the
names of the works belonging to these classes there is
no need to repeat them here. Although there exist some

1 See ST, Ch. IV: 'The Sagvarodaya-tantra in its re-
lation to the Sagvara literature' (pp> 27-45), He used
bu ston's rgyud sde spyi'i rnam par bzag rgyud sde rin
po che'i mdses rgyan(Complete works, Ba, ed. by Lokesh
Chandra), and bTson kha pa' s sPal 'khor lo sdom par,
brjod pa bde mchog bsdus pa'i rgyud kyi rgya cher bsad
pa "sBas pa'i don kun gsal ba" Ses bya ba, No. 6157,
Vel. 157,7-4-1f.
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differences with regards to the type and contents of di-
visions of the Explanatory-tantras, both authorities
agree that the Laghusapvara-tantra, also referred to as
Sanpvara- or Cakrasamvara-tantra, should be considered to
be the Root-tantra of the Saxgvara—class.l bTson kha pa
rejects the view of some unnamed authorities who seemed
to have regarded the Abhidh@nottara to also be a Root-
tantra.2 At least, one can say with reasonable certainty

that here 'Root-tantra' does not mean a Tantra that has
served as a basis to be commented upon by the so called
'Explanatory-tantras'. Nor do the Explanatory-tantras
presuppose the Laghusaqvara~tantra or any other Tantra
as a 'Root-tantra' which they comment upon.3

The issue has been further complicated by the appli-

cation of the term 'Root-tantra' to one or more legen-
dary large original recensions of the Tantras included
in the Samvara literature from which some (or al1l?) of
the works of the Samvara literature are said to have
been extracted. Tsuda seems to think that the legend
may reflect a historical truth. He postulates that 'It
will be our future task to reconstruct the concept of
this mUla-tantra by means of a philological treatment of
the extant materials'.4 There are, indeed, identical
passages and affinities shared by some of the Sapvara-
tantras which would‘make_it tempting to further inves-

tigate the possibility of one or more lost sources of

1 ST p. 31, p. 33. According to bTsoh kha pa this
attribution is only provisional.

2 ST p. 39.

3 ST p. 27. This can also easily be seen from the
translations included in this studv.

4 ST p. 37.
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this literature.l In terms of common systems, Tsuda
notes that the YoginTsafic3ra, the Samputa and the Abhi-
dha@nottara are closely related by virtue of the same
systems of sacred places correlated to deities, spots on
the body, and body constituents. These Tantras have
also been included together in the same division by
bTson kha pa and Bu ston.2 Naturally, based on the pre-
sent knowledge of these Tantras, we must content oursel-
ves with just stating the possibility of one or more
common sources indicated by certain affinities among
some cf the texts.

Let us examine briefly what the concept of this type
of legendary Root-tantra looks like and see what can be
learned from it concerning our text:

According to Tsuda, Bu ston quotes a commentary by
Vajra on the Sagvara—mﬁla-tantra stating that the Rcot-
tantra has 100'000 chapters, that the Uttara-tantra, the
Khasama-tantra, has 100'000 flokas and the Uttara-uttara-
tantra, the existent Laghusamvara of fifty-one chapters,

has 1700 §iokas. The pékavarga—tantra says that the

1 An example for an identical passage can be found
in Ch. XXXIX of the Abhidhanottara and Ch. IX of the
Sagvarodaya. See my English translation 162b3 and note
on that passage. It has been pcssible to demonstrate
mainly on metrical grounds that the AbhidhZnottara has
preserved a version closer to the 'original' or may it-
self have served as this original for the Samvarodaya.
Such stray passages, 0of course, say very little about
a common source, its extent, or whether there is just
one oOr many.

2 See ST p. 260 and p. 45 note 1.

In note 1, p. 40, Tsuda discusses traits of the Sam-
puta which make it different from the three Tantras _
mentioned above. This is despite the fact that bTson
kha pa includes it in the same category as these texts,
namely the category of 'Explanatory-tantras' as disg-
tinguished from 'Resembling-tantras' (cha mthun gyi
rgyud) .
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Laghusagvara has been extracted from the Abhidh3na of
300'000 éiokas, which according to a commentary on the
Herukabhyudaya first had been condensed into 100'000
§lokas. In that case, according to Bu ston, the Abhi-
dh3na of 300'000 flokas is the same as the Root~tantra
of 100'000 chapters.l The Laghusamvara itself states
that it has been extracted from the géiherukﬁbhidhina
of 100'000 (éiokas). The Samvarodaya defines itself as
the Sahajodaya-kalpa extracted from the é&iherukébhi—
dh@na-mahdtantrar3ja of 300'000 £lokas. The Abhi-
dha@nottara~tantra also refers to the AbhidhEna—tantra.2

Concerning the AbhidhTnottara its commentator é%raﬁ—
gavajra explains:

Abridged,from 100'000 chapters, reduced from
100'000 sSlokas, it does not exist in an ex-
tensive form.

and
Clarifying 80'000 (chapters) from the Tantra
of 100'000 (chapters) it follows the one
which follows the Abhidh3na-root-tantra (Abhi=-

1 For more details and quotations from the Tibetan
texts in question see ST o. 22f., note 3 p. 29, and note
1 and 2 on p. 30. .

According to Tsuda, bTson xha pa seems to maintain
;hat the Khasama-tantra and Abhidh3na of 100'000
slokas are not the same. Therefore, one would think,
also the identification of the two Root-tantras
with each other is in question, and that the Laghusam-~
vara must have relied on two different sources. These
conclusions are not made explicit by Tsuda, nor does he
attribute anything like that to bTson kha pa. The Ti-
betan passage quoted by Tsuda in evidence of this op-
pinion is not conclusive, it seems even to imply the op-
posite, namly that it is an erroneous opinion to think
that the two are different.

2 ST p.33f., and 37. The references to the Abhidh3na-
root-tantra occur in the last chapter of the Laghusam-
vara and Sa@varodaya, and in chapters three, eleven, and
sixty-seven (Tibetan chapter division) of the Abhi-
dhanottara.
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dhéna—mﬁlatantra-uttarottara@). 1

In the second statement 'uttarottara' has to be taken in
the sense of 'posterior to the posterior' or 'following
the one that follows'. This agrees with the Tibetan
rendering of 'abhidhénottarottarag' in the root-text by
'the posterior exposition' (mnon par brjod pa'i phyi
ma).2

The commentary, moreover, gives precise details of
the chapters that have been condensed into the chapters
of the Abhidh3nottara-tantra. For example, the 3000
chapters of the original Tantra dealing with the cir-
cumstances of the discourse (nid3na) are said to have
been condensed intc the 1lst chapter of the Abhi-
dhanottara. After having correlated all the 80'000
chapters of the Abhidh3@nottara, gﬁraﬁgavajra continues:

In that way the 80'000 (chapters) of the Tan-
tra of 100'000 (chapters) have been condensed
in this condensing Tantra (sdus pa'i rgyud),
the Abhidh@nottarottara. The Completion Stage
and Collection Rites in 20'000 (chapters)

have been explained by this Tantra (the Abhi-
dh3@nottara) and the four Tantras, the Pos-
terior-explanatory—tantra (phyi ma'i bsad pa'i
rgyud) rDo rje mkha' ‘'gro (Vajradaka), sGyu
ma chen mo (Mahamidy3d), Heruka 'byLn ba (He-
rukabhyudaya), and the Rig pa'i rgya mtsho. In
that way the Explanatory-tantras have ex-
plained the Root-tantra of 100'000 chapters. 3

From these passages in the commentary we learn that
there obviously exists a connection between 'Uttarot-
tara', 'Condensing-tantra', and 'Explanatory-tantra',

all terms which apply to the Abhidhancttara-uttara. It

1 Su. 154a5, p.267-5-5: "le'u 'bum pa las mdor
bsdus nas £loka 'bum pa las bskyuns pa na rgyas par ma
yin pa ste", and Su. lS3b3,’p 267 4-3: "rgyud 'bum pa'i
ston phrag brgyad bcu gsal Zin nes par brjod pa rtsa
ba'i rgyud bla ma'i bla ma ste".

2 cf. MS.D. fol. 2a4 and the Tib. text 97a2, p. 41-
1-2,

3 See $G.151b2-152a4.
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is 'posterior to the posterior' because it represents a
second recension of‘a (legendary) Root-text, it conden-
ses its extremly long contents, and, presenting it in
a shorter form, makes it more accsessible to under-
standing and thus explains it. This understanding of
the term 'explanatory' differs, when it is used to dif-
ferentiate these Tantras from the extant Laghusagvara.
Also the Laghusamvara would have to be strictly spea-
king an Explanatory-tantra in its relationship to the
larger Root-tantra. Likewise the term 'Root-tantra', as
applied to the Laghusamvara, has a different, although
not precisely defined, meaning from when it is used to
characterize the extensive Root-text.

Our passage also shows that the Abhidh3nottara is
supposed to take an extraordinary position in relation-
ship to the other Tantras mentioned by éﬁraﬁgavajra;
those are said to contain much less material from the
Root-tantra. What is surprizing is that it is mentioned
in the company of the Mah@mayd, a Tantra which according
to Bu ston forms by itself the Mah3m3ay3 division of the
Heruka-tantras. According to Bu ston, it itself even
has a legehdary prototype, the Maham3ya of 18'000 ver-
ses.

Both Bu ston and bTson kha pa place the Vajradaka and
the Abhidhanottara within one and the same group of Ex-
planatory-tantras. The Heruk3@bhyudhaya, however, has
only by Bu ston been included in that group. It is as
yet not possible to determine which Tantra is being re-
ferred to by the name 'Rig pa'i rgya mtsho'. Based on a

vrassage in the Laghusamvara some Tibetan scholars take

1l Obermiller, Bu ston's History of Buddhism, p. 170.
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this text to be the (already abbreviated) Root-tantra

of 100'000 lokas (from which the Laghusamvara itself
had been extracted). Tsuda, having examined this pas-
sage, thinks that this is not necessarily implied.l The
passage cited from éﬁraﬁgavajra supports his view. The
guestion, however, may be raised why did éhraﬁgavajra
not mention the Laghusamvara and the Samvarodaya as also
having condensed certain chapters from this Root-tantra?
One might also have expected a mentioning of the name of
the YoginTsaflcira which shows along with the Samvarodaya
similar traits as the AbhidhZ3nottara. Moreover, why did
gﬁraﬁgavajra mention texts which by Bu ston and bTson
kha pa have been attributed not to the same but differ-
ent types of division?

It is not possible to really answer these questions
here. On one side it appears to have beccme quite ques-
tionable whether the AbhidhZna, Samvarodaya, and Laghu-
samvara all point to the same Root-tantra they
supposedly have been extracted from. This is at least
one possible conclusion that can be drawn from the sil-
ence of éﬁraﬁgavajra concerning these texts. But we
also do not know the reasons that have prompted him to
mention the Vajragéka, etc. as having taken material
from 20'000 chapters of this Rooct-tantra. It would be
necessary to see whether any indications about this can
be found within those Tantras. It is also possible that
ghraﬁgavajra connected them in this way for internal
reasons derived from the contents, but then these must
be different from those that have lead to the divisions
established by Bu ston and bTson kha pa.

The concept 5f a larger prototype exists also with
regards to the non~Tantric texts as well as with re-

gards to the Tantras of classes other than the Samvara-

1 ST p. 32f., p. 33 note 1.
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class. These are all said to be stored in super-natural
realms such as the realms of the Gods, Ghandharvas, and
Nagas. In the case of the Tantras they have in particu-
lar been preserved in the mythical countries éémbhala
and dgiygna.l |

Bu ston, moreover, establishes an amazing connection
between the large, middle, and small version of the Sam-
vara-tantras and the three Buddha Bodies:

...the very extensive Root-tantra has been
spoken in the manner of the Dharma-k3ya, the
extensive one in the manner of the Sambhoga-
kaya, and the condensed Tantra in the manner
of the Nirmaga-kaya. In accordance with that,
the very extensive Tantra abides in the minds
of the Buddhas, the extensive Root-tantra
abides continually without interruption in
the manner of arising in the sphere of per-
ception of the Bodhisattvas. The condensed
Tantra, however, is a repeated teaching in
the manner of the repeated exhibition of the
manifestations of the Nirm3pakdya and the
repeated disappearance from sight of (the
Buddhas) by way of (entering) Nirvana. 2

The implication is that the longest version and the
intermediate version exist all the time. By contrast,
the existence of the condensed version is linked up with
the repeated manifestations of the Buddha in this world.
Therefore, it seems that even from the perspective of
the ancient Buddhist masters the longer versions may
never have existed as ordinary Sanskrit manuscripts on
the human plane. Speaking in Jungian terms the Root-
tantra concept has been used to point to the arche-
typal source of these teachings. 1In this sense they can

of course be considered as the Buddha's word even if

1 Obermiller, Bu ston's History of Buddhism, p. 170%.

2 Bu ston Rinpoche, bDe mchog spyi rnam don gsal,
folio 72, 5f. It is a statement in reference to a quo-
tation from the (YoginI)safic3ira.
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their written form among humans can only be traced into
the period after the historical Buddha. Thus, intro-
duced by the standard beginning of the texts which are
considered to be the Buddha's word, 'Thus on one
occasion (or 'in one instant') it was heard by me etc.',
it has found its place in the Tibetan bKa' 'gyur.

The lineage of the Samvara teachings, which probably
included our Tantra, starts with Saraha (ca. 750 A.D.).
He is said to have directly received it from Vajrapani
who initially requested those teachings from Vajrasattva.
Therefore, even according to Buddhist tradition, the
coming into existence of a written form of these texts
must be comparatively recent.2 I will, however, not get

into historical considerations here, and only make some

1 The MSS. have 'evap maya €rutam ekasmin samaye
bh@gavan sarvatathagatavaj*akrodhadakad-klnlguhyahrda-
ye suvijahara': 'Thus it was heard by me when the Lord
was dwelling in the secret essence of all the Tathagatas,
the fierce Vajras, D3@kas, and DZkinis'

The Tantra has according to tradition been requested
by Vajrapani and its exposition by Buddha Vajrasattva
manlfestlng’as Cakrasamvara took place on top of Mt,

Meru. See SU. 152ff., p. 267-2-5f£,; Bu ston, bDe mchog
spyi rnam don gsal, fol. 63, 7ff.

2 Bu ston, bDe mchog spvi rnam don gsal, fol. 71,5.
For the lineage after Saraha see CT p. xxxv. As for the
date of Saraha see R3ahula Saﬁkrtyayana, 'L'Origine du
Vajray3na et les 84 Siddhas', p. 219f. Guenther puts,
following a Tibetan source, the date of Saraha 336 years
after the Buddha. He does, however, not give any rea-
sons besides the authority of his Tibetan source for
such an early date (Guenther, 'The Roval Song of Saraha',
. 4.).

The only other contact of the Sapvara teachings with
the human realm, according to Buddhist tradition, had
been the 'rehearsal' of the text by Vajrapzhi before the
500 Arhats on Mt. Meru in 1lCan lo (Alak3d), but no on-
going succession is reported to have resulted from that
(cf. STU. 152b3f., p. 267-2-3).



observations later in connection with a discussion of
the deities of this Tantra.

This concludes our exposition of the general nature
of the Abhidh@nottara-Tantra in relationship to its name

and classification.
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2. THE EXTERNAL ASPECT OF THE FEMALE AND MALE DEITIES.

2.1. The Deities of the Samvara- and Satcakravarti-

Mandala.

The rituals described in chapters IX, XIV, and XIX
are based on the Samvara-mandala of sixty-two deities.
The mandala of the six Cakravartins totalling sixty-six
(or seventy-two) deities is the basis of the practices
indicated in chapter XXIV. We shall only briefly des-
cribe the twc mandalas and its deities. They both have

already been described in publications in Western lan-

1
guages.

1 The two mandalas are described in the Nigpanna-
yogavall (manaala No. 12 and 25) composed by Abhay3kara-
gupta, who lived at the end of the 1llth and beginning of
the 12th century A.D. The text of this work has been
edited by B. Bhattacharyva whc has listed the deities
of those mapdalas in the intrcduction to the edited text.

Marie-Thérése de Mallmann has, based on the same work,
given a slightlv more extensive description in French of
all the mandalas described in that work along with some
notes.

A drawing of the mandala of the sixty~-two deities
along with a key which allows to identify the parts of
the mandala has been reproduced in Lessing's Yung-Ho-
Kung, pp. 130~138. G. Tucci in Indo Tibetica Vol., III,
part II, pp. 31-41 (cf. also p. 45) has established a
comnlete list of the mandala deities, description of
their colors, amount of heads and arms, and postures
(8sana). This list includes also sixteen Vluyas (offer-
ing deities) and eight protectors and other deities not
”ontalne~ in the description of the mandala in our text.
Tucci has drawn the material from bTsch kha pa's ex-
position of the LUyI pg& tradition of exegesis of the
Sapvara-cycle (rnal 'byor gyi dban phyug 13 vi pa'i lugs
kyi bcom ldan 'das 'khor lo sdom pa'i thabs bde chen
gsal b=z {i. 332 (1) op. compl. Vol. ta).

Meis2zeh' in his article on VaranI describes the
V&rahI-mansala along with the goddesses contained in it
providing also 1 scetch of the mapdala. This mandala
has the same structure w3 the Sapvara-mandala except for
leaving out the wels deities (Meisezahl, Vir3hi, p. 288,
and pp. 285-298 chapver 4., 'Das Mandala der Vajra-
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Let us first examine the mandala of Samvara. Moving
in our description from the outside towards the center,
there is first a circle consisting of eight cemeteries.
They are briefly described in chapter IX of the English
text.l

Cemeteries have already in the Pdli-tradition played
an important role as places for the meditation, es-
pecially in connection with the contemplation on corpses
in different states of decomposition. These corpses had
to be considered as not different from one's own body.2

With the uprise of Tantric practices the cemeteries

va8rdhl'; the description is mainly based on the Vajra-
yoginIsddhana of Um3pattideva, No. 41 in Meisezahl's
concordance of bsTan 'gyur editions (PTT no. 2283(52)),
ibidem, p. 276.

The mandala of the six Cakravartins has not received
that much attention so far in Western literature. 1In
'Dieux et démons de l'Him3laya', p. 133, there is a
plate of a Thanka (from the Albright Knox Gallery,
Buffalo,N.Y.) of this mandala. I have been able tc
study this rare Thanka in its original on occasion of an
exhibition in Paris 1977. My summary is based on these
sources and the translated text and its commentary.

1 Ch, IX, 50a3-50b3. The note gcing with that pas-
sage contains a reference to a parallel passage in the
Samvarodaya-tantra.

The topic of the eight cemeteries has exhaustively
been gea¥; with by Meisezahl in his article on LT vI
pa's Smagdnavidhi. Included in the article are pic-
torial representations of the cemeteries. Another
treatment of the subject can be found in Tucci's Indo-
Tibetica III, pp. 174-181, with an excerpt of the Skt.
commentary 'Vajrapradipatippdani' by Suratavajra based on
a MS. from the Bihar Library in Kathmandu along with
another text translated from the Tibetan, the 'dur khrod
brgyad kyi bfad pa' (Astaémad3na bh3sya). The topic is
also dealt with in Lessing's Yung-Ho-Kung, p. 1l36EF.
(based on Tucci). A further description of these ceme-
teries can be found in the Tibetan Cakrasamvara text
edited and translated by Kazi Dawa Samdup, CT p. 10f.
(Tib.text)/ pp. 19.21 (Engl.).

2 The meditation on decaying corpses is described in
the DIgha-Nik3ya, sutta 22 (see Warren, Buddhism in
Translations, pp. 360-362).
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haunted by many spirits such as the Yaksas, VetZ3las,
Raksasas, and in particular meat-eating D3kinTs, have
become the places where the Tantric practitiocners,
Yogins and YoginIs, have met for their secret practices.
There is no doubt that the eight cemeteries represented
in the mandala have been considered to exist also in the
external world. In the biography of the tantric master
Padmasambhava, his visit to all eight cemeteries along
with a description of these cemeteries is given.

Then, after the cemetery circle, moving towards the
center of the mandala, there comes a zone of flames,
thunderbolts, and lotus petals. By the flames and thun-
derbolts a strong protective enclosure of the inside of
the mandala is established. These circles surround a
palace with four entrances situated on a double vajra,
itself imagined to be on top of Mt. Meru.2

Inside this palace there are five concentric circles.
The space between the outermost circle and the inner
walls of the palace is called the 'pledge-circle' (sa-
maya-cakra). Then follow the 'body-circle' (k&ya-cakra),
the 'speech-circle' (v&@k-cakra), and the 'mind~circle'
(citta-cakra). Within that are situated eight petals
of a lotus in the main and intermediate directions and
this is known as the 'knowledge-lotus' (jM3Zna-padma).

In the four gates of the mandala, but still belonging
to the pledge-circle, we find the four animal-headed
gatekeeper deities, to wit, 'She the Crow-Faced' (Kik3-
syd), 'She the Owl-Faced'' (Ullk&sy3d), 'She the Dog-

1 The chapters dealing with Padmasambhava's visit to
these cemeteries contained in the "U rgyan ghu ru Padma
'byun gnas kyls skye rabs rnam pa rgyas par bkod pa las
Sel brag ma bZugs so" have been edited and translated in
Eva (Dargyay-)Neumaier's dissertation on M&Ztarah and Ma-
mo, pp. 45-61.

2 Cf. the note to 42a2 in Ch. IX; Meisezahl, V&r3hTl,
p. 243 and 267; CT p. 9.
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Faced' (éﬁin&sya), and 'She the Boar-Faced' (gﬁkargsyﬁ).
They guard the gates in the East, North, West, and South,
in that succession. Also in the pledge-circle, but
placed in the intermediate directiéns, South-East,
South-West, North-West, and North-East, there are the
four goddesses called 'She, Yama's Cremation-ground'
(YamaddhI), 'She, Yama's Messenger' (Yamad@tT), °‘She,
Yama's tusk' (Yamadag§§r3), and 'She, Yama's Annihila-
tion' (YamamathanT).

In the mind-, body-, and speech-circle there are
twenty~four heroes with twenty-four YoginTs as consorts.
Each circle contains eight heroces placed in the main and
intermediate directions. The places they occupy in the
mandala correspond in the external world to twenty-four
places of piigrimage in India. These are divided into
ten categories, namely four 'sacred places' (pTthas),
four 'secondary sacred places' (upapIghas), two 'fields'
(ksetras), two 'secondary fields'(upak§etras), two
'chandohas', two 'secondary chandohas' (upacchandohas),
two 'meeting places' (mel3pakas), two 'secondary meeting
places' (upamel@pakas), two 'cemeteries' (§ma§3has), and

two ‘'secondar ies’ {masH 1
y cemeteries' (upasmas@nas).

1 The places of pilgrimage and deities of the Sam-
vara-mandala are mentioned several times in the trans-
lated text. They are also associated with spots on the
body as well as body constituents. The occurences and
correlations are as -follows:

A, First syllable of the name of the place - hero -
YoginT - spot on the body: Ch. IX, 43a4-44a2.

B. Name of the place - hero - YoginTI - color of YoginT:
Ch. XIV, 8la2-81lbs.

C. Body constituents - hero : Ch. XIV, 83al-83a4.

D. Name of the place - YoginT - spot on the body:
Ch. XIV, 83a4-84al.

S. Tsuda gives a summary of occurences of such lists
in other chapters of the Abhidh3nottara (he mentions
also the ones in our translated portion of the text ex-
cept for group C.). The VIIth chapter in the Samva-
rodaya-tantra translated by Tsuda correlates names of
places - spots on the body - veins related to body con-
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On the four petals of the knowledge lotus we f£ind the
four Dakinis, i.e. D&kinI, L3m&, Khandarohd, and Rdpipi.
In the center of that lotus, its round nave, abide §rI
Cakrasamvara and his consort Varahi.

While the general structure of the mandala and po-
sition of the deities in the mandala remains the same,
the descriptions of the deities given in the chapters
translated here differ among each other.

We have listed the main external characteristics of
these deities, such as number of arms and heads, body-
color, etc. in tabular form (Table A, B, and C). In or-
der to establish that list we had also to refer to
§ﬁraﬁgavajra's commentary. In certain instances we have
also filled in some information drawn from the Nis-
pannayogdvall. This has been specially marked because
the characteristics given there are not always the same
as those presupposed by our chapters. The forms, for
example, of Heruka and VardhiI, which are described by
our text, differ from the one described in the Nis-
pannayogavall. There we f£ind the more common form of

the four-faced Heruka with twelve hands united with

stituents. Similar lists occur also in the YoginIsafl-
cara (see ST p. 260, note 4 for details).

Further references for the same lists of pI;has:

CT p. 20f. (Tib. text)/p. 43ff.(Engl.): The first syl-
lables of the place names are listed separately, then
follow the names of the places with the heroes, Yoginis,
and spots on the body; Meisezahl, VarahI, pp. 292-296:
This list contains the correlation of names of places,
YoginIs, spots on the body, and the bodhisattvabhiimis.

There is also a list of places in the Hevajra-tantra;
it differs, however, from the ones just mentioned.
Snellgrove thinks that only nine-teen names occuring in
the HT are identical with names from these other lists
(HT Vol. 1, p. 70 (note 2 starting p. 69)).

The sequence of listing the heroes, YoginIs, etc.
consists in always first mentioning the deities of the
four main directions (E., N., W., S.) and then the
deities of the intermediate directions (S/E., S/W.,
N./W., N/C.), see ITB p. S51l.
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VarahI having just one head and two arms. The particu-
lar forms described by our text, however, are rather
exceptional and I have so far not found any description
or iconographic representation of them in Western works.
The general appearance of the deities is rather
terrifying. Thus Heruka is said to bare his teeth and
make a grimacing face. His consort has dishevelled hair
and in one passage is compared to the fire destroying
the world and said to delight in blood.l This fright-
ful impression is emphasized by the emblems they hold in
the hand (such as the skull-cup filled with blood or the
weapons such as the chopper, vajra-spear etc.). A
remarkable feature of Heruka is that he holds in one of
his hands the chopped off head of Brahma. The stand-
ard adornments of the god who is clad in a tigerskin are
the following:
1. A crescent moon adorning the hair-knot.
2. A double vajra adorning the hair.
3. A crown of five skulls adorning each head.
4. A garland of fifty heads.
5. The so called 'six seals', which are not indivi-
dually listed in our text. According to an old Tibetan
sddhana text (may be going back to the 13th century)
edited by Kazi Dawa Samdup they are the following:
1. Ear-rings. 2. A necklace. 3. A girdle. 4. Bracelets.
5. A wheel of bones adorning the hair. 6. Ashes smeared

over the body and a (Brahmin's) sacred thread.2

1 See the descriptions in Ch. IX, 42a5ff., XIV, 79b
2ff., and XIX, 1l02a2ff.

2 None of the descriptions of Heruka in our text
includes the complete list of adornments but taken to-
gether they mention all of them. Judging from other
texts and the iconography all of the adornments are
probably implied in each of the descriptions even if not
explicitly mentioned (cf. ST Ch. XIII, 19ff., CT p. 12
ITB p. 183). Sometimes five instead of six seals are
mentioned (for example ST Ch. XIII, 22). The list of the
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VarahI in turn is always said to be nude except for
wearing a girdle made of bones or, according to one
passage, with jingling bells.l She also has a crown of
skulls. According to the above mentioned text she also
has the garland of fifty heads and is sealed with five
of the six seals (leaving out the ashes/sacred cord).2
Both deities are standing, he stepping to the right and
she stepping to the left. They are in close sexual
union. With their feet they trample on the subdued gods
Bhairava and K3lardtri.

The other deities of the mandala, among those the
twenty-four heroces in union with their consorts, have
the same ornaments and terrible appearance as the cen-

tral deities. They differ from the central couple in

six seals is taken from Kazi's Samvara-text, CT p. 12.
According to the introduction p. xxxvi it has been com-
posed around 1253 A.D.

In the S3dhanamdla (s3dhana no. 251, p. 464) the six
seals are given differently as kanthikd (necklace), ru-
caka (bracelet), ratna (jewel), kundala (ear-ring),
bhasma (ashes), and sitraka (sacred thread).

D.C. Bhattacharyyva besides pointing out the cited
passade in the Sddhanamdia also quotes a text called the
'DharmakoSasamgraha’ (MS No. G 8055, fol. 85A, Asiatic
Society of Calcutta). This text considers the cakra
(wheel), kupdala (ear-ring), kanthI (necklace), rucaka
(bracelet), mekhald (girdle), and nupurd (anklet) +to bhe
the six seals (Tantric Buddhist Iconographic Sources, p.
77) .

The referred to Samvara text (CT) specifies the head-
ornament as a wheel of bone, takes the ashes and the
sacred thread together as a sixth, counts the girdle
separately as a fifth and thus combines elements from
both lists. The jewel menticned in the S3dhanamdl3 is
mentioned previous to the six seals as making up a
separate ornament.

1 Ch. XIX, 101bl.
2 CT p. 13, cf. Engl. text p. 26, note 3. Also ac-

corxding to SM no. 251 p. 432 she only has five seals.
This is also true of the D&kinis Ch. XIV, 8lal, 82bl,

and Ch. XIX, 1l02al of the AbhidhZnottara.
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that they stand on hungry ghosts (pretas).
Each circle is related to one of the five Tath3-
gatas. The Nispannayogavall formulates:

The familychief (kulefa) of the Bh3gavin (=
Heruka) is Aksobhva, of Vajravarahi it is
Vairocana, of D3kinI,etc. it is Ratneéa,

of these belonging to the mind-, speech-,and
body—c1rcle it is Aksobhya, Amit3bha, and
Sasvata (=Vairocana), of these abiding in
the pledge~circle it is Amoghasiddhi. 2

This concludes our brief discussion of the deities of
the Samvara-mandala. .

We shall now recall the main features of the mandala
of the six Cakravartins. The name derives from the fact
that this mapndala contains six mandala palaces, each
ruled by one of the six Buddhas known in this context as
'Cakravartins' or 'world emperors'. No particular
reason is given in the text-portion we have translated
as to why the six Buddhas are here regarded as Cakravar-
tins. Ordinarily, in Buddhist mythology, the Cakravar-
tins are extraordinary sovereigns ruling over one or
more of the four continents surrounding Mt. Meru. They
are, like the Buddhas, endowed with the thirty-two marks
of a great man. Their appearance in this world is re-
stricted to the better periods of the world-cycle when
the average life-span of pecple is no less than 80'000
years.3

This mandala, like the Samvara-mandala, is enclosed

by the eight cemeteries, circle of fire, circle of va-

1 Ch. XIV, 82b5. The text says that all the mandala
deities are mounted on Pretas. But presumably this ap-
plies not to Heruka and VarzhI who are described as
standing on top of Kalard3tri and Bhairava.

2 NSP, Sanskrit text, p.28, line 4f.

3 For a summary of the qualities of the Cakravartins
see 'Analytical Study of the Abhidharmakofa' by Dr.
Sukomal Chaudhuri, p. 145fF.
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jras and circle of lotus-petals. Within those, also
established on a double vajra, is a big mandala palace
enclosing six small ones. In the doors of the large
palace we recognize again the four gatekeeper goddesses
and in the intermediate directions, close towards the
four corners, the four borderline-deities YamadahI, etc.
One of the six mandala palaces is placed in the center
of the bigger one and the others are arranged around it.
In each of these small square mandala palaces there is
a circle formed by eight lotus-petals and in the round
nave of this lotus abide the six chief Buddhas seated
in the cross-legged vajra-position. On the inter-
mediate petals of the lotus in the central palace stand
the four DakinIs, D&kinI, etc. On the petals of the
mein direction of this lotus and lotuses in all other
mandalas abide the same twenty-four heroes in union with
the twenty-four Yoginis;’Whom we already know from the
Samvara-mandala. Also in this mandala their abodes are
related to the twenty-four places of pilgrimage in
India.l

Thus all the deities of this mandala except for the
six central Buddhas are the same as in the Samvara-
mandala. A special feature of these six Buddhas, the
six family lords of the Anuttara-tantra-class, is that
here they manifest in a fierce form called 'Dékas’'.
Ddkas, like the D3kinTs, originally were a form of harm-
ful gnomes. Here the six Buddhas Aksobhya, Vairocana,
Ratnasambhava, Amit3bha, Amoghasiddhi, and Vajrasattva
manifest under this form and accordingly are called
'Vajraddka', 'Buddhad@ka', 'Ratnadika', 'Padmaddka’,

'Visvadika', and 'Jﬁénaqéka'.z Vajrasattva-Ininadika

1 See Ch. XXIV, 117a3-118a4 (the list includes the
names of the places, their location in the mandala, the
names of the heroes and YoginiIs, and their colors).

2 See Ch. XXIV, 1ll6a2-116a4 and notes.
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occupies and rules the central mandala palace, Vairo-
cana-Buddhaddka, the one in the East, and then follow in
clockwise direction the mandala palaces of the other
Buddhas.l According to the Nispannayogd@vall they are
with consorts called 'Vajraddkini', 'Buddhadadkini',etc.
Our text, however, remains silent about their consorts.
Whether or not our text really intends them to be single
must remain open. Doubt is raised because in one in-
stance the Tibetan version, in an addition, refers to
BuddhadakinI, the consort of Buddhadika.? It could well
be that they have been implied but not explicitly men-
tioned. According to the chapter translated here, they
have one face and two arms.3 Their ornaments, including
the six seals,seem to be the same as those of Heruka-
Cakrasamvara. Unusual are their seats, consisting of
elephants, lions, horses and Garuc‘ias.4 The details
concerning the deities of this mandala are also listed

in tabular form (Table D).

2.2. Division of Mandala Deities according to Spheres.

Now we shall discuss an important division of the
mandala deities according to the three spheres, sky,

above ground, and under ground. The deities concerned

1 According to NSP mandala 25, cf. ITB p. 147.

2 See the note to 117b2 of the English text of Ch.
XXIV. Also the Thanka depicted in 'Dieux et Démons de
1'Himalaya', p. 133, shows the D3kas in union with the
Dakinis.

3 According to NSP (edited Skt. text) p. 81, there
are also various other forms of D3kas with more than one
face and arms (pointed out by Mallmann ITB p. 68, note
3).

4 Ch. XXIV, 1l6b2. Our text does not mention all the
ornaments in detail (Ch. XXIV, 116b3). On the basis of
NSP 25 we can assume that all the ornaments are the same
as those of Heruka ( cf. ITB p. 147f).The animal-seats
are not represented in the Thanka mentioned in note 2.



here are the forty-eight deities belonging to.the

mind-, speech-, and body-circles of the Samvara-
mandala. Since these deities are the same as the ones
represented on the lotus-petals within the six Cakravar-
tin-pélaces, the division applies also to them.

In chapter IX, the enumeration of the eight heroes
and Yoginis belonging to the sacred places and secondary
sacred places mentioned above, is concluded with the
following statement:

"There is 'She, the one moving in the sky' (Khecarl) be-
longing to the mind~circle". The enumerations of the
deities belonging to the speech- and body-circle are
concluded in the same way. In place of Khecarl now
'She, the one moving on the earth' (BhiicarI) and 'She,
the one dwelling underground' (PatdlavasinI) are mentio-
ned and correlated to these circles.l The commen-

tary explains the name 'Khecari' as follows:

'Khecari' refers to the tamed gods who had to
be tamed and (thus) the name of the tamed
Devas and Gandharvas has been given. 2

éﬁraﬁgavajra refers here to the myth of how the deities
in the mandala have subdued the various types of deities
abiding in the various places of pilgrimage. Details of
this account shall be discussed in our next chapter.
Here it is sufficient to note that it is because the

deities of the mind-circle have subdued the sky-dwelling

1 Ch. IX, 43b2, 43b4, 44a2. In the Hevajra-tantra
Khecari and BhUcari occur as individual goddesses; in
our text most probably a type is intended as our dis-
cussion will show ( HT I, viii, 15, cf. index in Vol. 1
for additional passages). In the Tibetan translation of
our text the names are rendered as 'nam mkha' spyod pa',
'sa la spyod pa', and 'sa 'og la spyod pa‘'. The femi~
nine gender is thus not expressed. The Tibetan version
in HT has'mkha' spyod ma dan sa spyod' and expresses the
feminine gender.

2 §3. 197a5f., p. 285-5-5f.
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Devas and Gandharvas that this circle is associated with
KhecarI. It is uncertain as to why our text uses the
feminine gender here,giving the impression that 'Khecari'
refers to just one goddess. Judging from the commen-
tary, the term refers here to a type,including more than
one deity and possibly also male deities.

The commentary, moreover, relates Bhiicari to the
Yaksas and R3kgasas moving over ground. P&t&lavdsini in
turn is related to the N&dgas and Asuras said to dwell
underground.l

Towards the end of the IXth chapter of the translated
text we find the same type of division exclusively ap-
plied to the goddesses. But there the division shows
some elaborations and includes also the circle of eight
cemeteries. The context is the arousal of the so called
'womb-born Heruka' by the song of the goddess. The
goddess exists in many forms and to explain these the
classification is given. Because there are some diffi-
cult points in that classification and questions that
have to be left open, the passage is quoted here in full
to allow for a more detailed analysis:

There is the field- and together-born Devl
and likewise the Yoginl born in the sacred
places. There is the family- and mother-born
DeviI and likewise 'She, the one moving in the
sky' who is invisible (adyS$y3 Xhecarl).

There is the low-born, the highest, and
indeed the middle (as well as) the highest-
multiformed one. There is 'She, the one
dwelling underground' (P3tdlatalavdsini),
'She, the one kelonging to the heaven of the
thirty' (Trida$I), and 'She the one moving

on the earth (BhUcari), (namly) N3gini, Gan-
dharvi, YaksanI, and KinnarI in the same way. 2

1 §3. 199bl, 199b5, p. 286-1-1/5. The following pas-
sage according to Sdrahgavajra refers to goddesses of
the cemetery who do not seem to be related to the pre-
vious divisions.

2 Ch. IX, 49bl-49b3.
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From what has been said above we can immediately re-
cognize the three types again, namely Khecarl (=Tri-
daéf),Pétila(tala)vésini, and Bhiicari. From the above
cited and referred to commen:arial passages we also
realize that GandharvI, N3ginI, and Yaksanl are men-
tioned here as the representatives of the three types
of goddesses,XhecarI, etc. We might also have expected
the DevI, female Asura, and R3ksasT to be mentioned.
While the root-text itself is silent about them at least
the commentary does not fail to include them in his
enumeration of these deities.l

Thus there remain the expressions 'low-born', 'the
highest', 'the middle', and 'mulfiformed'. The first
three can easily be identified as alternative ex-
cressions for the gods dwelling underground, in the sky,
and above ground. éﬁraﬁgavajra connects these terms in
the same way as the categories 'underground', etc., to
the bodyv, speech, and mind. It can be assumed that in
this context he refers to the three mandala-circles:

The low(-born) one (belongs to) the body
(=circle), the middle (to) the speech
(-circle), the highest (to) the mind(-circle).
The one going on the ground (belongs to ) the
speech (-circle), the goddess of the (realm) of
of thirty-three (to) the mind (-circle), the
one underground (to) the body(-circle). 2

éﬁraﬁgavajra does not comment on the term 'highest-
multiformed one' (vividhottamd / Tib. sna tshogs dam pa) .
Here a passage of Bu ston's 'bDe mchog spyvi rnam don
gsal' helps. It states that the 'multiformed one' or
‘various ones' are the KinnarIs of the 'eight village
boundaries and near-village boundaries' (gron mtha' dan

fle ba'i gron mtha').3 rrom the context it is clear that

’

G. 203b6ff., p. 287-4-6ff.
4. 204a7, p. 287-4-7.

Bu ston, 'bDe mchog spyi rnam don gsal', fol. 63,4.

S
’
S
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the eight village boundaries are the same as the eight
cemeteries. §ﬁraﬁgavajra, however, describes the
KinnarI as being the goddess of the pledge (-circle). We
can nevertheless assume that the KinnarIs belong to a
fourth division of deities referred to as 'highest
multiformed ones'. The double association of the
Kinnaris with the eight cemeteries and the pledge-circle
can be explained from Bu ston Rinpoche's account of the
taming which states that the KinnarIs of the outer ceme-
teries have been subdued by the deities dwelling in the
pledge-circle.l What is unclear is the nature of the
first type of classification into field- and together-
born Devi, etc., and its connection with the fourfold
division just discussed. One is immediately reminded of
the more current division of goddesses into 'field-born',
'together-~born', and 'mantra-born',a division which
seems not necessarily to pertain to particular groups of
goddesses, but rather to different qualities of one and
the same goddess to be realized on different levels.2 If
such a type of division is intended in our text it might
mean that all the four classes of goddesses discussed
exist in the five varieties called 'field-born DevI',
etc.

The commentary mentions three classes, namely the
'field~born', 'the one bcrn from sacred places',and the
'family-born', which presumably correspond to the five-
fold division. Lacking more information on these cat-
egories it is better to leave the question open of how
the three systems could be correlated with each other
and the following classification of deities. To facili-

tate the orientation with regard to the rather compli-

1 Ibidem, fol. 61,2ff.
2 Cf. BT p. 184 and .30ff. for examples of how this

terminology is applied.



37

cated classifications discussed here the main points
have been summed up in tabular form along with the

Sanskrit/Tibetan terminolegy (Table E,F).

2.3 Deities With Ritual Functions Not Depicted in the

Mandala.

In our text numerous gods and goddesses are mentioned
who are not depicted in the mangala. They fall into two
groups. The first group consist: of deities who during
the Steps of Generation hecome &ssociated with the five
aggregates, five elements, and twelve seats of percep-
tion of the deity the practitioner has himself generated
into. The second group of deities are twelve gods and
goddesses who have to be placed as a protective armor on
the same deity and consort of that deity respectively.

The association of particular Buddhas with the five
aggregates,etc., occurs also in the Hevajra-~tantra and
Guhyasam3ja-tradition in connection with the Steps of
Generation. The identification of the various factors
constituting the personality is viewed by the Hevajra-
tantra as a process by which the ordinary factors of
the practitioner can be purified. The view expressed
by the Hevajra-tantra is that they are pure in essence
(svabh3vena visuddha) but covered by the defilement of
ignorance (ajfdnaklefair dvrta). On account of the
purity of the deities related to these factors the Yogin
is able to realize their pure nature.l The implication
seems to be that the essentially pure nature of those
factors is ~ at least on a conceptual level - realized
by viewing them to be of the nature of deities. They
become purified of their ordinary appearance which in

its impure state gives rise to the defilements of

1 HT I, ix, 2 ,. 9, and 18.
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ignorance, hatred, etc. According to bTson kha pa's
commentary on the Pradipoddyotana (CandrakiIrti's com-
mentary on the Guhyasam3ja-tantra) the contemplation of
the aggregates, etc., constitutes the so called 'arcane
body' (k§yaviveka).l

According to our text the five elements, earth,
water, fire, wind, and space have to be viwed to be of
the nature of the following goddesses: The yellow
PatanT, the (black) Marapl, the red Akarsani, the
green Padmanartesvari, and the blue Padmaj3linI. All
hold a chopper and skullcup. They have to be imagined
in the heart, stomach (lto ba), navel, secret place, and
head, in an earth-, water-, etc., mandala. Substituting
the colors from Tucci's table in his Indo Tibetica, the
white Vairocana, yellow Vajraslrva, red Padmanartefvara,
the green Vajraraja, and white Vajrasattva are said to
correspond to the aggregate of form, feeling, ideation,
motivation, and peréeption. According to Tucci's source
they each hold a bell in the left and the family sym-
bols in the right, i.e., the wheel, jewel, lotus, double
vajra, and vajra. From the body colors and emblems we
can immediately see that 'Vajraslirya' is another name
for Ratnasambhava, 'PadmanarteSvara' for Amit3bha, and
'Vajrardja' for Amoghasiddhi. The sixth lord of the six
Uttara-tantra families, the black (-blue) Heruka-
Aksobhya holding a vajra is mentioned inmediately after-
wards as the 'reality of all the Tath3gatas'. That can
only mean that his presence is implied in the other five
Tathdgatas among whom he is the first and chief. Vajra-
sattva takes the place which is usually attributed to
Akgobhya when the five Buddhas are related to the five

2
aggregates.

1 YGT p. 228, 232, 239.
2 YGT p. 229.
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In the eyes, ears, nose, mouth, touch, and all
seats of perception (3yatana) there are the white De-
lusion-Vajra, the black (-blue) Hatred-vVajra, the
yellow'Avarice—Vajra, the red Passion-Vajra, the green
Jealousy-Vajra, and the white Sovereignty-Vajra. Again
they each hold the vajra and the family symbols, wheel,
vajra, jewel, lotus, double vajra, and vajra in that
order. The colors and symbols mentioned by Tucci, again
make it easy to see that these deities belong to the
six families, Vairocana, Aksobhya, Ratnasambhava, Ami-
t3bha, Amoghasiddhi, and Vajrasattva in that order.l

The five Buddhas are, moreover; each known to
counteract precisely that root-defilement which is con-
tained in the corresponding names. Thus Vairocana has
been particularly related to 'delusion', Aksobhya to
‘hatred', etc. So the etymologies of the deities' names
and placement of deities in various sense-faculties show
a close connection between particular sense organs and
defilements. 'Sovereignty', less obviously a defilement
than the others mentioned, by analogy might also be ex-~
pected to refer to an impure quality. But this is not
certain. In its list of Tathdgata~defilement corre- )
spondences the Hevajra-tantra relates Vajrasattva to
'wellfare' (saukhya) which is also not an obvious
defilement, although of course the attachment to it
could easily be.2

It is not clear whether 'all seats of perceptions'
means here the totality of all twelve, the mentioned

inner seats of perception plus the mind and the corre-

1 The correlation between the elements, aggregates,
etc. and the deities occurs Ch. IX, 44a5-44b5 (cf. SuU.
197b7f£., p. 286-1-7f£f.), Ch. XIV, 8la4-81b5. See
also IT III pp. 31ff. (the names are given only in
Tibetan according to LU yI pa/bTson kha pa).

2 HT II, iv, 101.
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sponding outer ones, form, sound, etc., or all inner
seats. Assuming that the deities purify all twelve
seats it is still not certain whether Aigvarya-vajra
is just correlated with all the ones that are not co-
vered by the five other gods. Although this is more
likely it is also possible that he is related to all the
twelve seats of perception. A comparison with the He-
vajra-tantra and the Guhyasam3ja~tantra suggests that
the general intention is to purify all twelve seats.
They seem both to have, however, their own difficulties
to find one god or goddess to correspond to each of the
twelve. The Hevajra-tantra relates explicitly six god-
desses to the outer seats and only five to the inner
seats. The Guhyasam3@ja seems to be in the reverse
position of having only five goddesses to be related to
the outer seats while six Bodhisattvas correspond to the
inner seats.l

Why are five elements and twelve seats of perception
mentioned in addition to the five aggregates? According
to the Abhidharmakofa the personality is sufficiently
analysed by its division into five aggregates. The ele-
ments (the Abhidharmakofa speaks, however, only of four),
as well as the ten seats of verception are included in
the form aggregate. The mind-seat and correspondiné
external dharma-seat correspond toc the remaining four
aggregates.z Notwithstanding later developments of the
AbhidharmakosSa theory of aggregates, etc., and not going

into any details, we can easilv see that the three cat-

1 HT I,ix; ¥YGT p. 225. The HT mentions the six
faculties explicitly only at the beginning of the chap-
ter as objects to be purified. The goddesses are only
related to the five delusions and the corresponding sen-
ses are presumably implied. Instead of 'jealousy' -
'malignity' (paiSunya) is included among the five (HT, I,
ix, 17).

2 Chaudhuri, Analytical Study, pp. 37-41, 73ff.
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egories used by the Tantras overlap. One gets the im-
pression that the association of the individual cat-
egories with the various gods has not only been done
with regard to the contents of the categories but also
with regard to the categories themselves. According to
Vasubandhu the various categories, the aggregates,
eighteen spheres (dhatu - the word is used in our text
for the four elements), and twelve seats of perception
have been established by the Buddha in view of different
types of personalities.l We might say that the Tantras
purify the personality at least with regard to two of
the types of persons for whom the systems are said to
have been expounded by the Buddha.

The gods and goddesses so far described, all abiding
in the 'FlIdha-stance', resemble the other mandala
deities as far as their general appearance is concerned.

The next group are the gods and goddesses who are
placed on twelve spots of the body to form a protective
armor.2 According to our lists and the commentary the

six gods are the white Vajrasattva, yellow Vairocana,

1 Chauduri, Analytical Study, p.8lf. There seem to
be different ways to classify the individuals, either
according to (state of) delusion, (sharpness of) faculty,
or taste of the individuals. Chaudhuri thinks that
these three categories indicate the three different
types of individuals. It would make more sense to view
these categories as three different ways of classifying
the three types of individuals.

2 Ch. IX,44b4-45al, Ch.XIV, 84al-84ad4. Parallel
versions to this placing of the armor exist in ST Ch.
XIII,34, according to Tsuda in Ch. 7 of the YoginTs&n-
cara (Vol. 2,239-2-3f,) and various chapters of the
Abhidh@nottara (cf. ST p. 286 note 2). The placing of
the armor occurs also in CT p.22, is quoted in IT III
p. 56f. and Beyer's Cult of T3rT p.74.

The same deities are also mentioned in the context
of the so called 'hand-ritual method' (hastapUjavidhi)
and visualized on the various parts of the hand con-
stituting a maqgala (Finot,Manuscrits, p.69).
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red Padmanarteévara, the azure Heruka, yellow Vajra-
stirya, and green'Paramﬁgva. The symbols they hold in
their hands are the family signs, vajra, wheel, lotus,
vajra, jewel, and (double) vajra in the right and bell
in the left. The symbols again indicate that we have a
variation on the six Tath3gatas. Vajraraja is here
called Param3Sva, but the green color and the double
vajra ascribed to both leaves no doubt that a wrathful
form of Amoghasiddhi is meant in both instances. The
only surprizing point is that Vairocana is described as
being yellow. Tucci's list, howaver, also supports
this point. éﬁrahgavajra gives no detailed description
of these gods.

According to a short passage translated from an expo-
sition by bTsoh kha pa cf the L vI p& system of Cakra-
samvara, Vajrasattva has three faces with three eves and
with his six hands he holds not only the vajra and bell,
bu also 'he damaru-drum, a head, skullcup, and khat-
vﬁﬁga.l He is united with Va&rdnI. The other gods have
as far as one can tell from the description only one
head and four arms but are all with their consorts. The
text, mereover, explicitly states that all of them,
standing in the'il“@ha—stance, are adorned with the six
seals, the crown of skulls, and the garland of heads.
They wear a tiger skin. Thus, from an iconographical
peint of view they represent variations of the central
Cakrasamvara and are in this respect not different from
the other mandala deities. Even if for the time being
we have no matching detailed description of the armor-
deities from the commentary, any other differences than
such concerning the number of heads or arms should not
be expected.

While, according to Tucci's text, the six armor-

1 Quoted and translated IT III p. 56f.
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heroes have to be imagined on oneself as the male god,

a corresponding group of six DakinTs has to be visual-
ized on six spots of the body of the consort. Their de-
scription also agrees with the VArEhT type of the man-
dala goddesses. The first, called 'VajravarahT', has
three heads and six arms, the others, one head and four .
arms. All of them have three eyes, are nude, have
dishevelled hair, wear the five seals, and have the
crown of skulls as well as the garland of skulls. They
are stepping to the right in the dlTdgha-stance and em-
brace their consorts, Vajrasattva, etc.

Following our text and the commentary, the six god-
desses are Vajravardhi, who is red, the yellow YaminT,
white Mohanl, blue San®3linT, smoke-colored Samtrdsant,
and red Candik3@. They all hold a chopper and skull.

In Tucci's list the colors of YaminT and SalcilinT
are reversed. Sdlc3linT is not g.ven as 'smoke-colored'
but 'green', Candik@ not as 'red' but as 'pearl-colored'.
The Cakrasamvara text edited by Kazi Dawa Samdup agrees
with that version but has 'smoke-colored' for 'pearl-
colored'. According to Tucci's text the goddesses lis-
ted are also the consorts of the six first mentioned
gods. Therefore we should think that their colors
agree with those of the Tath3agata consorts, to wit,
blue-black MamakT, white or yellow Locand, white-grey
PapgarE) who are in that order associated with Ak§obhya,
Vairocana, and Amitabha. TarZ, when she is the con-
sort of Amoghasiddhi, is green, when, however, she is
the consort of Ratnasambhava, she is yellow.l Assuming
that the goddesses are listed in the same order as the

gods, the attribution of the colors 'yellow' to Yamini

1 See ITB sub voce 'MamakI', etc. for the respective
colors. SamantabhadrT (Kun tu bzah mo), who sometimes
features as a fifth consort, is not listed and thus we
have no information about her usual colors.
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and 'blue' to SafcdlinT is correct because they are the
consorts of Vairocana and Aksobhya respectively. Can-
dik& who comes to be Paramasva - Amoghasiddhi's con-
sort - should accordingly be expected to be green, a
conclusion which neither Tucci's source nor our commen-
tarv supports.

In a sense it is not surprising to find more un-
certainty about the colors of the goddesses than the
lords because the families are divided according to the
gods and not the goddesses. Therefore it is also the
gods who hold the symbols which vary according to the
family division (the vajra, wheel, lotus, etc.), whereas
the goddesses have as their main characteristics in-
variably the chopper and skullcup.

This concludes our discussion of the gods and god-
desses who have particular ritual functions but who are

not included in the mangala.

2.4. The Human Aspect of the Mandala Deities.

The next group cf deities we shall ccncern ourselves
Wwith are three classes of goddesses called 'YoginIs',
'pékinis’, and 'Lam&s'. The chapters XXXIX, XL, and XLI
of the translated text deal exclusively with the charac~-
teristics of these goddesses and divide them into
various families. Before entering into a discussion of
these characteristics and different divisions, it is
necessary to make some observations concerning the gene-
ral nature of these deities in comparison to the mandala
cdeities we have discussed before.

Their descriptions differ both in manner and content
from those of the mandala deities. Besides descriptions
of their body-colors and external aprearances we find
also statements about their behaviour, and in many cases

the characteristic scent they are endowed with. Thus we



get the impression that the descriptions relate rather
to a worldly or even human form of goddesses and not to
the same Sambhogaki@ya-aspect as represented by the man-
dala deities. This impression is supported by the
commenﬁary describing the characteristics of the
DakinIs. In this commentarial passage SGrangavajra
says that the characteristics explained are those of
the ones born in the human realm (mi'i yul du skye ba'i
mtshan ﬁid).l Since the manner of description of the
Limds and YoginIs does not characteristically differ
from the one of the D3kinIs we can provisionally assume
that the statement applies also to them.

Especially in the case of the L3m3s, but also in the
case of the Yoginls, special gestures are explained
which have to be done by the Yogin in case of meeting
such a goddess.2 The whole chapter XLII is devoted to
body signs and gestures of DakinIs. It is not certain
whether they especially relate to the various forms of
DakinIs who constitute one of the three goddess groups
or whether 'D3kini' is taken there in a more general
sense. Nevertheless it is quite certain that they pre-
suppose the same situation as the signs explained in
conjunction with the characteristics of the L3m&s and
YoginTs.

Vajragarbha in his commentary on the Hevajra-tantra
explains the function of these signs (chom3/Tib. brda)
as follows:

Pract151ng Yogins who wander about among the
pltha and ksetra looking for proficient Yo-
ginis, should give those signs so that they
may know which among the Yoginis are in pos-—
session of the necessary tenets which accord
with their own, and so that they may arouse

1 Ch. XL, note to 165b3.
Ch. XXXIX, 1l63alf., Ch. XLI, l66alf. etc.

45
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in these a condition of mutual responsive-~

ness. 1 ’
Judging from this it is gquite possible that the de-
scriptions in our chapter also refer to external charac-
teristics of human female practitioners who by virtue of
their practices are fit to be regarded as manifestations
of the YoginIs, Dakinis, and La@mds. In accordance with
this, in the chapter on YoginIs it is said that they
enjoy left-hand practice (vamdc3ra). The commentary
says that the 'left-hand practice of the bliss-void'
(bde ston pa Bid gyon pa'i spvod) is a mental charac-
teristic of the YoginIs.2

It is still conceivable that not only exclusively
humans in a narrow sense are meant here but that prac-
tising low wordly gods are also included. This may also
in part account for the appelation 'goddesses' used with
regard to those women. Most, if not all of the de-
scriptions given in the text, however, can very well be
applied to humans; some of them, this be granted, of
rather unusual temperament.

The commentary to our text relates most of these
human goddesses to particular spots within the Cakrasam-
vara mandala discussed before. 1In this connection a
passage from the Hevajra-tantra is interesting. It de-
scribes a particular mandala-ritual in the process of
which eight Yoginis (referred to as vidy3s) are
placed in the position of the eight méq@ala goddesses of
the Hevajra-mandala drawn on the ground.3 In preparation
of such rituals the practitioner is enjoined, for ex-

ample, to ‘'take a girl of the Vajra-family, fair-

1 HT Vol. 1., p. 66, note 1 (from the Hevajrapinda-
arthatIk3d).

2 Ch. XXXIX, 162b2; $1. 250a4, p. 306-2-4.
3 HT II, v, 48ff. and in particular verse 58.
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featured and large¥eyed and endowed with youth and
beauty, who has been consecrated by oneself and is pos-
sessed of a compassionate disposition, and with her the
practice should be performed'.l These passages pre-
suppose that there are female practi:ioners, YoginIs,
belecnging to different Buddha-~families and that the
Yogin has to find a YoginI belonging to a prescribed
Buddha-family to perform the Tantric ritual. The He-
vajra-tantra also lists particular signs by which to
judge to what particular family a man or woman belongs.
The main indications for this are the mark of either a
vajra, wheel, etc. on the lower joint of the fourth fin-
gexr or the color of a person, black, white, green, and
so on.

In the literature on the Mah3siddhas we f£ind many
accounts of how these Tantric adepts have performed rit-
uals with special pEkinIs. One short passage from the
life story of Acirva DIpamkarabhadra in T3randtha's
"bka' babs bdun ldan" may be quoted here because it also
shows the importance of finding the right Yogini be-
longing to a particular family:

adala-
girl of the color of the Utpala-flower and en-
dowed with the characteristics cof a Mudri of
the Vajra-family to assist his development of
siddhi. He found her and he asked the parents
for her. These, however, said:"O BrZhmana-
icErya! Are you out of vour senses? We be-
long to the caste of the CandZla. Any re-
lationship between you and ourselves is im-
vproper." "Since I need her as support for my
siddhi also a relationshipr with one of low
birth is possible.” Then they requested as
much gold and silver as the size of the body
of the girl. By the force of a word (spoken)
by the Ac3rya a treasure appeared frcm the
inside of the earth which he gave to them.

He (DIpampkarabhadra) was in need of a CandZ
d

1 HT I, vi, 8-9.
2 HT II, xi, 1-11.
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.Then the Ac3rya performed the s&dhanas with -
her during six month in a cave. On the
morning of the eighth day of the light half
of the month he heard in the sky the loud
shout 'HUM!' and e perceived in reality all
the mandalas of §rT Heruka and his retinue.
Thus he had attained the highest level of the
Mahamudra-siddhi. 1

Although we have no explicit explanations to that
effect in the commentary, it is most likely that the
characteristics described in our chapters are these of
extraordinary human women who embody particular qual-
ities by reason of which they are associated with par-
ticular goddess families.

The first class of such women distinguished in our
text is that of YoginTs discussed in some detail in
chapter XXXIX. We find two sets of seven descriptions,
the first concluded by the statement 'These are the
YoginIs in seven sets', and the second introduced by a
list of seven names said to be 'the D@kiniIs in seven
sets'.2 Just previous to the list of seven names there
is an other alternative set of seven names which, taking
the commentary into account, refers to the same goddes-
ses as the second list. Thus we have two major groups
of YoginIs each consisting of seven sub-families. The
fact that the second group is referred to as'DdkinIs'did
not prevent the author of our text from including them
also under 'YoginTs'. 'DEkini' is here, we may conclude,
not taken in the same technical sense as in the chapter
dealing exclusively with the characteristics of pékinis.

The descriptions of the first set of seven and the
second group vary. The first type of YoginiIs are de-

scribed in terms of body-color, the color of the gar-

1 Griinwedel, T3randtha's Edelsteinmine, p. 98 (here
translated from German into English).

2 Ch. XXXIX, 162b2, l63ad4f.
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ments they like to wear, their scent, and family-affili-
ation. The second group is described in terms of the
characteristic actions they perform, in terms of certain
moods and other personal traits. Four out of the seven
goddesses referred to as 'DdkinIs' have a name that is
explained by these characteristics.

As an example for the first type of description, the
one belonging to the Tath3gata family is described as
follows:

The woman, moreover, who is yellow-green, who
enjoys white colored garments, with the scent
of the Sirisa-flower (Acacia-Sirissa), she
goes with the family of the Tath3gata. 1

As an example of the typical way the members of the
second group are described, there is the following de-
scription of CumbikZ:

Be it regarded as good or not as good, em-
bracing the child she kisses (Skt. cumbati)
softly the tuft of its hair. She has to be
known as Cumbik&@, the highest D3@kinI, having
an abode among the foremost. 2

The second example especially shows how different
this manner of description is from that of the supra-
mundane gods who are just characterized in general terms
as wrathful, delighting in blood etc. Here a particu-
lar almost everyday action is used to characterize this
type of goddesses appearing in the human realm.

The family-names of the first set of seven YoginIs is
unusual and the types of designations are not consistent.
We find on the one hand the usual family-names 'Vairo-
cana', 'Tathagata', and'Vajra'. On the other hand, we
find a different way of characterizing the families by
way of the temperament of presumably the familylord.

Thus the second YoginI in the group is said to follow

1 Ch. XXXIX, 162a5f.
2 Ch. XXXIX, 163b3.
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the one of terrible sentiment, and the third YoginT is
said to follow the one of heroic and furious sentiment.
In the fourth case her own temperament is described. It
is most likely also characteristic of the whole family.
In the very first case we f£ind only the general state-
ment 'She is born in the lineage of the family'.l

éﬁraﬁgayajra relates this type of designation to the
current division of Lotus-, Jewel-family, etc. It is
noteworthy that besides a Heruka-family he also pos-
tulates a Vardhi-family. At the same time he associates
the goddess families with the different parts of the
mandala.

This first group of Yoginis is referred to by Su-
raﬁgavajra as 'Purification-goddesses' (dag byed kyi lha
mo). He specifies that the purification of bliss-void
is meant here.2

The details of the name correlations can be seen from
table G., 'Purification-Yoginis'.

As we have already mentioned above, there are two
alternative sets of names given in the root-text for
the second group of Yoginis. The first seven names are
'Y&minT', 'TrasinT’', 'KaranagI', 'Anekakama', ’Rﬁpiséﬂ—
cala', 'Bhasura',and 'DakinT'. Three of the names are
similar or coincide with three of the six armor god-
desses mentioned above: YaminT, Tr3sinT, and RuUpisdi-
calz.

The Tibetan version of the names, which differs to
some extent from the Sanskrit list, mentions as fourth
deity, 'Phag mo' (V3rahT). The name of this deity is

also included in the list of the armor deities. The

1 Ch. XXXIX, l62alff., see note ad 1l62a3 for consi-
deration of an alternative way of translating the second
and third family affiliation.

2 See note ad 161b5 (Ch. XXXIX) for reference.
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other names, howéever, are as far as I know unique
awong Buddhist goddesses.

In table H. we have listed both the Sanskrit and
Tibetan names in the succession they occur in the text
and put those Tibetan names next to the Sanskrit names
which correspond. We have left a space where we find
no corresponding Tibetan name.l

The commentary uses the same names as the Tibetan
version, with the following differences: In place of
'Phag mo' it puts 'Yons su bsgyur ma' (=Paravrtd), a
name taken from the second list of seven names.
'Bhisurd' appears not in transcribed but translated form.
The fact tha*t the commentary uses a name from the
second list shows that it considers both sets of names
to be equivalent. The other names are 'Ripik3’,
'Cumbikd', 'Lama', 'Savdlikd' (or 'Khapndarohik3'), and
'EhikIdevI'. 'ROpik3', 'L3m3', and the alternative name
‘Khandarohik@' used in the passcge describing the nature
of S3valikd, remind us of the three D&kinis,Lam3,
Khandaroha@, and RipinI. The deities 'L3m3', etc.,
included in this group of otherwise unknown deities,
have presumably only an indirect relationship to the
three of the four mandala D3kinIs of the same name.

The commentary establishes a close connection be-
tween the two groups of names by connecting both sets,
in the same order, with the consorts of Vairocana,

Amogasiddhi, Amit3bha, and Aksobhya, namely Buddhalocani,

1 The Tibetan concludes the list of seven names with
"rnal ‘'byor ma ni rnam pa bdun": "Concerning Yogini,
this is the seven-fold division". The corresponding Skt.
formulation is : "...d8kinI saptasamhrt3h”. In order to
come up with seven different names this has to be under-
stood as " (the previous ones and) D3kinY, these seven
are assembled" (Ch. XXXIX, 1l63a4).



Tdrd, PandaravasinI, and M3makI. These constitute four
of the families to whom the seven goddesses belong, the
other three are gained by introducing three secondary
families related to the first three consorts called
'Upabuddhalocanad', 'Upatd3rd', and 'Upapﬁgdaravgéini'.l
At the end of our text we find a remark stating the
special 'seals' or symbols of the seven families. The
commentary says that they should be drawn in the houses
of the goddesses (for worship). It also specifically
relates them to the families.2

The commentary calls the second group 'Initiation-
goddesses' (dban gi lha mo).3 An indication of this
characterisation can already be found in the roct-text,
which does not use these classifications. The text says
of the seven goddesses, YaminI, etc. that they arise
with the five amrtas. This fits well with a statement
of Mkhas grub rje, who says that one has to imagine that
at the time of the initiation the goddesses Locani, etc.
hold the flask (with the amrta-water) and confer the
initiation. He does not fail to point out that in
reality, however, it is the preceptor (upadhyiya) and

. L = v s me . L S .
hierophant (&cdrya) who lift the flask. Surangavajra

1 See $3. 250b8ff., . 306-3-8ff. The commentary
just lists the first seven names together with the
family names without specifically stating that families
are intended (YaminT sans rgyas spyan / skrag bved ma fle
‘ba'i spyan etc.). In the second case it puts the same
names, Buddhalocand,etc. after the glosses of each de-
scription of the deities RUpikd, etc. In the instance
of Ma@makI alone the expression 'family' is added (M3makI
'i rigs), but we can safely assume that in all seven
cases the family affiliation is intended here (and nct
an identity of the goddesses with the seven individual
goddesses Buddhalocand, etc.).

2 See Ch. XXXIX, l64a3 and accompaning note.
3 See note ad 161b5 (Ch. XXXIX) for reference.
4 FBT p. 312f.
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describes this moment as follows:

Then, having seen the five initiation circles
«+.filling the sphere of the sky, the god-
desses Locand, MamakI, Samantabhadri, Pan-
daravasini, and T3r3 arise from the chest and
one imagines that the fine and rough vajra-
particles of the water from the skull-cup

and vase full of the five amrtas wash away
the dirt from the top of the head down to the
feet and that after that the initiation has
been bestowed. 1

We see that in this passage the initiation deities
are the five Tath3gata consorts Locanf, etc. This
agrees with the asscciation of the seven goddesses with
seven families named after the Tath3gata consorts (not
including, however, the name 'Samantabhadri'). On the
other hand we also note that the seven initiation god-
desses are not mentioned. The names of our groups
'YoginI', etc. are also not used. It is moreover H;rdly
conceivable that the five are visualized in the manner
of the descriptions of our text, i.e., as kissing a
child etc. The conclusion is that, at least as far as
we can judge from these passages, the goddesses are not
seen in their wordly aspect during the ritual practice,
but that in some way the divine form invoked in the rit=-
ual is connected with the wordly form. We have already
pointed out passages which imply the assistance of
actual women in the ritual. 1In this particular case we
would have to assume that - most probably only at a
historically early stage of the practice of these rit-
uals - women tock the role of the hierophant. Selected
on the basis of the characteristics given, they had to
be seen as Locand, etc. at the time of the ritual.
Later, as suggested by the cited passage from Mkhas grub
rje, in which there is no indication that the preceptor

and hierophant are women, this role has also been taken

1  Su. 208a8, p. 286-2-8.
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over by men. We must be aware, however, that these are
speculations, and that we would need much more infor-
mation from the texts to determine their actual truth.

The next general class discussed in our text is the
one related to D3kini. Chapter XL. provides eight de-
scriptions of Dakinis who belong to eight different
families. The text, leaving out the fourth, mentions
the following family-names: 'Lotusdancer', 'Vajra',
'Heruka', 'Khandarohd', 'Heruka' (a second time), and
tGuide'. §ﬁraﬁgavajra uses for some of them different
names and in one case even two alternative names. With-
out commenting on the details which have again been
listed in tabular form (Table I.) we see that the Tatha-
gata-consorts are used to designate the families, in-
cluding Vajravardhl who in this case takes the place of
the fifth one. This fifth Tath3gata-consort is some-
times also known as 'SamantabhadrI'. The root-text does
not go as far and only in two instances uses a goddess-
name to characterize the family. But we can neverthe-
less see a tendency to get away from an exclusively
'patrilineal' family division as exemplified in the
better known divisions made on the basis of the Tath&-
gatas alone. Our table also includes the placement in
the mandala, as far as given in the commentary, and the
family emblems mentioned in our text.

The descriptions of the DZ@kini family-members share
the following traits with the ones of the two sets of
Yoginis: the particular color and (in two cases) the
particular scent. In agreement with the second YoginI-
set, they are also defined by certain characteristic
actions and personal features. A new trait is the
explicit advice that in the house of each of them the
special family emblem is to be worshipped. The fol-
lowing is an example of this type of description:

She has the appearance of yellow gold (but)
is ugly to look at with thick body-hair. On



her forehead as well as in the hand a vajra

is seen. She is always among the royalty,
proud and speaks the truth. She has the

scent of the fragrant Mallica plant, the

great one always worships the vajra in her
house. Arisen in the family of Khandaroh3

she is the highest lordess over the Yoginis. 1

These pﬁkinis, moreover, are characterized as the
'DakinIs of the joy and bliss of the four ahsorptions'
(bsam gtan bZi dga' bde mkha' 'gro ma) in the com-
mentary.2 This is not surprizing in the light of bTson
kha pa's explanation cited earlier that profound con-
templation (sam3dhi) is generated from the reliance on
the goddess.3

In chapter XLI of our text five types of L3am3s are
discussed. The text, however, has a characteristic name
for only four of them leaving out the third. The four
family-names are: 'Lamds who are women', 'L3m3s who are
the lordesses of the world', 'SrI Herukl Lamds', and
'varahI LamaEs'. The commentary gives four alternative
family-names and keeps the fifth , the 'VArahT-family'.
The details concerning this and placement in the mandala
can be seen in the respective table (Table K.).

The descriptions show similar traits like those of
the Yoginis and DakinIs including references to the
family emblem that should be drawn in their houses on a
particular day. A special feature, however, is that for
each type, special gestures are mentioned which have to
be shown when one encounters one of them. With regard
to the La&mas who are the lordesses of the world our text
states:

Seeing such intoxicated one, one should make
the lance gesture. The left leg drawn up just

Ch. XL, 165a4.
See Ch. XL, note ad 1l64a4 for reference.

Introduction, Ch. 1, p. 5.
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like that one should exhibit the dancing
movement. The swinging to the left is held
to be (her) answering gesture. 1

The commentary relates these L3m3s especially to the
power of prophecy and calls them 'L3m3s with the power

to give the instructions of how to generate supranormal

knowledge'.2

This concludes our summary of the deities who re-
present the ‘'human' side of the mandala deities. We may
add that different from the mandala goddesses, who are
all fierce, the descriptions of these goddesses contain

examples of both peaceful and fierce types of persons.
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TABLE G: Purification YoginTs.

Family division
in Skt. text.

Family division

acc. to commentary.

1. Born in the lineage 1. Lotus-family
of the family speech-circle
(kulagotraj®@) (Amitabha)

2. Follows the one of 2. Jewel-family
terrible sentiment knowledge-circle
{rudr3nugia) (Ratnasambhava)

2. Follows the one of 3. Heruka-family
heroic and furious center of mandala
sentiment
(virarudrinugi)

4. Possessed of the 4. Vajra-family
tranguil heroic mind-circle
sgntiment (Aksobhya)
(santaviramatl)

5. Arises in the 5. VardhI-family
Vajra-family center of mandala
(vajrakulasambhava)

6. She goes with the 6. Karma~-family
family of the pledge-circie
Tath3gata (Amoghasiddhi)
(Tathagatakulanuga)

7. She goes with the 7. Vairocana-family

family of Vairocana
(Vairocanakulanugid)

body-circle
(Vairocana)
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3. THE MYTHO - HISTORICAL DIMENSION OF THE FEMALE
AND MALE DEITIES.

3.1. The Myth: Taming Account by Bu éton.

Our foregoing analysis of the division of the man-
dala deities into deities associated with three dif-
ferent spheres has also brought to light that this di-
vision is actually based on a classification of non-
Buddhist deities said to belong to three different
spheres of action. The reason that these non-Buddhist
deities determine the division of the mandala into dif-
ferent sections is because they are belonging to the re-
spective parts of the mandala. We have, moreover,
given a description of the various mandala deities,
which on first sight do nct seem to have anything in
common with the moral spirit of Buddhism, a religion
devoted to the ideals of compassion and insight far re-
moved from the passion of -exual union and terror
exhibited by those gods.

Bu ston Rinpcche has preserved a detailed account of
aow this taming process is supposed to have taken
vlace. It is from this account that we can also find an
answer for the terrible appearance of the nandala de-
ities,

Lati Rinpoche, in Dharamsala, first pointed out to me

1 Bu ston Rinpoche, bDe mchog spyi rnam don gsal fcl.
54, 2£f. As his source he refers to Pandita Bhavabhadra,
sKal ldan grags pa (Bhavyakirti), Vajra, and others. I
had to leave the task to find the sources of Bu ston's
account in the works of the cited masters on the side
for the time being, but it would of course be important
to find the oldest possible sources. Tucci refers also
to a form of the legend as preserved by Klon rdol in
his bsTan srun dam can rgya mtsho'i mif gi grafs (p. 9,
fasc. p of the complete works).
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the existence of such an account and I am, accordingly,
indebted to him.

Geshe Jampa Ledro, originally from Sera monastery,
has made me aware of the version of this account by Bu
ston Rinpoche and has also patiently answered questions
I had concerning the meaning of the text.

I shall first give a summary of the account along
with translated excerpts and then analyse the contents.

The account sets out by describing the condition of
the world prior to the taming. At that time all the
twenty-four places of pilgrimage in Jambudvipa had been
taken in possession by various low types of gods. The
text says: "At that time four Devas (lha) and four Gan-
dharvas (dri za) came from the sky and took control of
the eight great countries of Jambudvipa" (54,7). Then
Bu ston Rinpoche enumerates the first eight sacred
places Pullframalaya, etc. and describes their location
and characteristics. He concludes the list of these
places by saying that because of having been usurped by
the gods coming from the sky these places have become
known as 'the places of (the ones) going in the sky'
(56,1).

The text proceeds in the same way and explains that
the remaining two groups of eight places each have been
usurped by four R3ksasas (srin po) and Yaksas (gnod
sbyin) coming from above the ground and four N3gas (klu)
and Asuras (lha ma yin) from below the ground re-
spectively (36,2-57,6).

After this he states that four Kinnaris (mi 'am ci
(-mo)) and four Phra men mas have taken control of the
eight great cemeteries called 'gTum drag', etc. He also
mentions the opinion of others who instead of naming
the eight cemeteries mention the pllavas and upapilavas

"thun gcod) or gron mtha' and secondary gron mtha'
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(57,6£.). 1

The various gods, upon having taken control of these
places,performed offerings to invite the great Tivara
with the aim to subdue (with his help) the complete
triple world (57,7).

Of this Mahedvara Bu ston describes four forms: the
first endowed with a white bodv for appeasing (Zi ba'i
sku), the second with a yellow body for increase (rgvas
pa'i sku), the third with a red body for overpowering
(dban gi sku), the fourth with a black body for domi-
nating (mnon spyod kyvi sku).2 The fourth ' is Bhairava
united with K&lar&tri and said to abide in the middle of
Jambudvipa in a place called 'Gadha' (54,5-7).

Maheébara, given to the pleasure of union with his
consort, had no time to go personally to the deities who
had invited him. In his place he manifested Lingas made
of stone in the shape of heads and other forms in each
cf the twenty-four places. These became holy objects of
worship (rten).

The various evil activities the gcds engaged in sub-
seguent tc that are described by Bu ston in the fol-
lowing words:

The behaviour of these gods, moreover, con-
sisted on acccunt of excessive desire in
embracing their consorts during the four
times (of the day: morning, evening, day-
time, and night). On account of excessive
hatred they killed many humans and after-
wards took delight in their meat and blood.
On account of their excessive ignorance they
were ignorant about the cause and effect of

actions and the meaning of reality. Each of

1 The pilavas and upapilavas are counted among the
different places of pilgrimage by the Hevajra-tantra (HT
I, vii, 10, see also note 1, p.68, in Vol. 1).

2 The color of the four bodies correspond to the four

colors associated with the rites of appeasing, etc. also
engaged in by the Buddhists (cf. ¥GT p. 232f.).
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them was also surrounded by a following of
evil-doers., They engaged in the selfish
pleasure of the five strands of desire ('dod
yon lna). Having subdued the whole Jambu-
dvipa they spoke words of boastful conceit.
Engaging in wrong conduct they also induced
others to it. (58,1-5).

We see how these deities are styled as the actual em-
bodiment of the three root-evils, ignorance, desire, and
hatred. The description of Bu ston focuses now on
events of a higher nature in a completely different
sphere:

At that time the teacher, the great Vajra-
holder, had by way of the five perfect
awakenings become a Manifest Complete Buddha
in the palace of the Dharma sphere. 1
(Having arisen) from the sphere of the ex-
panse and knowledge of the Truth-body
(abiding) in the place of the highest secret
in the palace of the Akanigtha (-heaven) he
expounded the Dharma concerning the together-
born clear light to the assembled retinue of
ccuntless Tathagatas and Bodhisattvas.

This is the method of teaching the Dharma
by means of the causal Heruka of the com-
plete Enjovment (-body) (sambhoga-k3ya).

Then, kncwing that the time had come for
the taming of the retinue of the fierce
Bhairava, arising in the Transformation-
body (nirm@pa-ka8ya) of the resultant Heruka
he went to the top of Mt. Meru. (58,3-5).

Following this description of the activities of +he
Buddha subsequent to his (original) enlightenment (pre-
ceding the enlightenment exhibited by the Transforma-
tion-body) comes an account of how the five TathIgatas
make an offering by manifesting the Samvara-mandala and
its residents. First Aksobhya offers the palace with

a throne. Then Ratnasambhava manifests the twenty-four

1 How the Buddha reached enlightenment proceeding
through the five perfect awakenings (abhisambodhis)
according to the Mantra-yz@na is in detail discussed by
Mkhas grub rje in FBT pp. 26ff.



wrathful heroces, Khaggakapglina, etc., united with their
consorts. They are explained to be of the nature of
twenty-four (peaceful) MahZbodhisattvas. These twenty-
four are all listed in the text, but we did not think it
necessary to include them here. The list begins with
Samantabhadra and includes others like Mafijusri, Mai-
treya, etc. A similar list of female Bodhisattvas who
are of the essence of the fierce Yoginis is also given,
it includes T&rd, PandaravdsinT,and others.l

Amitdyus, moreover, made an offering manifesting the
four D3@kinTs and goddesses from the pledge-circle.
Vairocana offered the gods who bless the aggregates,
elements, and seats of perception. Amoghasiddhi offered
the armor-deities. In that way all the previously dis-
cussed deities excepting the human types YoginI, LZmZ,
and Dakini are offered (58,5-60,3).

After coming out of the profound contemplation called
the 'Vajra of complete enjoyment' (rnam par rol pa'i rdo
rije fes bya ba'i tin ne 'dzin) the Vajradhara himself
radiated countless mandalas from his pores, with the
purpose not only of subduing this world, but one hundread
times a hundred thousand million sets of four continents
all over the universe simultaneously. In this world he
manifested himself as the Bhagavin Cakrasamvara with
four faces and four arms. In this form he tamed the
fierce Bhairava and Kalaratri. These having been
pressed down by his feet attained immediately the com-
plete enlightenment. Then he manifested *+he deities of
the body~, speech-, and mind-circles who subdued in the

same way the Devas, Gandharvas, etc.

1 Most of the names of the male Bodhisattvas can be
found in the Mahavyutpatti, § XXII, Nos. 625ff. Only a
few of the names of the female Bodhisattvas, however,
are given in that work.
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The description of the taming of the eight KinnarTs
shows the special trait that the deities who tame them
first conceal their original form in a special way. Ori-
ginally eight pairs of gods in father-mother union, re-
ferred to by the text as 'the wrathful kings of the three
worlds' and 'the goddesses Gaurl etc.', manifest as eight
goddesses who embody in themselves also the male side.
Four of them 'borrow' the heads of the fathers and the
other four assume half the body of the fathers. In their
new form they are the four gatekeeper goddesses (who have
animal heads as indicated by their names, 'She, the Crow-
Faced', etc. and the four border goddesses 'She, Yama's
Cremation-ground', etc. (whose bodies are divided into
two parts of different colors). The text emphasizes that
they exhibit the bodies of mothers, and thus they are not
'ardhanarTévaras' (lords who are half female) but 'ardha-
narTévar?s' (ladies who are half female).‘-L

The reason for this act of concealing themselves is
not given; but Geshe Jampa Lodro from Sera monastery ex-
plained to me that they did it in order to resemble the
eight KinnarT-goddesses to be tamed.

The text further notes that the four TathZgatas' con-
sorts (60,3-61,4) manifest as four Yoginis (called the
four YoginIs of the heart) and tame the four consorts of
Tévara. Thus we can assume that in this process of tam-
ing all four manifestations of Idvara are implied, even
though there is only an explicit reference to the taming
of Bhairava and K3lardtri.

This sums up the main points of the external process
of taming as reported bv Bu ston (60,3-61,4).

This account is followed by a very significant dis-

1 One might have expected the form 'ardhanaregvarf'
(ladies who are half male), but the MSS. undoubtedly read
'ardhanarTsvart' (Ch. XXIV, 118b3; cf. accompaning note
for more information on the background of this term).
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cussion of the manner of the taming:

Moreover the method of taming ('dul tshul)
these (gods) is the taming by way of subduing
(dban byed pa), enjoying (lons spyod pa), and
absorb.ing (thim pa).

Concerning these points the subduing of
the body is as follows: having changed into
(deities) similar in name and external ap-
pearance (as those to be tamed) they throw
the gods ISvara, etc. down and press them
down under their feet. Then they take away
their consorts and enjoy them...As far as the
subduing of the speech goes (there is the
following method): The life mantras (srog-
sfiags) 'Kara Kara' etc. of the mundane (gods)
Rhandakapdlina, etc. are blessed into mantras
by way cf inserting them inbetween the (syl=-
lables) OM and HUM HOM PHAT (of) the essence
cf the body, speech, and mind of the supra-
mundane (Buddhas). The subduing of the mind
consists in causing it to expire (lit. faint)
into the completely non-conceptual sphere.

Then there is the enjoying: it consists in
the enjoying of the queens by way of (produ-
cing) the four joys. t consists in the tak-
ing away of the bone ornaments and wearing
them, the taking away of their possessions
and making a Ganacakra (-offering) from them,
the taking away of the things they hold in
their hands and using them as hand-emblems,
the taking away of their corpse seats etc.
and making a throne from them, the taking
away cf their dwelling place and transforming
it into a palace.

Then there is the absorbing: the absorbing
of their life-force consists in the perfec-
tion of the ccmplete purification and aban-
doning of their obscurations. The absorbing
of their mind consists in the perfection of
fusing the mind with the clear light and then
realising (its) emergence in the pairwise
union (yuganaddha) (61,4~62,2).

With this excerpt our summary of Bu ston's highly
illuminating account is complete. There are details in
this account not mentioned here which would desérve a
special study of their own. One is his description of
the geographical location of the twenty-rfour places of
vilgrimage. Another is the list of all the Mah@bodhi-

sattvas who are considered to be the actual essence of



the twenty-four heroes and YoginIs. It would be a
special task to find the non-Tantric sources for all of
these names.

A question which we cannot answer right now is the
question of the age of the legend and its original ver-
sion. Bu ston himself refers to different opinions con-
cerning individual points and quotes as authorities
authors of bsTan 'gyur commentaries like Bhavabhadra,
BhavyakIrtI and others, and it should be possible to
find older versions of the account in their works (54,2
and 54,4). But we must not forget that even the Abhi-
dh@nottara presupposes at least some protctype of the
legend as can be seen from the passages we have referred
to above on occasion of our discussion of the division
of the mandala deities according to spheres. It will be
a future task to attempt to restore the oldest form of
the legend. This would require a thorough checking of
the varicus Samvara texts and their commentaries. For
now we must be satisfied with Bu ston's version as being
sufficient for our purposes here.

The account reflects in a unigue way the process of
integration of a new type of deity into the Buddhist
system. These deities, however, undergo a radical
change. This is emphasized by their being subdued and
by the transformation of their mind into an enlightened
state. On the other hand, and this is highly signifi-
cant, some of their characteristics remain. This is
expressed mainly by the step of the taming process
called 'enjoying' or 'using' (lons spyod pa). Not only
their outer symbols are being used by the Buddhist
Bodhisattvas, they even assume a form similar to theirs.
The priciple of sexual union and element of passion
inherent in those deities is not rejected. The con-
sorts are used to aid the vogic process cf producing

the four joys in the four cakras or psycho-physical
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centers of the practitioner. The ordinary passion has
in that way on one side been abandoned but its inherent
energy has been used for the purpose of voga. The sub-
duing of speech also implies the continued use of their
mantras, made Buddhist by inserting them inbetween the
syllables OM and HOM HOM PHAT.

The characterisation of the gods to be tamed is
schematic and biased. They are not only made to rep-
resent the three main defilements. They also are made
to dominate the whole Jambudvipa, that is the whole of
the world known at that time as inhabited by the humans.
Thus their taming by Cakrasamvara has a universal salva-
tory significance for the whole world dominated by them.
This is emphasized by the trait that the taming process
is not restricted to this world, but that from the pores
of Vajradhara countless mandalas emanate to carry out
the taming throughout the universe.

Two realms are here contrasted, the domain of Bhai-
rava and his followers cn cone side and the enlightened
realm of the Buddhas on the other side. Here we find
the perverted worship of Bhairava's followers, there the
perfect worship as symbolized by the offerings of the
Tathd3gatas and the countless Buddhas and Bodnisattvas
who attend the teachings. These two sides clash; they
represent, so to speak, good and evil, It is impress-—
ive, however, that the conflict is not solved by a de-
struction ¢f the evil side but by a transformation of
the negative into the enlightened state. The account
illustrates in a unique way the Tantric doctrine formu-
lated in the Hevajra-tantra: 'That by which the world is
bound, by the same its bonds are released'.l

We can say that in general the account presents us

with a typical if not to say archetypical situation re-

l HT I'ix’lgn
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moved from historical concreteness. The material for
this account, however, stems from the realm of history,
more precisely speaking, from the realm of history of
religion. This material has been transformed and in a
sense been purified from its historical particularities.
Motivated by the interest of expressing a basic idea,
the account does not represent the non-Buddhist gods and
cults related to them as they are. It represents them
as simplified types. This is as we shall see also true
on the iconographical level. One example is evident
immediately. We would expect the mandala deities to
resemble closely the subdued deities, which as we know
from the taming account include different types. The
gods of the maggala, however, as we have shown earlier,
all exhibit bkasically the same features, Thev do not

reflect the variety of the tamed gods.

3.2. The Historical Background I: Connection with Non-—

Buddhist Deities.

Each of the tamed deities exhibits in itself a very
complex historical nature, frequently combining traits
of various deities which have in the process of history
formed into one individual god or goddess or type of
deity.

In general the deities viewed from a historical per-
spective fall into three distinctive groups. Two groups
are already clearl, indicated by the taming account
itself. It is, on cne side, the group of the deities of
the three spheres including the Kinnaris. These deities
occur also in the same or similar grouping in non-
Buddhist works and have, as we shall see, collectively
been designated as 'Vyantara Devatd@s' (intermediary
deities). The other group consists of Bhairava and
Kilardtri. On the one hand the first group includes

those deities which were predominant before the rise of
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Bhairava and Kdlardtri to full supremacy. On the other
hand it also includes minor popular deities who have not
risen to the same importance as the new gods Bhairava
and Kalaratri.

There is, moreover, a third group less clearly in-
dicated by Bu ston. This is the group of the DakinIs
and associated goddesses. They are closly related to the
KalI-type but also clearly distinguishable because of
their collective nature and a strong human component.
The rise of these originally secondary type of goddesses
to prime importance is presumably later than the one of
the Kali-type and has found its strongest expression in
the Tantra itself.

The discussion of the relationship of the tamed to
the untamed forms of deities will begin with the
Vvantara DevatZs. After this we discuss K3lI-Bhairava,
and finally the DakinTs.

The first group, the Vyantara Devat3s, according to
our text, include the Devas, Gandharvas, Yaksas, Raksa-
sas, Nagas, Asuras, and Kinnaris. Each of these gods
have their own individual characteristics and origins
and have cnly later (first in smaller groups and then
as a wnole) been collected together as one group.

Let us first give a guick characterisation of all of
them individually. The Devas are the Vedic gods with
Indra as the chief.l The Gandharvas are gods believed
to dwell in the air and the towns of their name, the
Gandharva cities, are frequently used as an example
for something which does not really exist. The Yaksas

are a type of spirits, frequently associated with

1 This is evident for the Devas in our text. It
follows from the fact that the collective goddess of the
mind-circle, which includes the Devas, is also referred
to as 'She, the one belonging to the heaven of thirty'
(Ch. XIV, 49b2). The Vedic gods are traditionally re-
garded to count thirty-three (see Chaudhuri, p. 122).
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certain trees. They later became associated predomi-
nantly with Kubera. Usually of a benevolent nature
they sometimes were also classified with malignant
spirits. In particular, accounts of Yak§inIs Wwho eat
humans are known. The R3k§asas are more often de-
scribed as malignant beings,frequently associated with
cemeteries. The N&gas are snake gods whose worship has
been very prevalent in ancient India. The term 'Asuras'’
came to denote mostly demons opposing the Vedic gods.
In the beginning, that is in the Rg-veda, the term de-
noted the ancient gods like Dyaus or Varuna. The Kin-
narIls, moreover, are beings with a human body and head
of a horse. Among all of these onlv the iconographical
form of the Yaksas shows a remote similarity with the
mandala heroes. Banerjea sums up his findings based on
iconographical texts as follows:

He is usually two-armed (rarely four), hol-
ding a club or mace (gadd) in one gf his
hands, accompanied by two nidhis (Sankha and
padma) personified or not, is sometimes ter-
rific in appearance, has either a man ...or
a lamb for his mount, is pot-bellied and
long-armed. 1

Another remcte relationship can be seen between the
four animal-headed gatekeepers who had been involved in
the taming of the Kinnaris, the female counterparts of
the horse-headed Kinnaras.

The original settlers c¢f India,having been con-
quered by the Arvans, assumed a lower rank in Indian
society. The Vyantara Devatds, as Banerjea pcints out,
were especially worshipped by this group (From this re-

mark we should, however, exclude the Devas, at least if

1 Banerjea, p. 339. Concerning the whole group of
Vyantara Devatds (the term has been first used by the
Jainas and adopted by Banerjea as a designation for this
grcup) see the respective chapter in Banerjea, p. 335ff.
Cf. also the entries in Monier-Williams Sanskrit Dic-
tionary and Glasenapp's 'Die Religionen Indiens'.
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the Vedic gods like Indra, the Aévins, etc. should be
meant). In the post-Vedic period these deities were
'relegated to the position of inferior or secondary

" deities described in early Jain texts as Vyantara Deva-
tds (intermediary gods)'. He moreover states that 'most
of them became accessories and attendants of the chosen
divinities of the various sectaries, or of their princi-
pal aspects, while others appeared in the role of the
opponent gods'.l

Our texts (Bu ston's account and the Tantra) seem
to reflect precisely this situation as can be seen from
the subordination of the various gods to Maheévara/He—
ruka.

They are listed in varicus groupings in canonical
Jaina, Buddhist, and Hindu works and thus constitute,
aiready from an early time, a class of divinities of
their own.

The grcuping and systematized division of their
living space into three spheres seems to be a particu-
lar trait of our texts; at least it does not cccur in
the lists quoted by Banerjea. It bears some simi-
larity with a late passage in the Mah3bhdrata whers it
is said that men of a 'sattvic' (good, light) tempera-
ment worshipped gods, thecse of a 'rajasic' (active,
affectionate) temperament the Yaksas and R@ksasas, and
those of 'tamasic' (heavy, dark, ignorant) temperament
the Pretas {phantoms) and Bhiutas (spirits of the dead,

2
generally evil spirits).

1 Banerjea, p. 335. 1In particular the low and pos-
sibly non-Aryan origin of the Yaksas has been stressed
by scholars. Attempts have also been made to relate
the origin of goddesses like the 'seven mothers',
'sixty-four YoginIs and Dakinis', Durgd, etc. to the
YaksinI-type (see Eliade, Yoga p. 345).

2 Eliade, Yocga p. 345.

Naturally the division into three spheres it-
self is already Vedic and goes back to the division
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One might ask whether the Buddhist names of the
wrathful deities who tamed the Vyantara Devatas show any
similarity with non-Buddhist deities. Some of the names
indicate such connections. There is for instance a list
of sixty-four Bhairavas mentioned in the Rudra-Yamala, a
Hindu Tantra.l They are similarly to the mandala heroes
divided in groups of eight. A few of these Bhairavas
indeed have names resembling the names of the heroes.
The name 'Bhairava' itself is the name of one of the
heroes who is called 'Mahabhairava' -(The great terrifier).
The name 'VirTpaksa' (Having various on monstrous eyes)
is both the name of a mandala deity ana also included in
that list. It is originally a name of Slva mentioned
already in the Mahzbh3rata and a reference to his three
eyes.2 The hero name 'Vikatadamstra' (Having terri-
fving teeth) is paralleled in the Rudra-Yamala by the
name 'Krodhadamstra' (having wrathful teeth).3 This name
goes well with the appearance of the heroces. These as
well as Sapvara himself are described as having a mouth
baring the teeth. Another of the Bhairavas is called
'Kapala' (Skullcup), a name similar to 'Khag@akapﬁlina'

into dyaus (sky), antariksa (intermediate space), and
prthivI (earth). In the jater perlod the division is in-
to svarga, bhiimi, and patdla as in cur text. The classi-
cal tripartition of Buddhism, kZmadhItu (realm of desire),
ripadhdgtu (realm of form), and arupadhatu (formless realm)
differs: the sky-dwelling gods, for instan-e, are still
included in the lowest kFmadhZtu. (For the terms see YGT
P. 68; the details of the Buddhist division are described
in Chaudhuri, p. 121ff.).

1 Bhagavat Sahai, Iconography of Minor Hindu and Bud-
dhist Deities, p. 123. The Rudra-Yamala has been men-
tioned in the Brahmay@mala, a manuscript of which was
copied 1052 A.D. It is with certainty considerably older
than that age, pOSSlDly of similar age as our text. See
Sircar, The 83kta Plthas, p. 17, note 4. For the hero
names in our text see, for example, Ch. IX, 43a4ff.

2 Monier Williams, Sanskrit Dictionary, sub voce
Virupaksa.

3 Sahai reads 'Kroda-~'. Considering the meanings of
kroda (breash,..,hollow cavity etc. ) there is little doubt
that this is an error for 'Krodha-'



(Having a cup (made) from a piece of skull) in our text.
The Khandak3pdlikas, deriving their name from the same
word, are a gaivite sect.l Besides these names there are
no others which show any closer connection with any of
the names of the sixty-four Bhairavas. Among the others
we may mention 'Kank3la' (Skeleton). On the one hand
the name of this deity points to giva, who has been
called the 'Kank3la-mZla-bharin'’ (Wearing a necklace of
bones). On the other hand, in the Brahma Puranas 'Kan-
kd3lin' occurs as the name of a Yakga.2 This constitutes
so far the only connection between the tamed Yaksa and
the taming heroes. This connection, however, is dubious
becausg the taming Kahk3la belongs to the class of
tamers of Gandharvas and Devas, but not Yaksas.

We find, moreover, the name of the well known Bud-
dhist deity Havagriva, a name which not only has been
attributed to Vignu but also to a R§k§asa.3 We £ind
also the names of other well known Buddhist deities in
the list of the heroes, namely Amit3bha, Vajrasattva,
and $rT Heruka himself.

Connections with non-Buddhist deities are also
suggested by scme of the names of the Yoginls associated
to the herces. Also here we shall restrict ourselves +o
mention just a few examples. 'LahkedvarI' (The lordess
of Lanka) prcbably has to be seen in connection with
the Cemetery-dwelling R§k§asas whose chief abode was
Lanka (Ceylon).4 The Lank3vatira-Sutra does even

mention the R3kSasas in cne breath along with (un-

Monier Williams, sub voce Khandakdpdlika.
Mconier Williams, sub voce Kank3alin.

Monier Williams, sub voce Hayagriva.

[ S S B O T

Monier Williams, sub voce R§k§asas.
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tamed) meat eating fierce D3kinIs. 1 The names 'Pra-
canda’ (She who is of very fierce (heat)) and 'CandaksI’
(She who has fiercly (burning) eyes) point to the god-
dess Durga@ who is also known as 'Capgé'.z Their fiery
character indicated by the names puts them into a close
relationship to the goddess KalIl, who probably has found
her entry into the Brahmanic religicn as personification
of one of the fire-tongues of the sacrificial god
Agni.3 Also the names 'éyémadevi' (The blue Devi) and
'Mah3bhairavd' (She the terrifying one) indicate connec-
tions with KalI-Durgd, who is known as Devi (goddess)
par excellence and in her form known as 'Camundd’ is
considered to be the consort of Bhairava.4 Also inter-
esting are the names 'SurdbhaksI' and 'Saupdini’','she
who delights in liquor' and 'She the vendor of liguors'.
These appelations fit to the characteristics of KalTl,
who, according to the MahZ@bhdrata, is not only said to
be fond of meat and animal flesh but also of wine.S The
name 'Sauggini', moreover, designates a woman of low
social status (akula).6 The low classes included the
people of the non-Aryan and tribal origin.7 The 'deifi-
cation' of the ligquor vendor woman thus points to the
intimate connection of these gcddesses with the popular

strata ci the Indian society of those days and the

1 Suzuki, Lank3vatdra Sutra, p. 221.

2 Monier Williams, sub voce Caggﬁ.

3 W.C. Beane, 'Myth, Cult and Symbols in $5kta Hindu-
ism', p. 113, 118.

4 Bhagavant Sahai, p. 199.

S W.C. Beane, p. 122 (MahabhZrata, Ch. VI, Viridta
Parvan). ST XXVI,12 identifies the liquors (surd@s) with
the Vajrayoginis. Alsc this illustrates the connection
between liquor and the goddesses.

”
6 Monier Williams, sub voce SaupdikI (=SaupdinT).

7 Glasenapp, 'Die Religionen Indiens', p. 88.
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rising influence their views exerted on the learned
organizers of religion.

The links of the examined names with the Vyantara
Devat@s are very weak. They point much more to certain
forms of Siva and his Sakti. This would indicate that
they are more closely related to the tamed gods of the
center of the mandala, Bhairava and Kd@lar3tri who are
special manifestations of éiva—gakti. Combining this
observation with the one just made concerning the names,
we can conclude that the origin of the deities of the
mardala circles made up of Vyantara Devatas, is, if
traceable at all, completely overshadcwed by the in-
fluence of the giva-gakti complex.

Let us now examine the exponents of §iva-Sakti in our
text, Bhairava and Kalardtri. Bhairava is a fierce
(ugra) form of éiva, as is Kalaratri of Durgd-KIl:,
Siva's Sakti. The appelation 'Maheéﬁara', used here by
Bu ston, occurs already in the Brdahmanas as a name for
Rudra-giva.l

The origin and development of §iva and Durga-KalT is
extremly complex. A common feature of both, however, is
fhét their personality has been shaped decisively by
non-Aryan and non-Vedic traits. Some of their origins
seem at least in nuce to even go back to the Indus-
Valley civilisation as it flourished in Mohenjo-Daro

1 See Banerjea, p. 465: Bhairava - an Ugra form of
Siva; p. 496: Kdlaratri - a name for Mahdkall and megn-
tioned in the Markandeyapurdna; p. 447: MaheSvara, Siva,
Rudra-8iva, Mah3deva, I$Zna, denote the same god in the
Sahkhy3yana, KausitakT, and other BrZhmanas.

Kialardtri is according to the DevIpura@na Ch. XXXVIII
a goddess of the Sahyadri mountains. In that passage
she is mentioned along with other forms of the Devi
associated with other mountains (N.N. Bhattacharvva,
'Indian Mother Goddess', p. 62 note 167).
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and Harappd (2500-2000 B.C.) prior to the Aryan in-
vasion in India.l

Bhandarkar, for example, sees in the Liﬁga—worship
that has become associated with é&va an element stemming
from non—ﬁryan natives. As evidence for the non-Vedic
origin of this cult he quotes two passages in the Rg-
veda. In one Indra is requested not to allow the fol-
lowers of the god gigha (phallus) to disturb the rites.
In another passage he is represented as having killed
the followers of this god.”

Some stone pieces locking exactly like the élva-liﬁga
have been found in Mohenjo-Daro. This suggests the
early pre-Aryan origin of this cult.’

It appears that in particular the feminine element
had played only a subordinate role in the Arvan religion
as expressed in the early Vedas, and gained in profile
and prominence due to non-Aryan cults. The goddesse's
fondness of wine, meat, and animal flesh, as mentioned
in the Mah3bhZXrata, has been regarded as a non-Aryan
trait. The same text also refers to her as 'foremost
Yaksi of the Yakeas‘.4 This latter remark is signi-

ficant because the Yakeas, as we have seen, are,

1 Eliade has pointed out the possibility that some
forms of the Harappan culture have been preserved by un-
civilized tribes influenced at an early stage by Harapp®
(Yoga, p. 358).

, Summaries of the stages of development of Slva .and
Sakti can be found in G. Bhandarkar, ValsnaVLSm, Sa~v15m,
p. 102£ff., 142ff.; in Banerjea, Develcpment of Hindu
Iconography, p. 446£f£f.; and Sircar, The §3kta PIthas,

p. 100£f. The two last mentioned authors expllc1tlv
refer to the origins in the Indus Valley culture.

2 Bhandarkar, p. 115 (Reference only to one passage
given: R.V. VII, 21, 5).

”
3 Sircar, Sakta Pighas, p. 101.

d
4 W.C. Beane, 'Myth, Cult and Symbols in S&kta Hindu-
ism, p. 122 (MahZbhArata VI, Virita Purdna) .
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together with the R&ksasas, the tamed gods of the
speech~circle., Thus they are also in a subordinate
position to VardhI-Cakrasamvara in the center of the
mandala.

Durgd, moreover, is said in the Harivamgé, a supple-
ment to the Mah3bh3rata, to have been worshipped by
traditionally derogated tribes such as the éavaras, Bar-
baras, and Pulindas.l

A.K. Bhattacharyva, who sees in the terrific blood-
thirsty aspect of DurgZ a non-Aryan trait, cites ex-
amples for human sacrifices from the secular literature.
In a Pra3krit K3vya text composed in the 8th century for
example, daily human sacrifices before the goddess of
the gavaras who lived in a cave of the Vindhya mountains
are mentioned.

In the Mérkaggeya Purdna (Ch. 83) Devi is described
as follows:

(She is) a goddess, black and scowling, of
terrible countenance, with drawn sword and
lasso, bearing a many-colored skull-topped
staff (khatvinga), decorated with a garland
of skulls, clad into a tiger's skin, grim

1  Harivaméa IT, 3.5-8: the 'Brva-stava'. This
passage 1is quoted rroquent y in this context: so by AX.
Bhattacharvya in ‘A non-Arvan 3spect cf the Devi'
article no. VII published in 'Sakti Cult and Tara
edited by D.S. Sircar; and W.C. Beane, p. 120, 122.

Attempts have also been made to derive Durgd from
Agni as a personificaticn of his flames and to explain
her malevcoclence from a secondary association with the
Vedic goddess of Evil, Nirrti, who is, interesting
enough, also considered the mother of Raksasas and fond
of the cremation ground (Reference and critical obser-
vations concerning this hypothesis, see W.C. Beane, p.
113££.).

2 A.K., Bhattacharyya, op. cit. p. 58. The text re-
ferred to is the 'Gaudavaha' composed by Vakpati. Refer-
gnces to the bloodthirsty goddes as worshipped by the
Savaras and other related goddesses in Assam, Bengal,
South India, and Orissa who regquired human sacrifice,
can be found in N.N. Bhattacharyya, 'Indian Mother God-
dess', pp. 54-56.
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with emaciation, exceeding wide mouth,
lolling out her tongue terribly, having deep
sunken reddish eyves, and filling the regions
of the sky with her roars. 1

Although her color does not agree with VArZhI's we can
easily see from this description that it is the same
type of goddess. Thus we are also not surprised that
according to the same Puréga 'varahi' is, together with
six other names, used to describe her manifestations
(vibhltis). Her main form, however, is called 'Camunda’
on account of her having killed the demons Canda and
Mulgc_ia.2 It also fits into our context that she has
been regarded as the consort of Bhairava. An interest-
ing detail is that this goddess has also been repre-
sented ¢n a Preta-mount, a trait which she shares with
the mandala deities.3

In a presumably earlier section of this Puréga, a
hymn to the fire-god Agni, the names 'K3lI' and 'Karall’
occur for two of seven of the individual fire tongues of
this god. With regard to the fire tongue Kar3lI the
hymn says: 'By thy tongue KardlI, the cause of the great
mundane dissolution, preserve us....'.4 This also

corresponds perfectly to the comparison of V3rZhI with

1 Bhagavant Sahai, 'Iconography of Minor Hindu and
Buddhist Deities', p. 197 (quoted from the Markandeya
Purdna, Devi-MahZtmya section: this particular section
is considered to be a historically later portion of this
Puradna, but does not exceed beyond the ninth century;
see W.C. Beane, p. 119 note 416.

2 Bhag@arkar, p. 143.
3 Sahai, p. 199.

4 W.C. Beane, p. 119 (cf. Markandeya P. Ch. 99, 52-
58: This section of the Purdna may go back even before
the 3rd century A.D.). These tongues are also referred
to in the Mundaka Upanishad I, 2.4 (Sacred Books cf the
East, Vol. I).
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the fire destroying the world in our text. 1

Bhagavant Sahai has collected quite extensive material
on various forms of Bhairava from various Hindu Tantras
(dates not given) and sculptural evidence.2 None of the
forms correspond precisely to the Samvara type which had
been said to be similar in form to Bhairava. But we
find quite a few similar traits.

There is for instance a group of three Bhairavas
distinguished by way of their temperaments given as
sdttvika, rajasika, and ta@masika. Their body-colors are
gold, red, and blue respectively. The following charac-
teristics of these Bhairavas coincide with those of
Cakrasamvara:

The elephant skin worn by the rZjasika type and the
skull and trident among his emblems are also character-
istic for Samvara. The tZmasika type who is blue shares
with Samvara the garland of skulls and two of eight
hand~emblems, the bell and skull. His terrible fangs
are also specially mentioned. But there is the dissimi-
larity that he is adorned with snakes. The sattvika
prevents unnatural death, the r&jasika satisfies all
desires, the t&masika subdues enemies. The manner of
relating three different types of Bhairavas of three
different colors to different aims resembles Bu ston's
classification of four Idvaras according to different
ends that can be obtained by their worship.

What is also significant is the fact that Bhairava is
in some of the Puradnas and Agamas called 'Bhairava-

rd P d - '
siraschedaka' (The one who has cut off Brahma's head).

1 Ch. IX, 43a2.

2 Bhagavant Sahai, p. 119ff., None of the sculptures
he mentions, if datable at all, stem from a period
earlier than the Post-Gupta period (thus they are after
480) and most of them around 1000 A.D. and later.



This agrees with the iconographical feature of Cakra-
sanpvara, who, as we have seen above, has in our text
been described as holding Brahma's head in his hand.

The éritattvanidhi describes a BrahmaSiraschedamirtti of
élva, which, however, is white in complexion. But the
other characteristics fit well to the Samvara type:

It has three eyes, four arms,carries the vajra and noose
in the right and Brahma's skull and spear in the left.
Its head is moreover crowned with the hair twisted
together (japémuku?a) and it has earornaments. This form
also wears the tigerskin.

What we are missing in the descriptions of Bhairava
given by Sahai, is an explicit reference to a Bhairava-
form united with K2lar3tri or any other form of the
§ékti. The association of this deity with a §ékti,
however, seems to be without doubt. That C&munda is re-
garded as his consort has alreadvy been mentioned. More-
over the association of sixty-four Bhairavas with sixty-
four Yoginis seems to be current in Hindu Tantras.
Sircar states in his work cn the §§kta Pighas that it
was particularly as Bhairava that éﬁva had been wor-
shipped along with Devi in the sacred places of pil-
grimage.2 Before turning to the topic of the sacred
places we shall discuss the non-Buddhist and untamed
aspect of the Dakinis and related goddesses.

As an individual name of a mandala goddess, 'Dakini'
is applied to the first of the group of the four god-
desses who occupy the knowledge circle of the Samvara-
mandala. At the same time the name is applied collec-
tively to all four of them. The group as we have seen
comprises, besides D3akinI, also the goddesses LZma,

Khandarohd, and Rupini. While this group is chiefly

1 Banerjea, p. 466 ( without specific reference to
any particular Tantra).

rd
2 Sircar, S3kta Piyhas, p. 104,
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known as the group of four DakinIs the appelation
'Dakini' has less freguently been used also for the rest
of the mandala goddesses including Varahil herself.l
Even the whole class of Mother-tantras has been called
I_Dé'ikin'i'—tantra.2 This shows that 'D3akini' has become an
equivalent of the feminine Prajnd quality as such. This
extensive application of the term 'pikinI' to all the
gcddesses may be one of the reasons that the non-Bud-
dhist pEkinI does not feature as a particular class of
deities like the Yaksas, R3ksasas, etc. in Bu ston's
account., It is not clear from the context of this
account whether the four Yoginis of the heart who tame
th> consorts of Ifvara are the four D3&kinIs. Assuming
the case that the four Yoginis are not the four D3kinis
we would have no explicit reference +to the untamed state
of the four pEkinIs. Should, however, the four YoginTs
be the four Dakinis, then they would according to the
Buddhist tradition represent tamed forms of the Kali-
type including X&lardtri. Their position, however,
according to the PurZnas, is usually lower than the one
of Xal1 whom they accompany in groups. According o

these texts they are some subordinate type cf nmeat

1 The consorts of the twenty-four heroces are called
Dakinis, for example Ch. XXIV, 1ll7a5.
*  The eight pledge-circle goddesses are called QékinIs,
for example Ch. XXIV, 118 b3.
VardhI is referred to as D3kinT in Ch. XIV, 90a5.
In Ch. II, however, (not edited and translated) the
consorts of the twenty-four heroes are called Yoginis,
the eight pledge-circle goddesses Mataras (ma mo), and
only the four D&kinis referred to as the Mah3@ddkinis,
This illustrates that these four are the D3kiniIs par
excellence,. :

2 FBT p. 251.



eating female imps. 1

The Abhidha@nottara~tantra itself mentions this low
type of DakinIs (and also Ddkas) in the same breath with
Yaksas, R3kgasas, Bhﬁtas,.Pretas, and other subordinate
deities and spirits, all of them haunting the ceme-
teries.2 We have already earlier made reference to meat-
eating D3kinIs mentioned along with the REkgasas in the
Lankivat3ra Sutra. From these passages we can see that
the D3kinIs occur in groups and that ’pgkini' does not
refer to one distinct goddess. Although mentioned along
with the D3kas in the Abhidh&nottara it is doubtful
whether they are from the beginning related to a male
counterpart. As acolytes of K31T and also in the Lank3-
vatdra they are mentioned alone, and accordingly the
four mandala QEkinis are also single.

The secondary position and collective character of
the Qékinfs in comparison to the DevI-type is expressed
by the fact that in the mandala they occupy the second
circle surrounding the center with VArahI and Samvara.
DakinI as an indivicual goddess occurs only as part of
this group of four. This illustrates the originally
less individualized nature of the D3kinIs. Their
collective nature can still be felt in later +texts such
as a biography of Padmasambhava which besides individual

, . - 3 .
names also mentions the cocuntless host of Qaklnfs. This

1 See Monier Williams' Dictionary sub voce DR3kinI; he
cites among other texts the Bhavigva Purdna (Ch X) and
the Markandeva Pirana. He also quotes Panini who de-
rives the word DEklnl from the masculine 'Daka' This
is evidence that' Daklnls have already been known at
Panini's time in the pre-Christian era (ca. 4th cent.
B.C. ).

2 Ch.IX, 5la2 and Ch. XIV 89bl.

3 Eva Neumaier(-Dargyay), Dissertation on M3tarah and
Ma-Mo, p. 46 (Ch. IX of thne "Urgyan Ghuru Padma 'byun
gnas kyis skyes rabs rnam pa rgyas par bkod pa las fel
brag ma").
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collective character made it easy later to apply the
term to various individual goddesses, just in the manner
as it happened in the Abhidh&nottara.

Tucci has published two lists, of about seventy names
each, of D3kinIs taken from a commentary to the Buddhist
Lakgébhidhana—tantra.l Both lists include all the god-
desses of the Samvara mandala excepting V&r&hT and each
adds about a similar amount of other D3kinI names (which
differ in the two lists). Since the lists also include
the consorts of the twenty-four heroes, what has been
said about them and some of their names is also true for
the developed concept of the D&kinis. This developed
concept includes thus also certain aspects of the Xall-
type as we have been able to show for at least a few of
the hero-consorts. On the other side it retains the
collective character of the DakinIs. This character
makes them different from those goddesses who, like
Kali, have gained importance as individual goddesses.
Naturally there must be an inherent similarity between
the D3kinis and K31lI, otherwise they would not appear
in her retinue. This similarity is given in the wrath-
ful character and the fondness for meat ascribed *o
both.

But the D3kinIs also show other traits, besides their
collective character, which make them different frem the
K3li-type. It is very difficult, however, if not im-
possible, to determine whether these traits are original
or whether they have developed later.

One such trait is their association with flying. The
Buddhist Tantras derive the word 'Dakinl' from the root

'dai' which means 'to fly'.2 This is reflected in the

1 Tucci, Animadversiones Indicae, p. 159f.

2 Tucci, op. cit. p. 157 note 3 with reference to the
LaksabhidhZna-tantra-tikd fol. IV,1 and Cakrasamvara fol.
2,bo
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Tibetan translation which is "mkha' 'gro ma", 'She, who
goes in the sky'. Accordingly the pakinIs mentioned in
the second of the lists guoted by Tucci are described as
rmoving in the sky (khecard). The DakinIs of the first
list are less exclusively related just to flying and are
not only said to move in the clouds, but also on the
grcund and in the water (sthalacarajalacaravanacar3).

The general descriptions of the DZkinIs of the two
lists include, both times, another remarkable guality of
them: they are said to be able to change their form
(rGpaparivartinI). This is similar to what the Tibetan
pilgrim Orgyan pa (at the turn of the 16th/l17th century)
savs of the Phra men ma of Odiyana. He states:

Near Rayika there is the countrv of the Phra
men ma, all women know hcw to turn themselves
by magic art into any form they want, they
like flesh and blood and have the power to
deprive every creature of its vitality and
strength. 1

This admittedly later text refers to a DakinI-like type
of witches who have the capacitv to change their forms.
The same Phra men mas can, however, also fulfill an im-
portant function during the meditation process. The

following statement by Orgyvan pa is suggestive cf that:

In these places as scon as any common reali-
sation is experienced varicus Phra men ma
flesh-eating pékinis come privately in front
of (the experisncer) as spouse. 2

Thus it seems that under certain circumstances these
Phra men ma-D3kiniIs can be conjured up tc serve as
mystic consorts for one's practices.

While some passages in the same text describe the
Dakinis of OdiyZna even as religious teachers others
emphasize their harmful side. In a legend, the Siddha

Lavapa, angered by some attempt of Qakinis to harm him,

1 Tucci, Pilgrims . 53.
2

Tucci, Pilgrims p. 52.




turned all of them into sheep, whereupon all women of
Odiyana disappeared.l This account élearly implies also
the human nature of these DakinIs who were the women in-
habiting the country. Also among the descriptions of
the D&8kinis in Padmasambhava's biography we find such
resembling those of human women:

(In the cemetery) in the North-East there is
the D3kinI 'Mig rin ma'. She wears blue
clothes and red trousers. Her lips are (like
the beak) of a peacock, the eyes like those
of an owl. She wears the six bone ornaments
on the upper part of the body. On her fore-
head is a mirror. Her long. hair is braided
into a tuft of hair, to the center of which a
vajra is bound. 2

Next to this description there are other descriptions
which emphasize more her super human aspect describing a
host of D3akinis riding on lions (K&8li's vahana). Others
are said to have many heads, they eat intestins and
hearts.3 The same text also explains how Padmasambhava
teaches the Dharma to them and how some of them attain
high states on acccunt of this.4

The witch aspect of the D3kinIs is also emphasized by
the fact that in Orissa still in modern times the ver-
nacular word for witca is 'dahani', which is a corrup-
tion cf the Sanskrit 'pEkinI'.S These Orissan witches
are said to have the capacity to £fly on trees usually at
night to K&marlpa, one of the sacred places of pilgrim-

age also mentioned in our text. One of the greatest

£

1 Tucci, pilgrims p. 57: DakinIs as teachers; p. 52f.:

The Lavapa story (Different versions of this legend
about Lavapa can be found in Griinwedel, 'Edelsteinmine'?,
p. 55f. and '84 Zauberer' p. 176f.).

2 Eva Neumaier (-Dargay), p. 49 (Tibetan)/p. 50 (Ger-
man) from the Padmasambhava-biography cited earlier.

3 op. cit. p. 46.
4 op. cit. p. 57.
5 S.N. Roy, 'The Witches of Orissa',p. 186.
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feats they can perform is to turn a man into a sheep
(the opposite of Lavapa's feat, who turned the D&kinis
into sheep!). Besides having the evil eve, also their
touch is deadly. They do not need to touch the man

they want to kill directly with the hands, it is suf-
ficient to touch the hem of his garment or a long rope
attached to his body or even his bedstead.l This de-
scription is very close to what is said about one of the
YoginIs in the Abhidh3nottara:

Whom she touches with the hands, a clod of
clay, the Varapa tree, the hem of her garment,
the Aru tree, he dies. 2

The YoginIs are closely related to the pEkinIs and in
some instances the terms are interchangeable.

Summing up the evidence from later texts supported by
the ethnological evidence from the region of QOrissa we
can say that besides the description of DZkinTs as
wrathful goddesses, we find also statements which point
to their human aspects in particular of witches. At the
same time we find statements concerning the tamed and
untamed aspect of these human (as well as non-human)
PakinTs. It is conceivable that these statements of
later texts have their origin in a much oléer time than
the respective texts. This is at least suggested ky
the fact that even in more recent times traditiocns exist
which describe the witches in very similar terms as our
text; the passage quoted concerning the Yoginis clearly
shows this. It is moreover an interesting fact that
the Abhidh3nottara has, besides the descriptions of the
mangala-Dakinis, also descriptions of human D3kinIs both
with negative and positive features. Both types, the

one with positive and the one with negative features,

1 Op. cit. ». 187, 191, 193.
2 Ch. XXXIX, lsdal.
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are, however, in the context of the Abhidhanottara,
qualities of a tamed and goddess-like person. But,
especially in the descriptions which show negative
traits, such as delighting in meat, the untamed state of
the person is still sizable.

The same observations are also true for the Lim3s and
the Yoginis, who both have an aspect as mandala deities
and as human goddesses. The L3m3s are represented in
the mandala by the goddess L3m3 who counts as one of the
four principal D3@kinIs. The YoginIs are not represented
in the mandala by an individual goddess. However, the
twenty-four hero consorts, as well as the other mandala
goddesses including Var3hT, can be called Yogin'is.l

Both Tucci and Bagchi have stated the possibility
that the Lam3s, who also occur in non-Buddhist Tantras,
could be connected to aboriginal Tibetan goddesses
called 'Lha mos'. 2mong the group of the Lha mos one
known as 'dPal ldan Lha mo' has become a Tibetan-Bud-
dhist protector deity of chief importance. This deity
is extremely terrifying in appearance, she is similar +o
Kali, who in details may have influenced her later re-
presentations. She is usually represented as riding on
a mule and, according to one source, accompanied by ob-

5
structing spirits, black birds, and black sheep.” If

1 In chapter II of the Abhidh3nottara not translated
and edited here the hero consorts are called 'Yoginis'.
Vajravdrdhi is referred to as 'YoginI' in Ch. XIV, 80a5S.
'YoginI' like 'DakinT' can be used to designate the
Mother-tantra division and are in this general sense
exchangeable (FBT p. 251).

2 Tucci, Animadversiones Indicae, p. 156; Bagchi,
Studies in the Tantras, part I p. 51.

Details concerning the various forms of dPal ldan
Lha mo can be found in Tucci, Tibetan Painted Scrolls,
IT, pp. 590-594 and Nebesky-Wojkowitz, Oracles and
Demons, pp. 22-37. .
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Tucci and Bagchi are right, the goddess L3m3 would
represent an early non-Indian influence on the forma-
tion of the Tantras. »

The Yoginis like the L3E3m3s and DakinIs also feature
in the Hindu tradition. For one, they are known to
accompany the goddess Durgd@. According to K.S. Behra,
groups of seven or eight YoginTs regarded as Métgkés
were known from an early time on. The number later was
increased to sixty—four.l The groups of seven parallel
the seven-fold YoginI-groups of our text. Even if the
names given in our text do not correspond with the
traditional Métgkﬁ names,an influence of *he Métgka—
concept on our text is possible. The feature that Cum-
bik& embraces a child may well have been derived from
the representations of M&trkds as holding children on
their laps. The first written mention of the Métykas,
without, however, reference to names and number, seems
to be the Gangadh3ra store inscription of Kumdragupta I
(414-455 A.D.). Stone images representing the Métgkés as
ordinary females already occur in the early xudina
period (1./2. ceant. A.D.). The representations of the
Métgkés as divine forms seem to be somewhat later.2
The name 'YoginI' points vredominantly to female
numan acdepts of yoga. From among the *three groups of
goddesses, Dakinis, Lamds, and YoginIs,mentioned in the
Abhidh3nottara, the last mentioned ones are more on the
human side as can clearly be seen from the fact that
there is no individual goddess called 'Yegini'., Also
the D2kinIs and L3m3s have a strong human component,

Whether it existed frcom the beginning is difficult to

Id
1 K.S. Behra, 'The Evolution of Sakti Cult at Jaipur,
Bhubaneswar and Puri', p. 82 (article IX in 'Sakti Cult
and Tar&d' edited by D.C. Sircar).

2 For this, the MatxkZ names, and the stone inscrip-
tion see the chapter 'Sapta-M3trk3' in B. Sahai's Tccono-
L J
graphy.
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say. The untamed divine component is represented by

the non-individualized lower typé of meat-eating fierce
goddess, who in the course of history has developed to-
wards individualisation and higher status similar to the
K&lI-type. The untamed human component shows witch-like
traits and strong links with (black) magic and, perhaps
in the case of the D3kinis, an early association with
flying.

In the case of the D&kinIs we have an early testimony
of their association with the Tantras (and accordingly
also to their tamed state). In a Mandasor inscription
of 423 A.D. the construction of a temple for them is
mentioned. This temple is described as a 'terrible
abode, full of DakinIs, of the Mothers who utter loud
and tremendous shouts of joy and who stir up the very
oceans with the wind rising from the Tantra'.l This
particular temple was errected by a Vaisnava. This
shows that the pakinIs, at an early time, found their
way also into the non-Buddhist Tantras. These Tantras,
from what we know of them, also aimed at the trans-
formation of untamed energies such as those reoresented

by the fierce goddesses.

3.3. The Historical Background II: The Sacred Places of

s
Pilgrimage of Bhairava andé Sakti.

In the taming account the twenty-four places play an
important role as special places which have been
seized by the various Vyantara Devatds. It also becomes
cuite clear that the control of these places implies the
control of the whole world, cr at least is an important
step towards that goal. The taming account also points

/ . .
to the special feature that Mahesvara's Llﬁga is wor-

’
1 Sircar, 'The Sakta PIthas', p. 105.
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shipped in those places. Our summary discussion of

both the Sapvara- and the Satcakravarti-mandala has
shown that the same sacred places are represented within
the mandala as the abodes of the twenty-four heroes and
their consorts. The places represented in the mandala
correspond to the tamed aspect of the deities, whereas
the places occupied by the followers of Maheéﬁara-giva
correspond to the untamed aspect of the deities.

Our task is now to investigate whether besides our
text there is independent testimony concerning such
places. There is indeed no lack of reference to vary-
ing numbers of places of pilgrimage. They are predomi-
nantly referred to as 'sacred places' or 'seats'

(pIthas) + the ncn-Buddhist literature.

These wnlaces have been connected with the worship of
various forms of the éékti. But, as we have already
mentioned, they are frequently associated with a form of
giva called 'Bhairava'. The probably earliest written
reference to such places mentions them as places of
éakti—worship. The passage meant is the Tirthayatra
section in the Vanaparvan in the Mah3@bh3rata. That sec-
tion is reckoned to be earlier than the rise of the
Gupta Dynasty in the fourth century A.D. One of the
places mentioned there, the resort of the goddess Bhima,
which has a pond (kunda) associated with the Yoni of the
goddess, is located in the North-West frentier region of
the Punjab near Shabazgarhi in the Peshawar district.

This place had been visited by the Chinese pilgrim
Hsllan Tsang in the seventh century A.D. He mentions a
mountain which was supposed to iook like Mahedvara's
§akti BhImadevI. He also does not fail to mention a
temple of Maheévara where 'ash smearing TIrthikas (P3afu-
pata Yogins) performed much worship'. This shows that,
at least at Hslan Tsang's time, giva had also been con-

nected with that type of place. He mentions morecver,



that devotees came to that place from all over India. It
is of interest that this Chinese pilgrim, who frequently
refers in his travel account to the followers of éiva
and Sakti belonging tc the P§§upata—school, also men-—
tions their activity in Jalandhara and MZlava, both pla-
ces included in the list of twenty-four places in the
Abhidh3nottara. He also comments on Odiydna included in
our list and says 'The people {of Uddiydna) were pusil-
lanimous and deceitful; they were fond of learning but
not as a study, and they made the acquisition of magical
formulae their occupation'.l This observation contains
nothing that would point to the existence of an indivi-
dual sanctuary or sacred place in Odiydna. But it
nevertheless gives an outsider's impression about a
general association of that country with magic, which is
in conformity with later travel accounts and legends
about this country.

Thus we have scme early traces of the pI;ha—concept
(however not referred to as 'pighas‘, 'ksetra', etc. in
the technical sense as used in the AbhidhZnottara) in
the Mah3bhdrata and later in the travel accounts of
Hslan Tsang.

D.C. Sircar, from whose book on the gékta Pighas we
have obtained this information, has also collected many
lists of pighas from various Hindu Tantras and PurEQas.
Except for nine names, all the names of the places of
pilgrimage in the Abhidhanottara also occur in the non-
Buddhist lists. There is, however, no list which would

also count twenty-four places or contain the same

1 The information about the BhImasthana, Hsilan
gsang's visit to it, etc. has been taken £f£rom Sircar,
S@kta Pithas, pp. 8-11. The guotation stems from p. 16
of the same work; the spelling 'Uddiyd@na' contained in
it is an alternative form to the spelling '0Odiyana’
which has been adopted by us. :
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names.l The lists mention numbers of pfghas ranging
from four to 108. In general it is the earlier works
which refer to four, eight, or ten pithas, and only the
later ones which count fifty, fifty-one, and more. From
these lists it appears that it is a special trait of the
Buddhist Tantras like the AbhidhZ@nottara and also the
Hevajra to call only the first four locations in the
lists 'pighas', and to divide the rest of the places
into different categories such as 'upapighas','k§e—
tras', 'upakgetras', etc. Most of the places which are
not classified as pighas in the narrow sense in the Bud-
dhist texts are, however, mentioned in non-Buddhist
texts as 'pithas’

It does not seem that the divisions of the Buddhist
places imply any characteristic difference in the nature
of the places as such. There is,moreover, no agreement
between the Abhidhanottara and Hevajra about which pla-
ces belong to what class, besides the fact that only
nine-teen of the twenty-four places from the two texts
can be identified with each other.2

Even the list of four pighas in the narrow sense

shows differences; the Abhidh3nottara lists Pullira-

1 The nine places not occuring in Sircar's index of
all the names in the lists studied by him are Tr;éakunl,
Kofala, Lampaka, Pretapurl, Crhadevata, Saurastra, Su-~
varnadvipa, Maru, and Kulatd. *Sindhu in the ABhidhZnot-
tara is probably the same as Sindhusafgama and Nagara
the same as Nagarakota in Sircar's lists (Sircar, op.
cit. p. 80ff: index Of the places with their general
geographical location).

2 See Ch. XIV, 83a4ff, for the divisions in the
Abhidhinottara and HT I,vii, 13f£. for the ones in the
Hevajra. Instead of the mel3paka/upamelidpzka division
the HT has pilava/upapilava. See also note 2, p. 70 in
HT Vol. 1, for Snellgrove's attempt to identify nine-
teen places of the two systems with each other. For
this comparison he relies on Tucci's list in IT III
which is the same as the one in our text {IT III pp.
31ff.).
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malaya, Jalandhara, Ogiyﬁha, and Arbuda. The Hevajra
lists J3alandhara, Odiy3na, Plrnagiri, and KZmarfpa.
Pulliramzlaya is possibly the same as Pﬁrgagiri. That
is at least Snellgrove's opinion.l Arbuda, which fea-
tures as a pIgha in the Abhidh&nottara, is an upaksetra
in the Hevajra. Kamaripa, a pIgha in the Hevajra, is a
ksetra in the Abhidh&@nottara.

D.C. Sircar guotes besides the Hevajra and the
Sadhanamal@ also the K3likd Pura@na (earlier than 1000
A.D.) as evidence for an early tradition of counting .
four pi't:.has.2 The pIthas in the Kalik¥ Purdpa are the
same as those in the Hevajra Tantra, if one accepts
that'Odra' (normally = Orissa) is a mistake for 'Ogiyéna'
and 'Jilasaila' the same as ‘'J3landhara'. The S3dhana-
malad shows some difference with regard to these two
lists by substituting 'éfIhag?a'/'Sirihagga' for 'Jalan-
dhara'.

Thus there is no absolute consistency in the tra-
dition of the four pIghas but it is noteworthy that at
least two of them, Odiyadna and Plrpagiri/Pulliramalaya’
feature in all of the lists of four. The inconsistency
concerning the four pighas in three texts which roughly
should f£all into the same historical period seems at
least to indicate the following: The concept of four
pighas does not reflect a historically earlier stage
when only four specific pIghas were recognized or well
known in India. Our evidence indicates that it is more
likely that already from the beginning a larger group
of pIghas were known and then four among them became
regarded as the main ones. The emphasis was on having
four places; the question which specific places should

be included among the four seems to have been less im-

1 HT Vol. 1, note 2, p.70.
Pl
2 Sircar, Sakta PIghas, p. 17.
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portant. The predilection for the number four must be
seen in connection with the four directions: the four
places symbolize the extension of the sacred space into
all four quarters.

The K3lika Purﬁga contains not only the tradition of
four sacred places, but has also a list of seven. The
only new name occuring in the list of seven in com-
parison to that of four is 'Devfkoga', a name also
used in the two Buddhist Tantras. Mentioning the same
three as have already occured in the list of four, and
distinguishing three separate places in Kamarupa, the
list is increased to seven.

Many of the non-Buddhist lists show a feature not
shared by the Abhidhanottara or, for that matter, the
Hevajra-tantra. They connect each of the places with
a particular body part of the Devi. An example of this
is the list of seven pithas in the K&likd Plrapa. Devi-
koga for instance is related to the feet, Ogiyﬁna to the
two thighs, Xamagiri to the female organ, etc., of the
goddess. The later Purigas, from the earlier part of
the medieval period, give the following explanation for
this: giva, after the death of his wife Satl, narrated
in a preceding episode (the destruction of Daksa's
sacrifice by éiva), falls into a state of desparate sad-
ness. In a maddened state, éﬁva, carrying his dead wife
cn his shoulders, wanders all over the world. According
to one versicn of the story, Brahma, Visnu, and géni,
wishing to end this state of madness, entered the dead
bedy by means of ycga and caused bit by bit of it to
fall c¢n the ground until all of it was gone. In the
places where the different pieces had fallen the pre-
sence of the Devl inherent in the body parts, along with

her consort Bhairava, became an object of worship.‘L

L d
1 Sircar, S@kta PIthas, p. 5-7 (including an analysis
of the historical development of the legend).
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This later explanation of the origin of the pI;has is
interesting because it stresses the connection of the
pithas with the §akti, a trait which agrees with the
fact that also the early reference to sacred places in
the Mah3bh3drata mentions places of DeviI worship. It
might also not be by accident that the Sanskrit text of
the Abhidh@nottara uses the feminine gender ('Khecaril',
'BhicarT', 'P3t3lavasinT') when it refers to the deities
of the three spheres corresponding to the three mandala
circles.l There is no direct parallel to the association
of the body parts of the Devi with the individual §3kta
PI?has. But an indirect parallel exists because during
the Steps of Generation at the time of identifying one's
body with the deity each place, which is the abode of a
hero and YoginI, is identified with a particular spot
on the body.2 According to D.C. Sircar a similar ritual
step is also known from Hindu Tantras and called 'Pfgha—
nyasa' (placing cf the pighas).3

Most of the places mentioned in the AbhidhZnottara
are actually names of towns or countries from almost
every part in India. This includes locations in the
Socuth like Kaﬁci and Ramesvara, various places in the
middle of India like Ogra, Malava, Saurﬁg?ra, and Arbuda,
as well as regions in the North, O@iyﬁha (today in Paki-
stan), Jalandhara, KamarUpa. Even Suvarnadvipa (Su-
matra) is named as one of the twenty-four places.

The actual places of pilgrimage must be imagined to

1 Ch. X, 43b2ff.

2 Ch. IX, 43a4-44a2, Ch. XIV, 83a4-84al. The asso-
ciations of specific places with specific spots, how-
ever, disagree in the Abhidhanottara and the Tantra
cited by Sircar.

3 Sircar, gékta PTthas, p. 7; see also note 1. He
thinks that the placement of the pIghas on the limbs of
the body of the practitioner may be prior to the be-
lief that the pfghas arose from the limbs of the goddess.
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be holy sanctuaries within those countries. These sanc-
tuaries would predominantly be those of local manifes-
tations of the Kall type deities.

To conclude our discussion of the twenty-four rlaces
and their background, we shall just make some comments
on three of the most prominent pithas, namely O?iyEna,
Jalandh3dra, and Kimarlipa. These show strong connec-
tions with the fierce type of goddesses.

We have already mentioned some of the descriptions
of the DakinIs and Phra men mas of Odiy@na. Another
sign of the strong connection with the fierce goddess
types is the fact that Ma3rici, Kurukull3d, and Ordhva-
pdda VajravdardhI have in the S3Zdhanam3l3 been associated
with Ogliya"ma.l There are many legendary accounts about
OgiyEna. One example is a story of the previous life of
atia's disciple Brom ston. As a young prince he is
said to have searched for his queen in the land of Odi-
y@na described as the dangerous homeland of countless
pakinIs.z Even if some of the references to OQiyina stem
from a much later time than our Tantra, they still pre-
serve the memory of the original non-Buddhist forms of
goddesses and perhaps also witches of much older times.
It is probably these beliefs in the ?Ekini type of god-
desses which have been responsible for the prominence of
Odiyana as a pE;ha, not only in the Buddhist Tantras,
but also in the Hindu Tantras. Concrete information
about a particular sacred and wellknown temple which
might have been regarded as the actual pigha has as far

as I know not vet been discovered.

Pd
1 Sircar, Sakta PIthas, p. 16.

2 This interesting story is contained in a Tibetan
work called 'Nor bu phren wa' and was translated already
in 1829 from the Mongolian into German by Isaac Jacob
Schmidt in the appendix to his translation of Ssanang
Ssetsan Chungtaidschi's History of Mongolia.
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Also J3landhara, a country in the Kangra region of
the Punjab, has been described by a Tibetan pilgrim
called 'rGod tshan pa' (13th centuryv) as a place where
all heroes and D3kinis assemble as clouds.l The pilgrim
sTag tshan ras ra mentions a temple near Nagarkog,
probably referring to the actual pigha of Jalandhara,
and states that it is the temple of Mahadurgé. He
specifies, however, that it is really the abode of -
VajravirEhI.2 This illustrates how a later follower of
the Buddhist Tantras who must have been aware of the
taming account has viewed the non-Buddhist sanctuaries
of the goddess as the actual abode of the Buddhist god~-
dess Vardhi. This temple is presumably the same as the
shrine of Mah3@mdva described bv Abul Fazl in his 'Ain-~
i-AkbarI' written at the end of the 1l6th century. He
mentioned that it was visited by pilgrims from distant
regions.3

Kamarlpa in Western Assam up to modern times has been
regarced as a special place where the witches of Orissa
fly to in order to get their inspiration. Also among
the trikbes of the Bhils and Santals legends have sur-
vived which connect the origin of sorcery with the witch
Ratna Kama (Bhil) or the wife of Xamru (Santal).4

The goddess of Kamru is also mentioned by T3ra-
ndtha who relates that the Mahasiddha K;ggacara while
practising the Samvara-tantra was exhorted by a Qékini
to go and obtain Siddhi in the place of the goddess

Kamru.5 These legends of naturally very different back-

Tucci, Pilgrims, p. 22.
Tucci, Pilgrims, p. 66.
Sircar, éékta Pighas, p. 14
Koppers, Probleme, p. 784.

HT Vel.l, p. 9, cf. 'TA@ranathae de doctrinae Bud-
icae in India Propagatione', ed. A. Schieffner, p. 1l61.

ja T B N N S =
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ground probably point to the main sanctuary of the god-—~
dess KEmEkhyE Devi close to the town of Gauhati in
Assam.l Sircar thinks that the name 'Kamarlipa' is
intimately connected with this goddess. Kamaripa is
already mentioned in the Allahabad pillar inscription
of the fourth century. There are also accounts of human
sacrifice to this and other goddesses in Assam. A
later Islamic work, called Haft Iglin, gives an example
of how the bloodthirsty character of the goddess had
been combined with erotic licence. According to that
work, after the voluntary victims of the goddess Ai had
been destined to be sacrificed, they were allowed to
have whatever woman they might want.2

Our short survey of information on three important
sacred places as well as on the pIFha concept in gene-
ral, shows that there seems to be no detailed notion of
a system of pI?has before the rise of the Tantric
literature. Both the Mah3bh3rata and later Hsiian Tsang
refer only to individual places but not to a system
like the one of twenty-four places. Naturally, the fact
that Hslan Tsang does not refer to a svstem of holy
places does not per se prove that such systems did not
exist at his time. We don't have much material to de-
termine the age of these systems. We might say that the
system of the the AbhidhZna and Hevajra Dresuppose a
fairly advanced state of the éékta—cult associated with
places which had already grown beycnd just local signi-
ficance. Suppose we take the testimony of the Mahi-
bh3arata to imply that criginally the places were pre-
dominantly related to §akti. In that case, cur text

would imply the existence of a later stage when the

”~
1  Koppers, Probleme; p. 775; Sircar, S3kta PIthas, p.
15.

2 Sircar, op. cit. p. 16 and ncte 1,
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association of Bhairava with the Sakti of those places

was fairly well established.

3.4. The Historical Background III: Connections with

non Buddhist-Cults and Literature.

We have already seen that HslUan Tsang while describ-
ing the resort of the goddess BhIma also refers to the
activities of a gaiva-sect called Pagupata-Yogins,
characterized by him as 'ash-smearing TTIrthikas'. Bhan-
darkar says that Hslan Tsang, in fact, mentions the
Paéﬁpatas twelve times in his book - usually as wor-
shipping at the temple of MahesSvara. In Benares Hsilan
Tsang even reported to have found about ten thousand
followers of Mahesdvara. They were naked, the bodies
were besmeared with ashes, and they wore their hair tied
in knots.l It appears that this school had existed in an
organized form already since the first half of the
second century A.D.2 At a later time the extreme sect of
the K3apdlikas and K3aldmukhas developed from the Pasu-
pata school.3

What we hear about them from later texts is highly
interesting in our context. According to RAmManuja (born
1016 A.D.) as quoted by Bhandarkar

...the K3palikas maintain that a man who knows
the essence of the six marks (mudrik3) and
who is skillfull in their use, attains the
highest bliss by concentrating his mind on the
scul seated on the female organ.

The six marks are 1) a necklace 2) an orna-
ment 3) an ear-ornament 4) a crest jewel 5)

1 Bhandarkar, p. 117.

2 Banerjea, p. 450; Bhandarkép, p. 1l6-117.
While Bhandarkar sees in Lakulisa the founder of this
early Saivite school, Banerjea sees in him just an
organizer,

2 Banerjea, p. 452.
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ashes and 6) the sacred thread. He whose
body bears these marks, is free from trans-
migration. 1

Now, of course, it is difficult to guess from these
remarks what the practices of the Kapalikas really have
been like. But what strikes us in this summary is that
the same six seals are mentioned which are also the
marks of the deities of the Samvara- and Satcakravarti-
mar}glala.2 The contemplation directed on the female organ
finds an external parallel in the Abhidh3nottara in such
passages as 'The contemplations of the heroes of the
body-vajra, etc., are in the middle of the bhaga (va-
gina).3 The concept of bliss arising in the context of
the contemplation of the goddess is also a basic element
in the Anuttarayoga-tantras as we have already seen ear-
lier. t 1s moreover indicated by the variant ‘éa@vara'
of the name 'Saqvara‘ which, by the Paggitas and Lctsavas
understood as a compound of '§ém' and'vara', has been
rendered in Tibetan as 'bDe mchog' (highest bliss).4

It must be emphasized, however, that these are only
external parallels taken outside the context of the
actual systems of practices implied. But it is very
possible that the Kap3likas did also practice certain
Tantric rituals. This has also been suggested by Tucci
who attempted to show that there exists already in the
fourth century A.D. a Tantric schcol called 'Soma-

siddh@nta'which has to be identified with the K3p3likas.

1 Bhandarkar, p. 127.

2 The enumeration cf the ornaments is the same as
that in the Sadharnam3lid (No. 250 and 251).

3 Ch. IX, 47bl

4 An alternative Tibetan translation takes 'Cakra-
sapvara' as a cpd. of 'Cakra' and'Samvara' and thus
renders the name as " 'Khor lo sdom pa " (union of the
circles).
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He arrives at this date based on a reference to a
_school called 'Na ya sin mo' in the Chinese translation
of the Tattvasiddhi-£3stra by Harivarman (4th century)
and Asaﬁga's Madhyanténugama-géstra. He believes the
Na ya sin mo were the Somasiddhantas. Based on later
passages he concludes that it appears that they prac-
tised rites similar to those of the SahajIya-school,
the Buddhist branch of which is represented by the tra-
dition of the Mah3siddhas.'

There are, however, other text which attribute human
sacrifice to the Kapdlikas. Thus in a play called the
'MalatImadhava' (8th century A.D.) by Bhavabhiiti the
heroine of the play is carried away by a female follower
of the sect to be sacrificed in the temple of the god-
dess Karala-camugéé.z It is, moreover, said of éégkéra
that once he met a Kapalika who asked him why he did not
worship 'Kapdlin who is Bhairava' who is not 'pleased -
unless he is worshipped by the skulls red with the blood
of men and with wine'.3 These passages show the asso-
ciation of the school with CEmuggg (the goddess de-
scribed in the Markandeya Purd@na) and her consort Bhai~
rava, and the bloodthirsty character attributed to
those gods.,

If we assume with Tucci that the Kapdlikas engaged in
Tantric practices similar to those of the SahajIva-
schools one would doubt that they combined these prac-
tices with rites that actually involved human sacrifice.
There is on the other hand not much reason to doubt, and

we have cited evidence for this already, that these gods

1 Tucci, Animadversiones Indicae, p. 131. The deve-
lopment of the Sazhajiya-schools is described in 'Ob-
scure Religious Cults' by S. Dasgupta, Calcutta 1969.

2  Bhandarkar, p. 128; Sircar, Sakta pIthas, p. 10,
note 1.

3 Sircar, op. cit., ibidem.
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were indeed objects of bloody worship. It is more
likely that if the K3palikas were already in the fourth
century a Tantric sect that the human sacrifices per-
formed by other followers of Bhairava-Camundd were just
attributed to them for sectarian reasons. On the other
hand it is also not proven beyond any doubt that the K3-
palikas really were exponents of the methods of internal
yoga. The later testimony might, after all, just re-
flect the Tantric methods as they were understood at

the time in which these testimonies were written.

The Kapalikas have traditionally been distinguished
from the Paéﬁpatas who in some ways are credited with
more moderate practices.l But it is not to be excluded
that Hslan Tsang when describing the ash-smearing
TIrthikas also described the K3p3likas who are also said
to follow the practice of besmearing the body with
ashes from the cemeteries. This might well have had the
same symbolic significance as it had for the Kinphaga
Yogis, namely the sign that the Yogin has abandoned the
worla.2

Besides the possible Tantric practices of the Ka-
calikas, there are indications for another non-Buddhist
group of Tantrics who shared the same background as the
Samvara traditions. The practitioners meant are the
followers of a non-Buddhist Tantra called the 'Jaya-
dratha Yamala'. Let us sum up the most important points

of Bagchi's discussion of this text.3

1 Sircar guotes the Kirma Purana as saying that 'the
Pasupatas hate those sects which are guided by the Tan-
tras' Sircar, Sakta Pltnas, p. 10 note 1.

2 G.W. Briggs, 'Gorakhnath and the Kanphata Yogis',
Calcutta 1938, p.17.

3 Bagehi, Studies in the Tantras, Vol. 1, 'On some
Tantric texts studied in ancient Kambuja', pp. 1-15,
in particular p. lf. and 10.
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Bagchi demonstrates that the text had in all likely-
hood been revealed by one of four heads of the god Tum-
buru. This god is probably a form of gava. Each of the
fcur heads of this god spoke one of the four Tantras
that had been introduced in Cambodia. The particular
head which is supposed to have revealed the Jayadratha
Y3mala was the head of Brahma. The fact that this form
of giva is considered to have one of Brahma's heads
appears to be connected to a later legend recounted in
the Kurma PurEga. It is the legend of a supremacy con-
test between Brahma and giva in the course of which
giva orders his fierce manifestation Bhairava to cut off
Brahma's head. Bagchi mentions also another tradition
of uncertain origin according tc which é&va is said to
have put the cut-off Brahma-head on top of his other
heads.

We have already seen that the Brahma-head is a hand-
emblem of Cakrasagvara wnhich he probably inherited from
an early prototype of the Bhairava Brahmagiraébhedaka,
described in later Purégas. All this suggests some con-
nection between the Samvara tradition and the élragL
cheda~tantra.

It is not mentioned by Bagchi in detail, but inter-
esting for our context, that after the beheading of

rahma Bhairava had to expiate the sin of Brahminicide
by wandering around as ascetic carrying Brahma's head in
his hand. In this form giva is known as Kapalika
('Skull Bearer'). This represents a mythological ex-

planation of the name of the Kapdlika sect.l

1 W.D. Flaherty, 'Asceticism and Eroticism in the
Mythology of Siva',p. 123. Cf. the Kdrma PurEga, Bom~
bay 1926, 2. 31.22ff. Variants of this myth occur also
in the Siva Puréana, 3.8-9 and Var3ha Purdna 97,4-25 (see
article 'Bhairava' by H.v. Stietencron in ZDMG, 1969,
Supplementa 1, Teil 3, pp. 863-871).
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It will be a future task to compare in detail the texts
of the Samvara tradition with the Jayadratha Yamala, the
four parts of which, called gsatkas, have been preserved
almost completely in different MSS. contained in the
Darbar Library in Nepal.l But thanks to another article
by Bagchi 'On Foreing Elements in the Tantra', we can
already now point to a parallel and even a passage which
is almost identical with one of the Abhidh&nottara
translated here.2

The Jayadratha Yamala distinguishes three groups of
goddesses, namely Lamds, S3kinIs, and YoginIs. This re-
minds us cof tiie similar groups of Lamds, D3kinIs, and
YoginIs in our text. The Abhidhanottara distinguishes,
as we kKnow, two sets of seven names of Initiation-
Yoginis. The second set consists of Ripikd, Cumbiki,
Lamd, Pardvrtd, Savalikd, Anivartik3@, and EhikTdevi.
The first part of a passage on Lam3s quoted in its Sans-
krit version by Bagchi can be read to include the same
names in the same succession, if we accept some emen-
dations. Bagchi gives the passage in the follcwing
form:

Durlabh3 KifyapIvarge pancamrtavivardhitd/
RUpikZ& Cumbikd L3m3 parévgttétha palikd/
anivart3 ca...dvedhl janmantara-samudbhavia/ 3

If we read 'Savalikd' for '-tha p3alika' and for '..dve-

dhi' provisicnally 'EhikTIdevT', the names agree com-

1 The MSS. are discussed in the appendix cf Bagchi's
Studies in the Tantras, pp. 109ff. (cf. also note 2, p.
7 in the same work).

2 'On Foreign Elements in the Tantra', in Studies in
the Tantras Vol. 1, pp. 43ff. The section which is of
interest here is part II, pp. 49-52.

3 Bagchi, op. cit. p. 50, guoted from the Jayadratha
Yamala, Satka III, folio 192a (MS. No. 375, Nepal Darbar
Library). Compare this with the Sanskrit of the Abhi-
dhénottara, Ch. XXXIX, 163a3f.
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pletely with those in the Abhidh@nottara. These emen-
dations could perhaps be justified even by the MS. it-
self, but at the moment I do not have the possibility
to verify this,

Also the first line 'Difficult is she to get who be-
iongs to the class of the Kagyapfs and arises with the
five Amrtas' has its counterpart in the AbnidhZnottara
in a passage introducing the first set of seven names
preceding the second set. There we read:

Whvchevev of the YoginIs and D'klnls are dif-
icult to get (durlabh3d, emended from dur-
bnada with the help of the Tibetan veroion),
they arise with the five Amrtas (pancamrta-

samudbhava). 1

Instead of the Kasyapfs we have here the YoginiIs and
pékinis, but the fcrmulations are strikingly similar.
Only the expression 'janmantara-samudbhavi', 'Arising
from ancther birth', is not paralleled in our text.

Also the passages which follow the seven names in the
two texts show some similarities. The Sanskrit of the
sequence in the Javadratha Yamala, unfortunately only
quoted with intermissions by Bagchi, is as follows:

Etastu sapgamenaiva param siddhi im dadanti ca/
vikhvati raxt“madau tu bhrabhangan kurute tatah//
samhr“vartnadava Dascacca hunarmar:avet// )
..............aWQDenapl cumbati

cumov<a s3'nuviiflevd vogini baladarpiti...
nigvisairbhairav raistd@stu Lamanam tad v1n1rdlseu//

This may be rendered in the following way:

On account of one's association (with them)
indeed they grant the highest attainment
(siddhi). She lookz around in a state of
being intoxicated by passion and afterwards
she frowns. Having collected wealth etc.
afterwards she may disregard it.

seess.just while she converses she kisses, as
Cumbik@ she should be known, a YoginT proud
with power...

The ones belonging to the Lam8s hiss fright-

Ch. XXXIX, 1l63a5ff,

*..-J



- 114

fully, this should be proclaimed.
The similar passages in the description of the seven
names in the Abhidhanottara are the following:

She both looks in a passionate way and both
knits her brows. Having attained a compact
body afterwards she dissolves it..embracing
(dlambya,cf. the '3l3pendpi' in Bagchi's text)
the child, she kisses softly the tuft of its
hair. She has to be known as Cumbik3@, the
highest D3akinI having an abode among the fore-
most....She terr® “ies the breath (vidvisa-
bhairavad) ,of whom this is the case she is
called Lama. 1

The first sentence in the passage of the Jayadratha
Yamala has no parallel in the description of RUpikZ etc.
in the Abhidha@nottara. But it agrees with the general
statement on the Yoginis made in that text, that by
understanding their characteristics the practitioner
may attain siddhi.2

It is very possible that a look at the original text
of the Jayadratha Yamala would reveal more similarities
in the portions not cited by Bagchi. For the time being
we must restrict ourselves to point out the mentioned
parallels. The formulation in the two passages are
however so close, even if not always identical, that a
common source is beycnd guestion. To determine whether
even one of the two texts presupposes the knowledge of
the other text in its present form, would regquire a
much more in depth analysis of the texts as a whole and

cannot be decided from these passages alone.

3.5. Conclusions.

Following the suggestion of Bu ston Rinpoche's

1 See Ch. XXXIX,l63a5ff.
2 Ch. XXXIX,l62a2.
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account that there should be non-Buddhist counterparts
to the Samvara deities we have indeed been able to f£ind
certain parallels. From these parallels it seems quite
clear that our text falls into a period of important but
gradual changes within India's History of Religion. It
is the coming to the fore of many non-Aryan tribal and
low-cast elements which start to influence and change
the traditional religicus outlook which had been deter-
mined by the Vedic literature. One observes in particu-
lar the appearance of worship directed towards new god-
desses including the wrathful types. This newly
emerging emphasis on feminine qualities possibly re-
flects the increased influence of matriarchally organ-
ized communities in which the women and accordingly
the goddesses carry more weight than in the patriarchal
society reflected by the Vedic religion.l

The Buddhist deities of the Abhidh3nottara show in
particular an external affinity with Bhairava and his
consorts. This affinity extends, however, bevond the
similarity of iconographical features tc the systema-
tized concept cf sacred places associated with these
Geities. Also the accounts on the followers of Bhai-
rava, the K3palikas, and information on texts related
to Bhairava point to a strong connecticn between the
Samvara-literature with these two deities and associated
cults.

This conclusion should theoretically provide us with
some arguments for the historical dating of the Abhi-~
dhi3nottara-tantra and the Samvara-literature in general.

A precise historical dating is, however, despite this

important non-Buddhist reference point, not possible on

1 Cf. N.N. Bhattacharyya,'Indian Mother Goddess', Ch.
5, 'Mother Right', pp. 63-97 and Koppers, 'Probleme der
Indischen Religionsgeschichte', pp. 776-82.



the basis of the material collected so far. One reason
is that much of what we know of the K3@palikas is con-
.Jectural and does not allow a detailed reconstruction of
the history of this movement. Tucci's assumption that
this school already flourished in the 4th century A.D.
points out a possibility, but not a historical fact, and
still leaves it quite open whether the practices ascri-
bed to them by later authors are not a projection of
what was known of them at a later time into an earlier
period. The emergence of the deity Bhairava presumably
goes back at least as far as the origin of the K3@pilikas
but otherwise the date of his first appearance is gquite
in the dark and the scholars mentioned who have dealt
with his iconography make no attempt to clarify it. It
is also uncertain as to when he began to be regarded as
the consort of the terrifying tvpe of goddess. So far
we lack a clear reference to his union with K3lardtri or
any reference to a representation of this god in sexual
union with a goddess as it is presupposed bv our text.
The references to a comparable concept of the sacred
places occur in the Hindu Tantras, which are either

late or also difficult to date. The parallel Jayadratha
YZ2mala has been regarded by Bagchi as a compilation of
the 8th century A.D., but this is only based on the
assumption of its introduction in Cambodia 802 A.D. and
does not exclude a priori an earlier dating.

Professor A.Wayman thinks that the bulk of the Tan-
tras most likely arose in the Gupta period. BHe places
the GuhyasamZja-tantra tentatively into the fourth cen-
tury A.D. Among other reasons he refers to the con-
siderable time that must have elapsed between the com-
position of the Tantra and the development of two guite
distinct commentarial traditions ( the Jh&napada and

Arya school) presupposed by the named commentators of

11s
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the eighth up to the twelfth century. 1 Assuming that
Tucci is right that the K3pdlikas already existed in the
fourth century, and bearing in mind that the D3kinIs are
already mentioned in the fifth century on an inscription
in a Tantric context, the possibility for the earliest
member of the Samvara-literature (not necessarily the
Abhidh@nottara) to have existed already in the fourth

or rather fifth century should not be ruled out from

the outset. On the other hand we have no positive proof
for the existence of the extensive pIEha—concept at

such an early date. Also Hslan Tsang (who however in
general is silent about Buddhist Tantric worship) cnly
mentions individual places, but not in the fashion of
the Tantras. S. Tsuda maintains that the Samvarcdava-
tantra cannct be dated before the late eighth century
because it borrowed several verses from the Vajrajaca-
krama of the Pallca-krama of NEgErjuna.2 We have ana-
lysed only one cf possibly several more passages in

our Tantra in common with the closely related Sagpvaro-
dava. Although our conclusion has been that possibly
the Sagvarodaya had in this instance been influenced by
the Abhidh&nottara, we do not feel that this instance
justifies saying too much about the mutual historical
relationship of these texts - at least not before the
other passages have been analysed.3 Even if such a

late date (the same century as Saraha) should be
accepted for the Samvarodaya it does not say too much
about the arising of the earliest member of the Samvara-
literature,

In general it is, however, ccnceivable that the

1  YGT p. 52f., pp. 89-102.
2 ST p. vii.
3 Ch. XXXIX note ad 162b3.



Samvara-system arose at a time when the §aivite sects
had gained much support and thus provcked a Buddhist
response. This may point tcwards the end of the Gupta
period when, according to L. Petech, the expansion of
Buddhism stagnated and the non-Buddhist religions were
favored. During that period we even hear of the per-
secution of the Buddhists by a ééivite king in Kadnmir
named 'Mihirakula'.l The taming cf the ééivite gods and
the taking possession of the nopular égkti—resorts would
prove the superiority of the Buddhist system to those
who were wavering abkout which path to follow.

Even iZ at opresent we have not been successful to
arrive at any precise date for the Samvara texts it
should have beccme quite clear that their chronology is
closely linked up with the one of the K3apdlika movement
and Bhairava-centered cults. Thus a more detailed com-
parative study of the Samvara~literature and respective
non-Buddhist texts, and a more ccmprehensive studv of
these éaivite schools than what has been possible here,
might in *he future provide further clues. It will of
course also ke necessary to establish a relative chro-

£}

rnolecgy o©f *he -wrarious revezlad Samvara texts by means
of philolecgical analysis, a very exztensive and diffi-
cuit task indeed.

Although the observaticns on the historical back-

th

grocund did not allow us to rinpoint the precise time o
emergence of the Abhidhanottara, they prepare us to
understand the historical dimensions of the union of
the male and female deities of the Samvara mandalas.
We do not see them as merely representatives of an un-
historical general truth but we understand that they

are related to and shaped by a concrete historical

1 Luciano Petech, 'Indien bis zur Mitte des 6. Jahr-
hunderts', in Propyliden Weltgeschichte, B&. 2, Berlin
1962, p. 470, 463.
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situation. But we understand also that the union of the
male and female is not only the union of two principles
but also involves the meeting of opposing civilisations,
the indigenous Indian civilisations and the civili-
sation of the invading Arvans. It has been said that
the two civilisations have been shaped by two basic
economic principles, the non-Aryan more by an agri-
cultural mode of subsistence, the Aryan by a pastoral
mode of subsistence. The two economic systems have,
morecver, found their expression in twe types of so-
cieties, a more matriarchally orientated one on one
side, and a more patriarchal one on the other side.

These categories ars, of course, rather general and
represent a simplification of the complexity of the
historical issues involved. But it would lead too far
+o discuss the problems and details concerning this
here. One issue for instance is that especially the
cult of the fierce goddess existed among hunting tribes
like the Savaras and Pulindas who subsisted mainly on
meat and could nct be brought into direct connection
with the Indus valley culture.2 Thus in particular the
blood-thirsty aspect of the gcddess mayv have to be ex-
plained nct as related to an agricultural but to a
(pre-agricultural) hunter basis. The acceptance first
of the non-blocdthirsty tyve of gcddess as giva‘s con-
sort in the Brahmanical pantheon (whcm Bhandarkar

called the 'bland' goddess +tywpe) cpened the way for
g YE p Y

D

accepting later the wrathful type of these tribes.”

If, despite the complex historical situation alsc

1 N.N. Bhattacharyva pp. 70-73.
2 Ibidem pp. 115-119.

3 According to Bhandarkar the ordinary or bland form
of the goddess was accepted first; then came the fierce
form and last the sensual form (Bhandarkar p. 144).
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reflected in contrary opinions of the researchers, it

be allowed tc make a simplified statement we could
summarize the import of the historical dimension of the
union of the Samvara deities as follows.l It reflects
the union of the Aryan and the non-Aryan, predominantly
patriarchal and matriarchal, the religion of the domi-
nating and learned class of the society and the religion
of the low classes, outsiders,and unlearned pecple.

This union implies the acceptance of the feminine,
terrible, and erotic intoc Buddhism, something definitely
foreign to the ancient Buddhism. This has in the ear-
liest phase of discovery of Tantric texts lead to the
judgement that this represented a complete degeneration
of Budchism. We may recall what REZjendraldla Mitra has
said concerning this point in commenting on the Guhya-
samdja-tantra and practices enjocined in it:

Looking at them (the practices) philosophi-
cally the great wonder is that even a system
of religion so purs and so lofty in its as-
pirations as Buddhism could be made to ally
itself with such pestilent dogmas and
rractices., 2

According to Bu ston, however, the inclusion of these
traits, in particular the terrible and erotic, implies
the taming and transformation of these forces and bv no
means identification with them. The philosophical or

rather psycholcgical point of view, which differs here

1 The question of the continuity and discontinuity of

the oro-Arvan Indus Valley culture is for instance con-
troversial and attempts have been made to derive the
K3alI-type purely from the Vedic background (cf. W.C.
Beane, pp. 66-98, the chapters 'The Indusian "Mother
GCoddess"' and 'The "Dravidian" Strain' for a more de-
tailed discussion of some of these issues with refer-
ences to various opinions and literaturs.

2 'The Sanskrit Buddhist Literature of Nepal' by
R&jendraldla Mitra, Calcutta 1882, p. 261.
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from the old form of Buddhism, is that these energies
should not be repressed or wasted, but used. In the
course of their use they are to be transformed in order
to obtain enlightenment. We can assume that this has
also been attempted by the (Tantric) K3p3likas and
Hindu Tantras.

Who is the object of Bu ston's (and by implication
the Tantra's) criticism when he describes the Bhairava
and other deities as various personifications of evil?

We can not give a definite answer as to whether a tantric
or a pre—-tantric form of the norn-Buddhist deities anad
cult associated with them is the object of the taming de-
described by Bu ston.

To the extent that the tantric forms cf these cults are
intended, their negative characterisation can be con-
sidered as dogmatically biased and one-sided. But there
is the point that primitive non-Tantric fore-forms of
these cults continued to exist side bv side with the Tan-
tric practices based on them.

Ir so far as Bu ston is actually describing these
non-Tantric forms the negative tone is certainly his-
torically justified. It seems to be clear that such
negative practices as human sacrifices did in fact
occur.

In the following chapter we shall present some ex-
amples of how the Abhidh3nottara, its commentary, ané
related texts integrate the feminine, terrible, and
erotic elements. These elements, although originally
foreign to Buddhism, are used as means tc speed up the

process of liberation.
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4, THE INTEGRATION OF THE NON-BUDDHIST BACKGROUND.

4.1 Preliminary Remarks.

We have seen that the deities, the conceprt of their
abodes, their terrifying character, and the inclusion of
the feminine go, in their roots, back to a ncn-Buddhist
origin. This is not to sayv that the forms of the gods
and goddesses as they occur in the mandalas are per se
non-Buddhist. In the process of integraticn or taming
of these deities alsc their external appearance has, as
far as we can say, undergone certain changes and schema-
tisations. Thus the mandala deities exhibit all tne
same ornaments and general appearance despite their
differing origins, as presupposed by the taming account
and the variety ¢f names for the deities.

The concept 0of the sacred places has likewise
undergone certain specific Buddhist elaborations. For
example, the association of three groups of eight
places each with deities of three spheres is in all
likelihood Buddhist. Thus it has ¢f course become very
difficult to precisely determine what is Budcdhist and
non-Budéhist. But notwithstanding the alteraticn these
elements have undergone in their assimilation process
thevy can be regarded as origirnally non-Buddhist in in-
spiration. This is also evident from the lack of
reference toc these deities in the earlier Buddhist
scriptures and of course the absence of any deification
of the Buddha in the P&li-canon. Early Budcdhism was Zfar
away from using goddesses to represent the enlightened
state, as follows from the low opinion it had cf the
spiritual potentisl of women in general. We find in
the ccllection of the Middle-length-savings for ex-

ample, that a woman cannot become a Buddha, Cakra-
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vartin, Indra, M3ra, or Brahmé.l The reluctance of
the Buddha to admit nuns to the Samgha is well-known.
And, at least judging from the number of rules they had
to observe in comparison to the monks, they were treated
more severely.2 Some of the Mah3ydna texts also reflect
the same view. We find such wishes as 'May all women be
reborn as men'.3

But a change in attitude tcwards women can be found
in Mah3v3na texts like the VimalakIrtinirdeda and $rI-
M3lZ (probably third century A.D.), which reject the
necessity of the change of sex for the attainment of a
higher level.4 Among the Buddhist deities, gradually
Zfemale Bodhisattvas like PrajfidpZramiti and Tar3 apoear,
and of the latter it has been said in Tibetan sources
that initially she had taken a vow 'to serve the aims
of beings with nothing but the body cf a woman' since
‘those who wish to attain supreme enlightenment in a
man's body are many, kbut those who wish to serve the

. - . . L 5
aims of beings in a woman's body are few indeed'.

1 Majjhima-Nik3ya 115 (the passage has been referred
Lo p. 32 in H. Glasenapp, 'Budchistische Mysterien').

2 See Meena Talim, 'Women in Early Buddhist Litera-
ture', p. l4£f. and pp. 50£f. The nuns had to observe
311 rules, the monks only 227. The author of the re-
ferred to bock, however, maintains that considering the
nature of the rules it can not be said that any favor-
itism was shown to the monks. This conclusion could
still be debated, even if many of the additional rules
admittedly just consist in clarification of the others,
as the author has shown. The fact that these have been
thought necessary for women and not for men indicates
that the women were not trusted as much as men.

4
3 Glasenapp, op. cit. p. 33 (reference to the Siksa~
samuccaya by Santideva, Skt. text ed. C.Bendall, B.B. 1,
St. Petersburg, 1897-1902, p. 219).

/ -, i
4 'The Lion's Roar of Queen Sr3i M3la', Alex and
Hideke Wayman, p. 35.

5 Beyer, Cult of Tard, p.65 (from the "Tshe dbah kun
khyab, Yi dam tshogs kyi lo rgyus", fols. 21b-23a).
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These peaceful manifestations of the feminine precede,
but also prepare the way for the integration cf the
female in its erotic-terrifying aspect. This is similar
to what Bhandarkar also claimed to be true for the emer-
gence of the non-Buddhist goddess into the literate re-
ligion. Thus the union of god and goddess belongs not
onlv to the highest and most escteric class of Tantras
but as far as we know alsc to the latest.

In view of all this it might be interesting to show
how these elements, originally foreign tc Buddhism, have
been made use of and integrated. We shall point in the
fellowing to some examples wnich should illustrate how
this integration has +taken place. In a first step we
shall show how the deities and sacred places of pilgrim-
age have been interpreted from a Mahdyana point of view.
Subsequent to that we shall demonstrate hcw thev have
been interpreted from the point of view of internal
voga. Then we shall give, as reflected in our text, =
very shcrt summary of the steps of practice in the
course of which the practitioner actualizes these mean-
ings con a personal level through a progressive identi-
fication of himself with the deity.

"

he Mahdvana Interpretation.

5N
39

.
$-]

One method of apprcpriating the non-Buddéhist traits
of the deities is by their interpretation based on
numerical cr structural analogy. The free use of ana-
logv is, as A. Wayman has shown, extremelv prevalent in
the Tantras and frequently connects not only two sets of
facts with each other but establishes connections
between whole systems cf different sets. He also points
out that this use has probably to do with the fact that
analogy (upamdna) is considered a valid source of

knowledge along with direct perception, inference, and
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testimony by the Prasaﬁgika school of Buddhist philo-
sophy. It is in the view of this school which,
according to Mkhas grub rije, should be the philosophical
basis of Tantra.l

éﬁraﬁgavajra, in his commentarv to Ch. IX. of the
Abhidhanottara, applies this analogical method to ex-
plain the terrifying appearance of Cakrasamvara and
Vardhi. About Samvara he says:

Moreover he has four faces representing the
four knowledges. He has twelve hands of (the
nature of) the purity of the twelve limbs of
interdependent origination. By reason of his
compassion and insight he abides in the
d8lidha-stance stepping towards the right, he
bares the four fangs of the nature of the
four immeasurables. The face is contorted on
account of the non-imagining compassion ( mi
dmigs pa'i thugs rje). He is endowed with
the garland of skulls of (the nature of) the
five Buddhas. He is sealed with the seals on
a hero's body which are the seals (of the
nature) of the six perfections. He steps on
Bhairava and KZlar3tri what means to have
overcome the (duality of) Samsdra and Nir-
v§ga. He wears the tiger skin of having left
behind the cbscurations. He embraces VAr3hi
of the Dharma-nature (chos #id). 2

Concerning the hand-emblems, éﬁraﬁgavajra just savs
that they are easy to understand. In an earlier pas-
sage he explains the hand-emblems of a slightly differ-
ent form of Samvara, also with twelve hands. There,
following an explanation given in the Khasama-tantrsa,
he says that they have arisen from the twelve per-

el
fections.” The standard number of the perfections is

1 BT Ch.4:'Analogical Thinking in the Buddhist Tan-
tras', pp.30-35.

2 3. 198a7ff., p.285-3-7£f.

3 §3. 18lalff., p. 278-4-1ff. For a detailed treat-

ment of the six and ten perfections in Mah3y3na-Buddhism
see Har Dayal, 'The Bodhisattva-Doctrine in Buddhist
Sanskrit Literature', Ch.5, 'The P3ramit3s’.
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usually six or ten. By subdividing the perfecticn of
insight into insicht of hearing, insight of reflection,
and insight of contemplation he arrives at the number
welve which can be correlated with the emblems held in
the twelve hands. 1In detail the ccrrelaticn is as
follows: Vajra - insight of contemplation, kell - in-
sight of hearing and insight of reflection, Brahma's
skin - patience, chopper - knowledge, skull - skill-
fullness in means, damaru - aspiration, khatvanga -
absorption, axe - morality, noose - energy, spear -
giving, Brahma's head - power.

Even if the emblems of this form of Samvara differ
in details from those of the Samvara in chapter IX (
Brahma's skin instesad of Gageéa's hide, spear instead
of trident and no iron hook), it is probable that Sa-
rangavajra's remark that the meaning of Samvara's hand-
emblems in chapter IX are easy to understand implies a
similar numerically oriented correlation.

After the remark that the hand-emblems are easy to
understand gﬁraﬁgavajra explains the meaning of VarZhi's
appearance as follows:

The consort has four faces of (the nature
of) the four knowledges (and) four hands of
(the nature of) the four immeasurables. She
has the three eyes cf the three (doors) of
cemplete (liberation). She has the loose
hair of (the nature of) being released from
the defilements. On account of having aban-
doned the eight worldly dharmas, she is naked.
She wears the girdle (made) of pieces of
(bone) symbolizing the separation from the
(duality) of the one and many (gcig dan du ma
bral ba). The skull-cup (held) in the lef:
hand filled with the five Amrtas means the
overcoming of Mara who is the lord cf death.
The chopper (held) in the right means the
overcoming of the Mara of defilements. The
khatvanga (held) by the left means the over-
coming of the Mara of aggregates...embracing
with the two thighs of the unccmposed the
xnowledge of the means she is of the nature
of great bliss.
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We can see that the correlation is mostly based ¢n a
numerical connection. Occasionally we find examples of
a connection that is based on a structural similaritv,
as in the case of the explanation of Varahi's naked-
ness as having abandoned the eight worldlv dharmas. The
common structure which allows for the connection here
is that nakedness is the absence of garments, as the
abandonment of the eight worldly dharmas (gain, loss,
pleasure, displeasure, praise, degrading, pleasant
speech, and unpleasant speech)l is the absence ozf
worldly involvement.

A similar, more detailed interpretation of the mean-
ing of Samvara and Varahl can be found in the fairly
ancient Tibetan Samvara-tantra (13th century) edited
by Kazi Dawa Samdup.2 The form of Samvara prasupposed
by that text is the more frequent one of four faces and
twelve arms embracing VarahI of one face and two arms.
It gives, for instance, a detailed ceorrelation of the
six bodyv-seals with the six perfections. Thus the ear-
rings are patience, the necklace giving, the girdle
energy, the bracelets morality, the wheel of bones
adorning the hair absorpticn, the ashes and the sacred

thread insight.3

1 Tibetan Tradition of Mental Develcpment, Cral Tea-
chings of Tibetan Lama Geshey Ngawang Dhargey, Library
of Tibetan Works & Archives, 1974, p. 45f,

2 CT pp. 11-13 (Tib. text)/ pp. 22-29 (Engl. text).
The material has been summed up in tabular form in
Lessing's Yung Ho Kung, pp. 1L19-121.

3 A. Wayman guotes a different mode of correlating .
the perfections with the six ornaments as given by Kion
rdol bla ma: 1. Giving - necklace 2. morality = brace-
let 3. £forebearance - ear-ring 4. striving - head-orna-
ment 5.meditation - sacred thread 6. insight - belt (or
sacred ash) BT p. 121. The same author quotes also a
system of correlating five of the ornaments {(leaving
out the sacred thread) with the five Buddha know-
ledges, BT p. 120.



In comparison to §ﬁraﬁgavajra's explanation we find
certain differences which show on one side, that differ-
ent traditions of interpretations existed, but also,
that the correlations are not rigidly fixed. Thus the
text explains the emblems in the following differing
manner: The vajra and bell represent the void and com-
passion of the mind of enlightenment; the elephant's
hide bewilderment (moha); the sound of the Qamaru-drum
the highest joy; the axe the cutting of birth and death
from the rcot; the chopper cuts away the six faults of
pride etc.; the trident represents the overcoming of the
negativety ©f the three world realms; the kha;viﬁga the
great bliss of the mind of enlightenment; the cup full
of blood the cutting away of the mental construction
(vikalpa) of (the duality) of essence and absence of
essence; the noose the seizing of the nature (rgyud) of
the sentient beings by knowledge; the Brahma-head the
abandonment of ignorance.

The sexual union of the god and the goddess signifies
above all the union of means and insight, but also of
appearance and void, of higher vision and calming, of
great compassion andé great bliss. Like gﬁ%aﬁgavajra,
this text also explains KElarFtrl as the extreme of
Nirvﬁga, and Bhairava as the extreme of Sag§3ra. More
specifically it explains that the leg pushing down
Ka@lardtri represents the abiding, out of great com-
passion, within the three realms of the sentient beings.
The leg pushing down Bhairava represents the insight
which does not grasp (the self) neither (of) the person
nor (of) the dharmas.

While Bhairava and K3@larZtri represent the extreme
view that SamsZ@ra and Nirvaga are two mutually exclusive
realms, their counterparts Sagvara and VarahT demon-
strate by their union (which is the union of means and

insight) how these extremes have to be overcome. Accord-
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ing to the large Prajfi3p3ramit3-sltra, the Bodhisattva
does not renounce Samsdra because in the interest of
others he manifests himself through skill in means in
countless world systems. Nor does he renounce NirvEga,
since he is established in the baseless realm of the
void.l The meanings ascribed to Samvara and VarZhI on
one side, and tc Bhairava and K3lar3tri on the other
side, repeat on the philosophical, conceptual level the
similarity that exists on an iconographical level be-
tween these deities. 1In the same way as their external
appearance is similar, the meanings attributed to both
pairs of deities focuses on the common issue of Nirvéga
and Samsara.

The deities to be tamed, Bhairava and K3ilar3tri are,
as we Know, expressions of the three root defilements.
Their counterparts Samvara and Var3hl are of the essence
of the enlightened Buddha. In that way these two pairs
of deities radically differ from each other. The de-
ities which are the expressions of the three poisons
represent the wrong view that Sams3ra and Nirvana are
absolutely separate. But by contrast the enlightened
deities Samvara and V3r3hlI represent the correct view
that Samsara and Nirvana are essentially not different.
These aforementioned two views concerning the nature of
Sams&ra and Ni vana are not neccesarily those of Bud-
dhists versus non-Buddhists. The difference marks pre-
dominantly the different attitudes of Mah3vy3ina and Hina-
vana.

The difference in view expressed here helps also to
explain why Hinay@na Budéhism has not been able to inte-
grate or use these types of non-Buddhist deities in +he

same way as Mahdyana Buddhism did. For HinayZne

1 E. Conze, 'The Large Sutra on Perfect Wisdom', p.
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Samsdra and Nirv&ga are two opposing and mutually ex-
clusive entities. Thus the Buddhas cannot be thought to
assume a form identical with, or intimately related to
Sams3ric deities like Bhairava and KZlar3trI. Since
from the perspective of Mah3y3na Buddhism Nirvana and
Samsdra are not two mutuvally exclusive reified spheres,
there is in principle no difficulty to also admit that

a Buddha may assume a Sams3ric form. This ease oZf
interchange from Nirvéga to Sa@sara is also reflected in
the Bodhisattvas, who skillfully manifest themselves for
the sake of cthers in Samsara and who assume a form
accorcéing to the needs of the beings to be tamed.

Thus there is no problem to admit the possibility
that an enlightened being may assume a form externally
characteristic of Sams@ra and yet, in meaning, radically
different from it. The manifestation of the Buddha in
the terrifving form of Samvara and VaranI is, if seen
from that perspective not what it appears to be, the
deification of selfish aggression and desire. Rather,
it is quite the contrary, an expression of compassion.

Besides the correspondence of the symbolism attri-
buted tc the two pairs of deities the association of
Varahl with insight (prajf3) and Samvara with means
(up&va) also deserves cur attention. The asscciation
of the insight and void with the feminine, and the means
and compassion with the male is common to the different
Tantras.l In particular the association cf the femi-
nine with insight and voidness is verv strong and can
be traced also in non-tantric Buddhism. This is al-

ready illustrated by the fact that Prajfap3ramit3, 'She,

1 Cf. S. Dasgupta, 'An Introduction to Tantric Bud-
dhism', for illustration of this with quotations from,
and references to various texts (p. 102f£.: 'DPrajfdid and
Ucdya as Male and Female'.
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the perfection of insight', is a goddess. Another
remarkable example is the appearance of the goddess
related in the VimalakIrtinirdesa who teaches éari—
putra, the famous disciple of the Buddha, certain impli-
cations of insight.

éariputra is made in this text to represent the 1li-
mited views of the éravakas versus the Bodhisattvas. A
flower miracle performed by the goddess on that occasion
throws an interesting licht on the connection between
morality and insight. This may also help to understand
how the Tantras have been able to integrate aspects
which seemingly contradict traditional Buddhist merality.
The goddess causes a shower of flowers to fall on a
gathering of both Bodhisattvas and éfavakas in Vimala-
kIrti's house. The flowers do not stay on the hbodiess of
the assembled Bodhisattvas, whereas §ariputra and the
other §ravakas try in vain to shake them off. Then the
goddess asks §ariputra why he tries to shake the flow-~
ers off. He explains that it is not suitable for monks
to wear flowers. There is in fact a Vinava rule which
forbids the use of garlands, perfumes, and other crna-
ments to the monks. The goddess replies that they
cannot be shakesn off by the §}avakas because they ars
nct able tc see them devoid of concertualisation (akal-
vaka) and devoid of imagination (nirvikalpaka). In
other words, the §}avakas lack the insight into their
void naturs. The flowers on the other hand do not
stick to the body of the Bodhisattvas kecause they have
cut through the concepts and imaginations.2

We may say that on account of lacking perfection of

’/
insight, Sariputra is caught in the opposition of

1 L'Enseignement de VimalakIrti, E. Lamotte, Ch. VI.
2 Ibidem p. 271F%,
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morality and immorality similar to the oppositicn of
Sa@séra ancé Nirvéga we have discussed above. The god-
dess in the account challenges Sariputra's concep-
tualized distinction from the point of view of insight.
It implies the non-conceptual and void nature of what is
moral and immoral and shows the way to true morality
beyond duality. She is a forerunner of the goddesses
in Tantric Buddhism, in particular the pékinis, who
especially in the legendary stories of the Mah3Zsiddhas
are frequently described as challengers of anv exclu-
sive distinction between +he moral and immoral or more
generally pure and impure.

r

Thus

th

Or example, there is the account how Vajra-
roginl appearad to Abhavdkaragupta, who was famous as a
teacher of Vinaya morality. One day Vajravogini
appeared in Zrent of him in the form of a voung girl cof
the low Cagggla cast and offcred him a piece of peef
still dripping with blood. Hs refused to eat it and
made the excuse +that he was a Bnikgu of a pure order.

The YoginI disappeared and it is said that he had

3 . - . 1L
missed the oppcrtunity to reach attainment (siddhi).
Naturally such passages &0 not suggest the break-

down of all morality. It is even ccnceivable that the

3!
t discipline. It would procably be more correct
] S e grasping to
morality, but naturally nct a moral discipline aé such.
Likewise the terrible, blocdthirsty, and erotic charac-
ter of the goddesses in the Samvara tradition does by no
means imply a literal understanding, as we have already

seen, but challenges a limited attitude fixed in an ex-

1 &. Grinwedel, 'TZrandtha's Edelsteinmine',p. 110,



clusive duality of pure and impure.

The associaticn of the goddess with insight is also
emphasized by the interpretation éﬁraﬁgavajra presents
of the term 'Qékini'.l This has been redered into Ti-
betan as "mkha' 'gro ma", which would actually corre-
spond to a Sanskrit 'AkifagaminI' ('She who goes in the
sky'). Presumably éﬁraﬁgavajra interprets in his
Sanskrit original the term 'Dakini' cn .e basis of its
equivalent 'akagagamini' because the elements 'sky' and
'goer' which are basic for his interpretation cannot be
gotten from a divisicn of the word 'DakiniI' into two
elements. His interpretation is as follows:

'Sky' means the 'sky' of the four absorptions
(dhyana) and the four formless realms of the
praxis of calming ($amatha) and the sky of
higher vision (vipaé&ana) which is the void-
ness of the 1l1th level. On account c¢f rea-
lizing that,one 'goes' and therefore such a
one is called a ‘sky-goer' (mkha' 'gro) and
'She who goes in the sky'.

The definition actually covers both the ?5ka and the
D&kinI, which shows that the association cf the in-
sight aspect just with the feminine is nct exclusive.
This can already be seen from the earlier guoted asso-
ciation of Samvara with higher vision and V3arZhI with
calming made in the Cakrasamvara-tantra. This not-
withstanding, the association ¢f just the goddess with
the various implications of the void is prevailing.

In this connection we should refer also to the
assocciaticn of the gcddesses with the thirty-seven
dharma=~limbs accessory to enlightenment irn the Abhi-
dhanottara.2 The thirty-seven limbs are made up of a

collection of lists ccntaining necessary aspects.of the

1 $3. 153ad4f., p. 267-3-4f.
2 Cch. IX, 46a2-47a3, Ch. XIV, 86a4-87a3.
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training on the path to enlightenment, such as the

four types of mindfulnesses, the eight-fold noble path
etc. Each goddess of the mandala (with the exception of
VardhI in who's place Heruka is mentioned) corresponds
to one limb. Thus, D3kinI is the fixation of mindful-
ness on bodies, L3m& the fixation of mindfulness on
natures etc. The contemplation based on this asso-
ciation is called 'contemplation of purity'. This im-
plies that the thirty-seven limbs have to be seen from
the non-grasping insight perspective as expounded in
the Prajndparamit3s. A guotation by Lamotte from the
Paﬁcavigéati and gataséhasriké concerning purity may
illustrate this point:

The Bodhisattva doces not seize (nopalabhate)
any dharma in general nor any class of the
bodhipdksika (limbs accessory to enlighten-
me.t) in particular. This is by reason of
their absolute purity (atvantaviuddhitim
upadddya). This purity is nc-birth (anutpiada),
a non-manifestation (aprddurbhiva), an ab-
sence of the seized (anupalambha), an in-
activity (anabhisamsk3ra). 1

Thus, viewed from the point of view of purity, the
thirty-seven limbs appear to be void of anv own-nature,
and in that sense they are related to the goddesses.
§ﬁraﬁgavajra relates the limbs not.only to the thirty-
seven goddesses, but also, in groups of eight, to the
twenty-Zour heroes not mentioned in the root-text.
According to him the heroines and heroes symbolize two
different voidness aspects, namely the veoid of the
mind (sems kyi ston pa fid) and the likeness to illu-
sion {(sgyu ma lta bu).2 The 'likeness to illusion’

which the heroes are related to, presumably means the

1 E. Lamotte, Le traité, Vol. III p. 1134 (Here
translated into English from the French).

2 §6. 20ladff., p. 286-4-4fF,
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similies that have been used to indicate the illusory
character cf that which seemingly exists. These simi-
lies are the echo, mirage, reflection of the moon in

the water, etc.l The import or origin of this division
of the void of the mind and likeness of illusion is
nevertheless not quite clggr to me at this point. It
seems that the heroes are ﬁore on the appearance side of
reality, which even if devoid of own-being, exists in as
much as an illusion exists. The gcddesses by contrast
are more on the void side of reality.

We have seen that socme of the Buddhist interpre-
tations of the originally non-Buddhist deities and their
ornaments are mainly based on a numerical analogy and
others on a more structural analogy. There is at least
one structural feature common toc both insight and the
deities related to it - both have a terrifving quality.
The terrifying nature of the gods is evident from their
description, the terrifying aspect pertaining to in-
sight can be understocd from the following guotation
from the Large PrajflZ P3Iramitd STtra:

...the own-being of an echo, of an apparition

of a magical creaticn, of a reflected image

is non-existent, and just sc¢ the five skan-

cdhas can, because c¢f the non-existence of

their own-being,not be apprehended. And form

is like an illusion, and sc the cther skan-

¢has, and likewise all dharmas. If, when

this is being taught, a Bcdhisattva does not

become cowed or stolid, has no regrets, does

not tremble, is not frightened or terrified,

then one should know that he will go forth to

all-kncwledge.. 2
The fear provoked by the exposition that there is noth-
ing to hold on to, that the solid realism of the world

we are used to is not more than a magical creation, a

1 See for example 'The Large Sutra on Perfect Wis-
dom', translated by Conze, p. 113.

2 Ibidem p. 113.



136

reflected image etc., besets especially the one who is
new on the path. Concerning this the Buddha explains
the following to his interlocutor Subhuti:

They will tremble, etc., if, newly set out

in the vehicle, they course in perfect wis-
dom (or 'insight') while still unskilled in
means, or if they have not got into the hands
of a good spiritual friend. 1

The text makes it very clear that the insight into the
void nature of reality does not imply non-existence, a
realisation which indeed would be terrifying. It dces
also not mean that a Bodhisattva should give up all
activities such as giving, practising morality etc.
(defined as skill in means) ,thinking perhaps that
because nothing exists also these activities are of no
consequence. Not non-existence, but the lack of own-
being, of something permanent that could be grasped and
held on to, is being taught. Seen from this perspective
we might say that the terrifying aspect the deities show
is not directed at utter anihilation (an intention we
may ascribe to their untamed state) but only at the own-
being which serves as a basis of grasping.

What is also significant is the insistance of *he
text on a spiritual guide. The implication of this
must be that only an experienced guide can guarantee
that the beginner does nct fall into ore or the other
misunderstanding of the difficult but essential dis-
tinction of non-existence and void-nature of the dhar-
mas. In a similar way the Tantras emphasize the neces-
sity of accepting a spiritual guide as a sine qua non

5
for the prospective practitioner.

1 E. Conze, op. cit. p. 113.

2 On the necessity of a Guru as guide in the Tantras
see BT p. 41lf., Dasgupta's Introduction to Tantric Bud-
dhism pp. 158-62 : 'Selection of the Preceptor’.
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One reason for this is, from what we have already
learned, guite evident. It is the difficulty to dis-
tinguish the difference between what is to be
tamed and the tamer who are similar in appearance. By
misunderstanding this difference a practitioner may
wrongly identify himself with the immoral nature of
what actually should be tamed. Consequently he would
engage in immoral behaviour which would lead him with
the same speed away from enlightenment as the correct
understanding would lead towards enlightenment.

Besides the deities, also their abodes, the places of
pilgrimage, have been interpreted. We remember that
there are altogether ten different categories of such
places, namely sacred places, secondary sacred places,
fields, secondary fields, chandohas, secondary chando-
has, meeting places, secondary meeting places, ceme-
teries, and secondary cemeteries. éﬁraﬁgavajra in his
commentary to the ninth chapter correlates the purified
form of the ten groups of places with the ten Bodhi-
sattvabhimis, or stages a Bodhisttwva has to go through
before achieving full Buddhahood.l In the twenty-fourth
chapter, which deals with the mandala of the six Cakra-
vartins, the correlation is slightly different. There
the places of pilgrimage are placed in sets of four

each on the lotus petals within the six small mandala

1 8%, 19923-199b5, o. 285-5-3/286-1-5. The corre-
lation of pithas and bhimis is also made in the root-
text itself, namely in Ch. 56 (Tib. text p. 84-4-8f,,
Sanskrit not edited in this dissertation), as Tsuda has
pointed out. The same passage occurs also in the Sam-
varodaya-tantra, Ch. IX, 22f. (Tsuda's edition) and the
Laghusanvara, Ch. 50 (Tib., text p. 40-2-4). All three
texts deviate from the usual crder of succsession cf the
bhiimis by connecting the sixth stage, abhimukhI, with
chandoha and the fifth stage, sudurjay3, with the
following upacchandona (ST p. 45 note 2).
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palaces contained in the big mandala palace. 1In each
case the central deity of these six mandala palaces,lo-
cated in the nave of the lotus, is said to abide in the
Center of a particular bhlimi. From this fact we can
conclude that, in that particular mandala, six bhiamis
are each correlated to four places. This leaves out the
last four bhlmis. These are related to the four D&kinis
located on the intermediate lotus-petals in the central

mandala palace.l

4.3. The Interpretation in Terms of Internal Yoga and
Personal Integration through the Steps of the

Practice.

So far the features stemming from a non-Buddhist
background have been integrated by attributing a Mah3-
ydna-Buddhist interpretation to each of them. 1In a
parallel manner thev have also been interpreted in terms
of the particular non-conceptual yoga practices charac-
teristic of the Stages cof Completion. Here we cannot
of course, speak of an integraticn intc Buddhism in the
‘same way as we could in the case of correlation with the
Mahayana tenets. This particular yoga is only charac-
teristic of the Tantras. Some of the elements of this
yoga may well go back to foreforms in the Upanigads,
as A. Wayman has rointed out with regards to the sSys-
tem of four cakras corresponding to the Upanisadic
theories o0f four states of consciousness.2 In general,
the origin of these yoga forms, which have also cer-

tain parallels in the Hindu Tantras, is difficult to

1 Ch. XXIV, 1l7a4, 117bl, 117b4 etc., and 118b2.
2 BT ». 175.
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determine.l

The yoga process and its psycho-physiological basis
has itself, however, been correlated in detail with the
concepts stemming from Mahdvana-Buddhism. Thus for in-
stance the cakras, psycho-physical centers along the
spine, have been related to the four Buddha-bodies. The
cakra in the navel has been made to correspond to the
Nirmana-kdya, the one in the heart to the Dharma-kZya,
the one below the neck to the Sambhcga-k3dya, and the
one at the top of the head to a fourth called the
Sahaja—ké‘ya.2 Similarly of the three main veins, Lalani,
Rasand, and AvadhiTtI the first two have been associated
with the void (Sunyat3) and compassion (karund), or
insight and means, and the middle one with Bodhicitta.3
The Samvarodaya-tantra moreover, identifies them also
with the three bodies of the Buddha; thus LalanZ is the
Sambhoga-k@va, Rasani the Nirmana-kdya, and Avacdhltl the
Dharma-kéya.4 The comingling of the male and female
substances (sometimes only the male), the semen and
blood, moving within the central channel has been
termed Bodhicitta (mind of enlightenment).s

The vocabulary stemming from the internal voga has

1 In particular the tantric physiclogy of veins,
cakras, the practices focusing on the prcduction of
heat etc. have parallels in Hindu Tantras, cf. Das-
gupta's 'Obscure Religious Cults', pp. 146£f.; BT D.
174%,

2 S. Dasgupta, Introduction p. 148; BT 180f.; ST
Ch. X¥XI, 19ff. where the cakras are called Mah3sukha-
cakra, Sambhoga-cakra, and Dharma-cakra (the fourth,
the Nirmdna-cakra, is not named in the text but de-
scribed).

3 S. Dasgupta, op. cit. ». 155, cf£. ST Ch. VII,21.
4 ST Ch. VII, 22.
5 HT Vol. 1, p. 25; Dasgupta cp. cit. p. 136.



now in turn been applied to the deities, whose origi-
nally pre-Buddhist form undercoes in that way a new
interpretation,

Some examples taken from a passage in the commentarv
by éﬁraﬁgavajra may illustrate this.l There the aspects
cf the form of Samvara and VZrdhI are related to the
theory of veins (n3dis) in the body, the practice of
stopping the ordinary current of winds in them with the
aim tc make these winds enter the central channel, the
melting of the Bodhicitta located at the top of the
head and the generation of internal heat.2 Thius the
four faces of Samvara are said to indicate *the contam-
plation of the veins related o the four elements,
earth, water, fire, ané wind. The three ayes and twelve
hands indicate the contemplation on the “hree main veins
and a group of twelve veins respectively.3 The trampling
on Bhairava and K3lar3tri represents the blocking of the
veins of the two lower orifices. The twelve hands and
symbols held by them indicate the blocking of the veins

relatad to the six senses and their objects. This pre-

1 $8. 194b1fE., 5. 284-1-1f%.
4

2 StGrangavajra refers to the cractice of meking all
tne winds coursing in the various veins enter the cen-
tral channel in z separate passage in the follicwing
w7ords: 'After the 21'600 breaths (dbugs) serving as the
horse which moves (the mind) towards the six sense
spheres have all been caused %o enter in;o the Ava-
dhtiti, the vcga cf certaintv is reached' (S3. 178n8ft.,

E

. 277-4-8£, ).,

The veins related to the four elements are pPro-

bly those containing the four of the five winds, i.e.
e samdna, the yellowish-green wind-wind, udéna, the

d fire-wind, ordna, the white water-wind, and apdna,

e vellow earth-wind. The fifth wind, vy3na, is not
included hers because it is all pervasive (See FBT D.
264 note 12; cf. also BT p. 183, 178f.; Dasgupta, Intro-
duction, p. 157. The wind moving within twelve veins
has been compared to the sun which transits the

twelve astrological signs, cf. BT p. 155).

ot O
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sumably implies that the mind, riding on the wind, is
being prevented from going outside.l-The baring of the
fangs indicates the blocking of the vein of the two
nostrils., Also, two of the cakras are indicated by the
external appearance cof Samvara. The head-cakra of 32
petals is alluded to by the tuft of the hair stated to
represent the 32 veins at the top of the head. The
cakra of 64 petals located in the navel is represented
by the tiger-skin, said to indicate the 64 veins of the
nirm'éga-cakra.2 The half-moon decorating the head indi-
cates the Bodhicitta located at the top of the head,
while the garland of skulls hanging down indicates the
generation of the five knowledges bv the downward flow
of the Bodhicitta in the central vein.

The fierce heat (gtum mo drod) generated in the Ava-
dhitI, the central vein, is represented by Vajravar3ni.
The association of a goddess with the internal fire also
occurs in other Buddhist Tantras - in the Hevajra-tantra
for instance she is known as Ca§§513.3 This corresponds
to the association of the goddess Kall - who is, as we
have seen, closely connected with those goddesses - with
the fire-tongues of Agni. The development indicated here
is that from the association with the outer sacrificial
fire to that of the inner fire produced by voga.

We have not exhausted all the connections stated by

4
Sdrangavajra. But the ones cited here should be suf-

1 Cf. PBT p. 173: 'The mind's steed is the vital air
(vayu) , therefore, when the vital air is contained
within, the mind is held with no freedom of its own.'
Cf. alsc ¥YGT p. 197 for the necessity of preventing the
Wwinds to be connected with external objects at the time
of vyoga.

2 For the numbers of petals ascribed to the cakras
see BT p. 174 or Dasgupta's Introduction p. l48ff.

3 HT I, i. 31.
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ficient to illustrate in principle the manner in which
such correlations are carried out. They invest the
appearance of the deities with a completely new meaning.
It also points to the task of carrying out the taming of
the non-Buddhist aspects present in these deities, not
only on a conceptual level, but also by the experience
of internal yoga.

Besides Samvara and V&rdhI, the places of pilgrimage
have also been connected with this yoga. According to
the Abhidhd@nottara, when one views the whole body as a
mandala, these pighas are placed on twenty-four spots on
the body. These places are, according to the Sap-
varodaya-tantra, the abodes of certain veins flowing
through them.l As for the internal meaning implied in
these associations, Vajragarbha, a commentator on the
Hevajra-tantra states pointedly:

Externally these are places in the world
without, where dwell those gcddesses who run
after flesh and blood and so keep to the
towns, but internally these places exist in
the body in the form of veins and there is no
need to look elsewhere for them. 2

The DakinTs have also been correlated with the veins,
as follows from an explanation given bv bTson kha pa on
the term 'Dékinijalasa@vara' (as guoted by S. Tsuda):

D&kinI is thirty-six veins and humours flowing

in them. J3la means assemblage. The wisdom
appeared Ircm the bodhi-mind (bodhicitta)

which is aroused by the wind circulating in it

is samvara, samvara means the supreme pleasure. 3

This reminds us very much of the Mandasor inscription of
423 A.D. which we have mentioned earlier, where the

D3kinIs are said to 'stir up the very oceans with the

1 Ch. IX, 43a4-44a2, Ch. XIV, 83a4-84al; ST Ch. VII,

HT Vol., 1, p. 69 note 2 (from the Hevajrapiggartha-



wind rising from the Tantras'.

As we know, the internal yoga is practised in the
phase of the Steps of Completion. While the specific
steps of the Stevs of Generation have been correlated
with the six Tathdgatas, Vairocana, Vajrasattva,
Ak§obhya, Amit8bha, Amoghasiddhi, and Ratnasambhava, the
Steps of Completion have been correlated with six
Da8kinIs, namely the four gatekeepers of the Samvara-
mandala and two of the goddesses positioned on the
diagonals in the corners of the maggala.l

The most important factor in integrating the non-
Budchist background is that the practitioner views this
prccess of taming (as symbolized by Samvara and Varahi
trampling on Bhairava and K@lar&dtri) nct only as an ob-
jective event but enacts it through the ritual and
meditative practice of the Steps of Generation and Com-
pletion. This practice involves the identification of
the practiticner with the deities in both their MahZ3y3na
and yoga meaning. The taming of Bhairava and K3la-
ratri by Samvara and Varahl becomes in that sense also
the model for the taming of the practitioner's own de-
filements,

Frcm what we have already observed with regards to
the taming of these deities, we can conclude that the
nature of this process consists not in a repression of
the defilements: they are rather made use of and trans-
fcrmed into corresponding Buddha qualities.

There seem to be various ways of dividing up the
Steps of Generation and Completion. One we have already
alluded to; that is the six-fold divisicn of each of the

two steps. Let us now investigate the syvstem used by the

1l BT p. 47f. (with more details}). Cf. also Beyer,
Cult of T&r3d, p. 118 for a table listing various ways of
dividirg up the Steps of Generation.
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Abhicdh@nottara. From the translated chapters the first
four deal with the meditative process. Chapters XIX and
XXIV present the process in a very abbreviated way and
are less suitable to illustrate and study the type of
divisions followed by this Tantra. The materials of
chapters IX and XIV, however, are more detailed and give
a fairly clear description, especially of the first part
of the Steps of Generation. The practices of the Steps
of Completicn are only explicitly dealt with in one ex-
ample (in chapter XIV).

The division of the Steps of Generation followed by
the Abhidh&nottara in these chapters is into service
(sev@/bsTen pa), near-service (upasevi/Ne bshen), evo-

ation (sdchana/sgrub pa), and great evccaticn (mahi-

Q

1)

s3dhana/sgrub »a chen po). The divisions are not alwavs
indicated in the root-text. But with the help of the
commentary it has been possible to eszstablisnh them in

all cases.

This divisicn reminds us of the fourfold division
used in the Guhyasami@ja-tantra. There its members are
called service, near-evocation, evocation, and great
evocation. They have heen discussed by A. Wayman in his
book on the yoga of the Guhyasamija-tantra and, on the
basis of bTsch xha ra, been related to tha four vogas,
voga, anuvoga, ativoga, and mahéyoga.l It may be
ufficient to point out here that there are both paral-
ilels as well as differences in contents., There is,

ver, nc point to attempt to demcnstrate this in

There are, nmcreover, also differences in contents

O
i~h

1 YGT p. 156-163; see also ». 34 and pp. 41ff. (ra-
ference to the four steps in Ch. 12 of the Guhyasamidja-
tantra and the Pradipoddyotana commentary by Candra-
kirti on it) as well as p. 184, 199, 223, 244 (reference
to the four stages in the commentary by Wayman on the
forty nidana verses).
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the individual steps as described in the two chapters of
the Abhidhanottara itself. In the following we shall
give a summary of the contents of the four steps, empha-
sizing the common elements. This should, along with a
table that relates the divisions and contents to the
line-division of the cited text, provide a basic orien-~
tation in order to help the reading of these and also
the other two chapters structured according to these di-
visions.

The first member, service, includes the establish-
ment of the mandala and oneself as the central deity
within that mandala in close embrace with V3r3hI. In
this connection the text describes the external appear-
ance of the deities.

The second member, near service, deals with the other
deities of the mandala. 1In chapter IX the deities are
already at that stage placed on twenty-four spots cn the
body (-mandala) identified with the twenty-four places
of pilgrimage. This is an element which follows in
chapter IX at the time of evocation.

The member of evocation involves in both chapters the
identificaticn process of the varicus body-constituents,
the elements, aggregates, seats of perception, bcdy,
speech, and mind with the corresponding deities whose
form we have discussed earlier.

The last of the four members, the great evocation, is
the most complex one of all four. In its beginning, we
£ind the so called fputting on of a protective armor'
consisting of twice six (pairs of) armor deities to be
visualized on special spots on the body of Samvara and
Vardhi. Subsequent to that (in chapter XIV, however,
mentioned both before and after the putting on of the
armor) follows the invitation of the knowledge beings
(jfidna sattvas) and their union with oneself as the

deity (who is the symbolic being, samaya sattva). The



deity the practitioner has himself imagined to be, the
symbolic being, becomes thus united with the objective
Buddha-aspect invited from cutside, the knowladge being}
This union is followed by a (self-initiation) carried
out by goddesses. After that both chapters refer to
mantra recitation and the contemplation of the purity of
the thirtv-seven limbs accessory to enlightenment.
These limbs are related to goddesses. At the end they
describe (two different forms) of food-cfferings {(bali).
In addition tc these common elements, both chapters
add special practices. Thus there is for instance in
chapter IX a very zbbreviated allusion To two sets of
meditations termed the method of the womb=- and egg-born

deruka respectively. After the completion of the

\Q

reat evocation, the XIVth chapter has a short descrip-

icn of a completion-stage practice involving causing

t

ne winds to enter the central channel. Chapter IX con-
cludes with a reference to the yoca aifter-concentration,
and chapter XIV with a short allusion to the yoga at the
time cf death.

L]

7
Slrangavajra menticns in RAis comment

arv preliminary
practices that precede the generation of the mandala and
deity. These include the contemglation of the four im-
measurasles (loving-kindness, conmpassicn, sympathetic

Jov, andé equanimity), and the contemnl
ceeds the creaticn of th mandala and de-
ities. These preliminaries centaining these two ele-~
ments, precede, according to §ﬁrahgavjra, not only the
meditative sequencs in this chapter, but also that in

chapter XIX and XXIV. Similar tvres cf preliminaries

\

ndna sattva' see FBT p. 162 note 17. See also Tucci's
interpretation of the terms in 'Geheimnis des Mandale,
Theorie und Praxis', o. 93f.

1 For details concerning the terms 'samaya-' and
LI
-
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are also found in other texts, such as the Samvarodaya-
tantra, Hevajra-tantra, and Caggamaharo§ana.l These pre-
liminaries emphasize the basic intentions of the medi-
tative process. Thus, the meditatioﬁ will proceed in
the same way as has been emphasized by the Mah3yana
interpretaticn of the deities and their abodes. This
intention can be summed up as the union of compassion
and insight as it is symbolized by the unicn of Samvara
and Vi3rZhiI. Subsequently this union is realized as
one's own personal quality by the progressive identi-
fication with these deities during the Steps of Gene-
ration and by the internzl voga of the Steps of Com-
sletion.

The method of this Tantra is to emplcy the forces of
wrathful, erotic, and alsc feminine deities to speed up
the process of enlightenment. At the time of the aris-
ing of this Tantra these forces weres coming to the fore
as a major cultural and religious £force stemming frem

D)

the popular level o scociety. By making use oI these

r

U
[t

ities the fascination and terror they provcked was
turred into energies directed towards the realisation
a 1is has ke

of the aims of Mah3dviEna Buddhism.

=
’

Y e
of the premise that the delusions
which »ind us to Sa?sgra shculd, as we have said
ar r ressad, but used to Ifree us from
Samsdra. The principle employed has been very clearly
a

R . e N S .
in his Cittavisuddhiprakarana:

o]

formulated by Aryadev

1 See Ch. IX note ad 42a2. An explicit example of
the form of these preliminaries,which have only been
enumerated by SUrahgavajra, can be found in Ch. XIII,
2-13a in the Sampvarodava-tantra. An even more detailed
version with some variations can be studied CT pp. 2-11
{(Engl, text pp. 6-21). C£, also CMT Ch. IV, 9-28 and
HT I,iii, 1£. (cf. Snellgrove's note 1, Vol. 1, p. 56)
and Meisezahl, Vardhi, p. 242f./p. 252. All the pre-
liminaries referred to emphasize the Mah3vana-Bodhi-
sattva motivation as the basis of the Tantric practice.



By a methodical meditation on the supreme
qualities of the gods a Yogin revels through
his passionate mind and is again liberated
through the fulfilment of the passions, As

a man affected with poison again gets rid of
it through pcison, as water in the ear is re-
moved with the help of water poured in the
ear, as a thorn is removed with the help of
another thorn, in exactly the same manner the
great sages det themselves relieved of all
the passions with the help of the passions. 1

It must be considered as a sign of great strength of
Buddhism, rather than a sign of decadence, that it has
been able to apoly that principle in a creative and
transformative way tc a new historical situation.

Running the risk of being accused of unfounded gene-
ralisation, I dare to say that Western culture and re-
ligion, stemming predominantly from a patriarchal back-
ground is, at least in one respect, confronted with a
challenge very similar to the one faced by Buddhism. It
is the gquestion of how to integrate the contents of
feminine and erotic symbolism of union into a culture
dominated by male values and a religion conceiving its
nighest ideal ir predominantly male syvmbclism. Given
the overall cendition of our present historical situ-
ation, conditions which are different from those of
India in the first 1000 years of the post-Christian era,
we can expect the implicaticns of this challenge tc be

very dissimilar from thcse they have been for Buddhism.

1 S.Dasgupta, Introduction, p. 168.
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PART I : TRANSLATION.

IX. The chapter on the method of destroying all the
permanent karma.

42a2 Then I shall explain something different,

namely the rite of the single hero.
The mantrin should contemplate the wind and the

fire in the center. In their middle is on top a

42a3 double lotus and on that a sun disk. On top of
that is a skullcup completely filled with the am-~
brosia of the five knowledges., In the middle of
that are the vowels (31i) and the consonants
(k@li) twofold in the reqgular and reversed order.

42a4 Having done the blessing with the syllable HUY,
he contemplates himself by the voga of Vajrasattva

. . , 2
as Heruka, arisen from lmpassionate ecstasy.

1 According to éﬁraﬁgavajra's commentary this contem-
plation is done in the middle of the mandala palace.
Previous to that the process cf meditation had alreadvy
involved five preliminary steps called the 'immeasur-
ables' (tshad med pa), 'blessing' (byin gvis brlab pa) .,
'protection' (srun wa), 'tshogs gsogs pa' (gathering of
the assembly), 'voidness' (stoh pa Nid). Then Mt. Meru
is established on the four elements ('byun ba bZi ri
rab). On its top on a crossed vajra one places the ,
mandala palace (sna tshogs rdo rje gZal yas khah) (Sg.
198alf., p. 285-3-1f.). 1In another place these steps
are summed up as the seven yogas (Sd. 223bs6, pP.295-4-6).

2 The Tibetan version adds: 'of the nature of ccm-
passion abiding in a state of passion’'.

The generation of the 'egg-born' Heruka is indicated
here only in abbreviated manner. From the commentary we
learn that the generation consists of five steps called
the 'five complete awakenings' (paﬁca-abhisambodhi/T
mion byan lfa). According to the tantric tradition the
'five complete awakenings' are the last stages one has
to go through before becoming a Manifest Complete Buddha
(FBT pp. 29-35, p. 37). The generation of the deity
thus repeats on a fictive level the same process the
Buddha is said to have gone through.

The'five comglete awakenings' are related in turn to
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He has four faces, twelve arms, and stands in

the FlTdha~stance (with the right leg stepping to

42a5 the right). The mouth is baring the teeth, the
face with three eyes is grimacing.l He is in the
posture of stepping on top of Bhairava and K3la-
ra&tri. He wears a tigerskin and trembles with
the sentiment of compassion.

42bl With the two arms which embrace Vajrav3rzhT he
holds the terrible five-pronged vajra and vajra-
bell. With the other two hands he holds as a gar-
ment the hide of Gapefa. In the third right hand
(he holds) the vajra-spear (vajra—éala) and in

42b2  the fourth the iron hook (ahkufa), in the fifth

the five knowledges of the five Tath3gatas and corre-

spond in the following order to the elements indicated

in the root-text:

l. The (Sanskrit) vowels 'Tli' transform into a moon-
disc = mirror-like knowledge (Zdar$ana-jHZna).

2. The (Sanskrit) consonants 'k31i' transform into a
sun-disk = equality knowledge (samat3-jHana) .

3. The syllable 'HUYM' (placed on top of sun and moon) is
here likened to an egg with the syllable 'PAM' inside
(=bird) = discriminative knowledge (pratyaveksana-
jﬁana). )

4. Light emanates from and is reabsorbed into the 'Hﬁg'
=~knowledge of the procedure of duty (krty@nugthIna-
jnd@na).

5. Transformation of 'HUM' into Heruka who is thus
likened to one born from an egg = knowledge of the
dharma-realm (dharma-dh@atu-j¥3na) (§G. 198a4-a7, p.
285-3-4/7; 213blf., p. 291-4-1f.).

The connection between the five abhisambodhis and the
steps in generating the deity are discussed aiso in BT
P. 211 and Beyer's Cult of Tar%, p. 111f. The same
ritual step can also be studied in the Cakrasamvara-text
translated by Xazi Dawa Samdup (CT pp. 16ff. (Engl.)/p.
8f. (Tib. text). The forty consonants and thirty-two
vowels are correlated with the Buddha's marks, see YGT
p. 357.

1 The Tibetan version adds: 'He is endowed with a
garland of skulls and the body is sealed with the six
seals (mudr3®) of a hero'.



the vajra-chopper (vajra-karttikf®), and in the
sixth the vajra-drum (vajra-damaru). In the third
left hand (he holds) the skull-cup (kapala) com-
pletely filled with marrow and in the manner of
43b3 the sacred threadl the vajra-khatvanga above with
a five-pronged (vajra), hung with a terrible vajra-
bell, hung with a variegated cloth, in the middle
42b4 marked with a double vajra, below with a one-
pronged vajra.2 In the fourth (hand he holds) the
vajra-noose (p3fa), in the fifth the Brahma-head,
in the sixth the axe (parafu).
The faces are blue, yellow, red, and green;

1 The expression is in Skt. 'yajﬁopavitayogena’ (em~
ended from yajnopavitam yogena) (T rnal 'byvor gyi mchod
phyir thogs pa). The same expression occurs in the
Nigpannayog@valT where the goddesses of the NairZtma-
mandala are described as 'yajfiopavitayogena sakhat-
vaigah' (NSP p. 17). Mallmann, in reference to this,
comments on the manner in which the sacred cord is worn:
'(il) est port& sur l'épaule gauche en travers de la
poitrine et passe sous l'aiselle droite, comme 1'&tole
des sous-diacres' (ITB p. 120 note 5). It seems that
in fact the khatvEhga is leaning against the left
shoulder and held back with the third arm and not as the
Tibetan versicn suggests an additional emblem 'the
sacred thread of yoga'. The Tibetan version results
from probably not accurately translating the original
instrumental 'vogera' with the genetive "rnal 'byor gvi".
Moreover, since the deix7 already holds the skull-cup in
the third hand it makes sense that the khatvaiga is
leaning against the shoulder and not held in that hand.
(A clear drawing of this manner of holding the khat-
vanga is Fig. 159 of VajravarshI in Bhattacharyya's
Indian Buddhist Iconography).

2 The khatvanga of gri Cakrasapvara is usually de-
picted in addition to the mentionde symbols also with
three heads in different states of decomposition under-
neath the top vajra and above a vase (cf. plate XIV in
ITB, plate 155 in 'Dieux et Démons de l'Him3laya, plate
73 in 'Lamaistic Art', Lessing Yung-Ho-Kung Fig. 20,
etc.).

155
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42b5 ferocious, laughing, impassionate-~heroic, and ex-
pressing disgust with the tongue darting out.
In front of him is the lordess Vajravarizhi be-
gotten from the vowels and consonants (Eli—kéli).l
She is of red color, has four faces, four arms,
43al and three eyes. She has dishevelled hair, is
naked, and just wears a girdle (made from) ador-
ned pieces (of bones).2
In the left embracing hand (she holds) a skull-
cup (kapala) filled with the mind of enlighten-
ment (bodhicitta) and the blood of the evil M3ras.
In the right hand pointing the finger threatingly
43a2 is the vajra-chopper (vajra-karttik3). In the
other two hands is the damaru-drum and khagvﬁﬁga.
She is like the fire at the end of the aeon and
delights in dripping blood.3 She winds her two
legs evenly around (the lord). She is of the
43a3 nature of the great blissfull compassion. Her
faces are red, green, yellow, and blue, terrible,
horrendous, and fear-inspiring.
(Just as one draws the colors) of the lord, in

that way one should draw her endowed with the pure

1 The Tibetan specifies: 'abiding in the manner of
embracing'.

2  Tsuda quotes the YoginTsafic3ra Ch. 6 (Vol. 2, 238-
5-8) showing that the girdle is decorated with pieces of
skull-bones: thod dum brgyan pa'i sku regs can (ST pP.
284 note 2). An excellent set of photographs with
clarifying drawings of this type of girdles, actually a
kind of apron consisting of different pieces of bone,
with deities and svmbols carved in it, can be found in
Grinwedel's 'Geschichten der vierundachtzig Zauberer'
(Fig. 4a-c and 7a,b; pp. 206ff). Other photographs of
this ornament: Fig. 163 in 'Lamaist Art' and Fig. 330 in
‘Dieux et Démons de 1'HimZlaya'.

3 The Tibetan version has 'blood is dripping (from
her mouth, (indeed) she delights in blood'.
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colors of the faces and colors of the arms.
43a4 His ultimate yoga is of the nature of deposit-
ing (the syllables) in the sequence of the sacred
places (pithas), etc.
PUM: Khandakapdlina and Pracandd are on the head.
JAM: Mah3kahk3Zla and CanddksI are on the crest of
the head.
43a5 oM : Rank3la and Prabhidvatl are on the right ear.
AM : Vikatadamstrina and Mah3n3s3 are on (the
uppermost part of) the spine.2
These are the sacred places (pithas).
GOM: Surévairiga and ViramatI are on the left
ear.
43bl RAM: Between the two eyebrows are Amit3bha and
Kharvar?.
DEM: In the two eyes are Vajraprabha and Lankes-
vari.

MAM: On the roots of the arms3 are Vajradeha and

1. The Tibetan reads: 'On *his (deity) the highest vo-
gin places in succession the inner sacred places etc.'.
In the section following now the first syllables of
the names of the 24 countries constitute the seed-syl-
lables (i.e. PUM from PullTramalava) which are placed on
24 spots on the body.

2 Skt. prsthavansa (em. to pggphavagéé) 'the back-
bone' / T spyi bo'i rgyab tu 'back of the head'. Cf.
83a5: Skt. mastakaprgthe 'back of the heéd' / T spyi bo'
bo'i rgyab tu; ST VII,4: Skt. Prsthavamsa / T mgo rgyab
'back of the head' (cf. note 1, pP. 261); S4. ltag pa
‘neck' (also CT p. 20); Meisezahl, V3riZhT: mgo bo rgyab
or ltag pa. The different forms used here are not
contradictory but indicate that the upper part of the
spine is meant which reaches up to the back of the
head resting on the neck. :

3  Skt. b3humilayoh / T dpuh tsar; S4. phrag pa ghis
su: on the two shoulders'; 83bl Skt. skandhadvaye (on
the two shoulders) / T phrag pa ghis su; ST VII,7: Skt.
skandhadvaya / T dpun pa (cf. note 3, p. 261: YoginI-
saficara Ch. 13 dpuh mgo 'shoulder blade'); Meisezahl,
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Drumacchay3d.
These are the secondary sacred places (upa-
43b2 pithas). There is 'She, the one .moving in the
sky' (KhecarI) belonging to the mind-circle.
KKM: In the armpits are Ahkurika and AirdvatI.
OM : On the two breasts are to be placed vajraja-
tila and Mahabhairavi.
These are the fields (ksetras).
43b3 TRIM: In the middle of the navel are Mah3vira and
ViyuvegE;
KOM: On the nose are Vajrahtmkara and SurdbhaksTI.
These are the secondary fields (upaksetras).
KAM: 1In the mouth are Subhadra and §y§m§devi.
43b4 LAM: In the throat are Vajrabhadra and Subhadr3.
These are the chandohas.l

KEM: In the heart are Mah3bhairava and Hayakarna.

VErahI p. 294 dpun pa gfiis / phrag pa / dpun mgo gyas
dan gyon 'right and left shoulder blade', CT p. 20
phrag pa gnis. From these references follows that the
expression 'root of the arms' is used interchangeably
with 'two shoulders'.

1 There is no ready translation for the term 'chan-
doha'. Snellgrove quotes a commentary by DharmakIrti
stating 'Because one desires and yearns, it is called
chando'. Also Snellgrove leaves the term untranslated
(HT Vol. 1, p. 68£f. note 1).

Biswanath Banerjee translates 'chandoha' as 'fried-
volles Begehren' (peaceful yearning) but does not ex-
plain how he arrives at this meaning (Dissertation,
Ludwig Maximilian's Universitit Miinchen, 1959: 'Ueker
das Lokadh3tu Patala, 1. Kapitel des Laghu-K3ilacakra-
Tantra R3ja', p. 48.



159

HIM: At the root of the penisl are Virlpaksa and
Khaganan3i.

These are the secondary chandohas (upacchan~
doha). There is 'She, moving on the earth' be-
longing to the speech-circle (BhicarI).

43b5 PREM: On the penis (liﬁga)2 are Mahdbala and
Cakraveg3d.
GRIM: In the anus are to be placed Ratnavajra and
Khandaroha.

These are the meeting places' (melapaka).

SAUM: On both thighs are HayagrIva and Saundini.
44al SUM: On the shanks are ikééagarbha and Cakravar-
minT.

These are thes secondary meeting places (upa-
melapakas).

NAM: On the little toes3 are SrI Heruka and Su-

1 Skt. medhra (variants medra, mattra, madghra) 'penis'
/ T bsan sgo 'gate of excrement'. The Tibetan version
doubles the spot no. 18. For 18 the Skt. has guda
‘anus', the Tibetan translates it with gzah and in the
parallel passage‘§3b4 with bdafh ba'i lam (anus).

St. has rgyu zabs 'lower bowels'® (=anus); the paral-
lel passage 83b3 mechra / 'doms; Meisezahl p. 295,
'doms and acc.to LU yI pd 'bras bu gHis 'the two tes-
ticles'; CT p. 20 'doms pa; IT III p. 40 'pupille' (tes~-
ticles), Tib. not given. The version of the YoginTsafl-
cdra cited by Tsuda has "mtshan rtsa" (the root of the
penis) (ST p. 262 note 2). This helps to distinguish
this spot from the next given as 'lihga' .

2 Skt. linga is uniformly rendered in Tibetan by
mtshan ma 'sexual organ'. Meisezahl in his article on
vardhT (p. 295) translates, probably to mark the dif-
ference from no. 16, as'regio pubis' what is hardly
justified.

3 Skt. qﬁguli§u: on the finger or toes (= T sor mo
rnams la);ST. (=83a5) rkan pa'i sor mo kun la: 'on all
the toes of the foot'; ST VII,14: p3dafigulau (on the
toe(s) of the foot / rkadl pa'i sor mo; cf. Meisezahl
who quotes LU yI p3 (no reference) as commenting 'ser
(sic) mo bcu drug 'the sixteen fingers (and toes), op.
cit. p. 296, likewise CT p. 21 sor mo bcu drug and
Tucci IT III p. 41 'sedici ditta'. See also next note.
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virsd.
SIM: On the upper side of the feet are Padmanar-
tesvara and Mah3bali.

These are the cemeteries ($madZnas).

44a2 MAM: On the big toes1 are Vairocana and Cakravar-
tinT.
KUM: On the two knees are Vajrasattva and Mah3-
virya.

These are the secondary cemeteries (upaéha—
éana). There is 'She, the one dwelling under-
ground' (Patdlavdsini) belonging to the body~
circle.

44a3 pékinI is on the (hand holding) the vajra, L3ama
on (the hand holding) the bell, Khandarohd and
Ripini on the fist(s) (holding an) elephant hide.

'She the Raven-Faced' (K3k3sy3) is on (the hand

holding) the vajra-spear (vajrag@la), 'She the

Owel-Faced' (Uluk3syia) is on (the hand holding)

1 skt. aﬁgquha(yop) (em. from aﬁgusppa / aﬁgegu) 'on
the two thumbs' or 'two big toes' (= T mthe boh g®is),
84b5 wigusthayoh / T mthe ba (=bon?) dag la 'on,the
thumbs' (could also include the two big toes)., S{d.:
rkan pa'i mthe bo gHis la (on the two big toes of the
foot); ST VIII,15 afgusthayoh/mthe boh (no ending) .
Meisezahl p. 296, mthe bo dag, quotes LU yI pd: mthe bon
bZi :'four thumbs',i.e. 'thumbs and big toes', likewise
CT p. 21 mthe bon bzZi and Tucci IT III p.4l 'quatro
pollici' (four thumbs). It seems that with regard to
the spots of no. 21 and 23 we find two varying tradi-
tions:

1. The spot no. 21 is on the %oes of the feet not in-
cluding the big toes. No. 23 is on the big toes of the
feet,

2. The spot nc. 21 is on the toes of feet and fingers
and no. 23 on the thumbs/big toes of both feet and fin-
gers.

It seems that the Skt. readings at our disposition
support version 1. This is born out by the fact that in
no. 21 the dual is put and that ST ad 21 specifies
'padangulau’.



the hook, 'She the Dog-Faced' (§§én35y§) is on
4424 (the hand holding) the vajra-chopper, 'She the
Boar-Faced' (éﬁkarésyi) is on the (hands holding
the) damaru-drum.
'She,Yama's Cremation-ground' (Yamad?th)l is on
(the hand hoding) the skull-cup and khatvanga,
'She, Yama's Messenger' (YamaddtI) is (on the hand
holding) the noose, 'She, Yama's Tusk' (Yama-
da@§§f§) is (on the hand holding) Brahma's head,
'She, Yama's Annihilation' (Yamamathani) is (on

the hand) holding the axe.2

1 The Skt. text has here and in the other,chapters
'YamadaghI', the Tibetan reads throughout 'gsin rje sreg
ma' what corresponds to ‘'Yamad3ihi'. This reading occurs
in the Samvaroddya-tantra, but the corresponding Tibetan

is 'gfin rje brtan ma' what suggests 'Yémad;@hi' (Yama's
firmness?). (ST XIII,31l, cf. note 4 p.285). I have ad-

opted the clearer form 'Yamad3hI' which can easily be
translated. By this the originality of this name versus
the other is not implied.

2 The formulation of the places where DakinI etc.
have to be imagined is not completely transparent in the
Skt. and Tibetan. Skt. just has the loc. of the twelve
hand implements of Heruka but is not consistent in its
use and sometimes puts the implements also in the nom.
case. The Tibetan uses the construction with 'ni':
mkha' 'gro ma ni rdo rje 'as regards DakinI there is the
vajra' etc. The commentary clearly states that in this
passage the place of the twelve goddesses is indicated.
('As regards the twelve goddesses) the place is ex~
plainred in the (root-) tantra (gnas ni rgyud na gsal
lo)' (SU. 199b6, p.286-1-6). This agrees with the
previocus context of listing the places of the mandala-
deities on the body. The Cakrasapvara text edited by
Kazi states that the twelve goddesses have to be im-
agined as syllables (or actually proceeding from these)
on the twelve hands of Heruka visualized in the heart
(CT p. 19).

Given this information it is quite safe to assume
that also our text implies that the twelve Dakinis
should be visualized on the twelve hands of Heruka.

The implements are in all likelihood mentioned to in-
dicate on which hand which deity has to be imagined.

The formulation 'on the vajra etc.' probably means the
hand holding the vajra etc.



162

44a5 The Bodhicitta-vessel(s) are on the four
faces.l
The earth element is P3tanT, the water
element is Miragi, the fire element is Ekar§apI,
the wind element is Padmanarteé%arI, the space
44bl element is PadmajElinT.>
Vairocana is in the form aggregate (ripa-
skandha)3, Vajrasirya is in the feeling aggré—
gate (vedan3skandha), Padmanartesvara is in the

ideation aggregate (sagjﬁéskandha), Vajraraja is

1 The commentary specifies 'on the ﬁggakogé between
the eyebrows' (SG. 199b7, p. 286-1-7). The Bodhicitta-
vessels are on the intermediate lotus petals of eight
petals forming the second of the five concentric circles
(cf. Lessing, Yung-Ho-Kung, p. 130).

2 The goddesses PZtanI etc. arise from the syllables
Lay, MaM, PAM, HAM, KHAM in the heart, stomach (lto ba),
navel, secret place, and head _in the circle (mandala) of
the element related to them (Sd. 199b7f., p. 286-1-7f.).
For the association of four of the 15 mapdala god-
desses with four elements according to the Hevajra-cycle
see HT I, ix,l6;and according to the Guhvasam@ja-tantra
see BT p. 188 (association of Locand etc. to the cakras
of the navel, heart, neck, and head) and YGT p. 232ff.

3 The Tibetan interprets here and in the following
lists (association of deities with the aggregates,
twelve seats of perception (Zyatanas), and body, speech
and mind) the Skt. loc. with the particle 'ni'. For
ripaskandhe etc. the Tibetan has "gzugs kyi phun po ni
rnam par snan mdzad": 'As regards the aggregate of form,
(there is) Vairocana' or simply 'the aggregate of form
is Vairocana'. Above, where the Skt. uses the nom. case
with the elements, the Tibetan translates in the same
manner using the particle 'ni'., The Tibetan translation
of the locative is probably based on an extension of the
rule that 'synonyms explaining the meaning of some words
are put in the locative' (Speier § 140, rem.2). Since
the Skt. is consistent in its use of the loc. in the
case of relating the skandhas to the Buddhas and not
use of the loc. in the case of the elements (cf. Ch. XIV,
84alff., but also the Hevajratantra HT I,ix,8f5%) I de~
cided to mark this difference and translate the locative
literally.
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in the motivation aggregate (sa@skﬁraskandha),
Vajrasattva is in the perception aggregate (vi-
jfi&naskandha) . Sr1 Heruka is the reality of all
the Tathagatas.

Delusion-Vajra (Mohavajra) is in the two eyes,
Hatred-vajra (Dve§avajra) is in the two ears, Av-
arice-Vajra (frgyévajra) is in the nose, Passion-
Vajra (Ragavajra) is in the mouth, in the sense of
touch is Jealousy-Vajra (M3tsarvavajra), Sover-
eignty-vajra (Ai§varyavajra) is in all the seats
of perception (3yatana), Akgobhya is in the mind,
Amit3bha is in the speech, Vairocana is in the
body.

OM HAH Vajrasattva is in the heart,

NAMAH HIH Vairocana is on the head,

SVAHA Hﬁy Padmanartedvara is on the crest of the
head,

VAUSAT HE Heruka is on the two shoulders,

HﬁM Hﬁg HOH Vajraslrya is in the two eyes,

PHAT HAM Paramdsva is the weapon on all the limbs.
OM VAM Vajravarahl is on the navel,

HAM YOM Y3minI is in the heart,

HRIM MOM MohanI is in the mouth,

HREM HRIM SaficdlinI is on the crest of the nead,
HOM HUM Samtr3sanT is on top of the head,

PHAT PHAT Candikd is the weapon on all the limbs.

Having made the foremost knot indeed (with) the
middle finger, the vajra of the thumb set firm,
(the mudrd, i.e. hand gesture) should be placed
at the level of the middle of the forehead (and
then) he should cause it to turn in the manner of

revolving and turning it.l Then, pressing his fecot

1

I

(sd.

By this gesture the knowledge beings are invited
200a5, p. 286-2-5). This ritual section corre-

sponds to the one in the Cakrasamvara-text CT p. 49. The



down, looking upward, he roars the sound 'HE?' up-
45a3 ward. Having attracted the heroes and Yoginis
from the world-realms in the ten directions (he
recites) : 'JAH HOM BAM HOH'. By the yoga of the
iron hook, etc., drawing near, making enter, bind-
ing, he should completely unite (with them).
45a4 He sees the expanse of the sky completely full
of the heroes and YoginIs. Then she gives rise to
the rightful initiation (enacting) the dramatic
gesture of initiation with the skull-cup full of
the five ambrosias.
(She recites): 'Just as the Tathdgatas have
been born they have been bathed, just like that
I shall bathe (you) with pure divine water: oM
45b1 SARVATATHEGATABHIgEKAsm-iAYAs'RIYE SVAHA AH HOM

(OM the glorious time of the initiaticn by all

knowledge being (jNZna sattva) is either 'a human Bodhi-
sattva, or a celestial Bodhisattva or Buddha' in dis-
tinction to the symbolic being (samaya sattva) 'the Yo-
gin who has identified himself with a deity he has
evoked or imagined' (FBT p. 162 note 17).

The gesture is referred to again in the parallel sec-
tion Ch.XIV 84,b5, but also 50b4 and Ch. XIV 89a2.

Further references: S4. 200a6f.; Meisezahl, VArihi,
P. 253 ( Skt. Var3dhI-S3adhana by Advayavajra); Beyer,
Cult of T3rd, p. 10lf. (with representation of accom-
panying gestures); see also CT p. 22f.
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the Tath3gatas SVAHA AH HﬁM).l
He should imagine a wind and fire disk (man-

dala) and upon it a skull-cup arisen from the

letter 'A' filled with the five ambrosias. (It

is) empowered by the (three syllables) 'Hﬁ@'

(etc.) (placed) on top of (a moon) of sixteen
45b2 digits.2 Arisen from the three syllables one

should contemplate three circles (cakras) to be

radiated forth.

'OM SAMAYAghDDHﬁg SARVADHARMK@ SAMAYA-

1 §ﬁraﬁgavajra relates the,different parts of this
mantra to three initiations (Sd. 200b2-§, P. 286-3-2/4):
1. 'The "OM SARVATATHAGATE ABHISEKATA HUM" is the mantra

of the water initiation (chu'i.dbaf bskur ba'i snags)
1

2. 'The "SAMAYA HUM"...is the bestowing of th ini-
tiation of realizing the illusory (body) (sgyu mar
rtogs pa'i dban bskur)...'®

3. 'The "SRIYE Hﬁm" is the insight knowledge mantra
(Ses rab ye Ses kyi shags)...'

1. The water initiation is the first of five or six
flask initiations (FBT pp.313-317), probably all of
them are meant here constituting the first of four
initiations.

2. This is referring to the secret initiation of which
is said that by its effect 'in the time of the path..
he accomplishes the illusory body (sgyu ma'i lus)'
(FBT pp. 317£ff., p. 321).

3. This is the third, the insight-knowledge initiation
(FBT pp. 321-25),

The fourth which in method is regarded to be just the

same as the third is not specifically referred to here

(C£. FBT p. 325).

2 'The moon of sixteen digits' is a moon-disk arisen
from the sixteen digits. On its top is the Hﬁy, under-
neath an OM, and in its middle an AH (st. 200b7, p. 286-
3~7). The Tibetan has: 'on the sixteen digits of the
moon the blessing by the HUM, OM, and AH occurs'. For
the whole of this purification ritual cf. BT p. 115ff.,
CT p. 62f. (Engl) / p. 28 (Tib.) (with a detailed de-
scription of the process similar to the description by
Strangavajra not quoted here).
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éUDDHO'HAM.' (Oy just as all dharmas are pure by
coming together I am pure by coming together.).l
He should activate the thought abiding in the state
of concentration on the one taste of all the dhar-

By means of the prayoga of the knowledge-am-
brosias he should drink the vajra-water: 'OM
VAJRAMRTODAKA HOUM THATHA TRAM Ef KHAM HUM PHAT
SVAHA' (OM the vajra-ambrosia water THATHA etc.).

By means of the pravoga of the knowledge-mantra
one should cause the supreme circle (cakra) to
Efterwards, having made the recitation
using a rosary (made) of shells and having done
the prandyama meditation, instantaneously he

‘o SRI VAJRA HE HE RU RU XA HOM HOY PHAT
DAKINIJALASAMVARAY SVAHA OM HRIH HA HA HUM HOM
PHAT'. This is the heart and the near heart.

'OM VAJRAVAIROCANIYE HCUM HUM PHAT SVAHA - oM

The term 'samaya' can besides 'coming together' also

mas.
45b3
45b4
radiate.”
blazes.
45b5
1
mean

'symbol', 'pledge', or 'time'. Here the expression

'samayasuddhdh sarvadharm@h' has been interpreted as_an
equivalent to the concept of the 'mixed dharmas' (miéra-
dharmas) as opposed to the 'unmixed dharmas' (amifradhar-

mas)
13).

referred to in the Samdhinirmocanasttra (VIII, sect.
There the two expressions signify the absolute end

of thusness and the relative phenomenal end respectively;
cf. A. Wayman, Calming the Mind, p. 46.

2

The Skt. MSS. read 'knowledge-ambrosia' (jﬁanam;ta).

The reading ‘knowledge-mantra' has been suggested by the
Tibetan variant 've Ses bzlas pa'. The commentary sup-
ports the Tibetan reading. It explains that the radi-
ation and the gathering back of the knowledge-muttering
has to be contemplated (Su. 20la2f., p. 286-4-2f.; cf.:
ye Ses kyi bzlas pa spro bsdu ba bsgom pa dan). This
presumably refers to a recitation of the mantra accom-
panied by the visualisation of the mantra-letters as ra-
diating and gathering back light.

The reading ‘'knowledge-mantra' fits the context better

than

'knowledge~ambrosia'. Because of the similarity of

the words 'amrta' and 'mantra' it can easily be imagined

that
3

'mantra'’got corrupted into the variant 'amrta'.
7 . X
Suraﬁgavajra comments: 'As regards the expression
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46al SARVABUDDHADAKINIYE HUM HUM PHAT SVAHA'.l This
is the heart and the near heart of the goddess.
In that way he should perform the contemplation
accompanied by recitation as long as he does not
46a2 get tired. If he is tired he should contemplate
purity. He should dwell in the thirty-seven dharma-
limbs accessory to enlightenment:2
The fixation of mindfulness on bodies is Dakini.
46a3 The fixation of mindfulness on feelings is L3m3A.
The fixation of mindfulness on natures is Khanda-
rohd.
The fixation of mindfulness on thoughts is Rﬁpigf.3
(This is) the purity of the knowledge-lotus.
46a4 The base of magical power in longing is Pracandd.
The base of magical power in striving is CandaksT.
The base of magical power in analysis is Prabh3-

"one's own pragayama", it means that after stopping the
exhalation and inhalation one kindles the warmth of the
internal heat (gtum mo) and then after contemplating the
samadhi of the four jovs one should do the recitation'’
(SW. 20la3f., p. 286-4-3f.).

1 Compare the different forms of the mantra in rela-
tionship to mantras of other forms of VErIhT in Ch. XIV
(87a5) and XIX (102a5). The Heruka-mantra only differs
in 102a5.

2 The sequence of the different groups of limbs enume-
rated here differs from the standard way in that the four
'right destructions' (Skt. samyakprah3pa, P3li sammappa-
dh3@na 'right exertion') Nos. 34-37 are mentioned as the
last group instead as the second (cf. Lamotte, Le Traité
Vol. III pp. 112ff., Mahavyutpatti Paragraph 38 and 39,
Nos. 952£f., and 957ff.). The sequence here seems to be
determined by the fact that the four goddesses associated
with them are in the outmost circle and that the list
starts from the inner (2nd circle).

3 The two members 3 and 4 of the four smrtyupasthanas
are reversed from their position in the traditional lists
where they would be No. 4 and 3 respectively (Lamotte, Le
Traité p. 1121, MahZTvyutpatti Nos. 952ff.). DEkinT etc.
are given in their usual order according to their position
inthe East, North, West, and South on the petals of the
'jn@napadma’ forming the second from the inside of the
five concentric circles of the mandala (ITB p. 50, Les-
sing, Yung-Ho-Kung, drawing p. 132).
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The base of magical power in thought is MahénEsE.l

46a5 The faculty of faith is VIramatT.
The faculty of striving is Kharvar®.
The faculty of mindfulness is Laﬁgkeébarf.
The faculty of sam3dhi is Drumacch3y3.
(This is) the purity of the mind-circle.
46bl The faculty of insight is AirdvatT.
The power of faith is Mah3bhairavi.
The power of striving is Vayuveg3.
The power of mindfulness is Surﬁbhak§I.
The power of sam3dadhi is é&émidev?.
The power of insight is Subhadri.
46b2 The sam3dhi limb of enlightenment is Hayakarna@.
The striving limb of enlightenment is Khag3nang.
(This is) the purity of the speech-cakra.
The joy limb of enlightenment is Cakravegs.
The cathartic limb of enlightenment is Khandarohd.
46b3 The analysis of the doctrine limb of enlighten~
ment is Saundini. v
The mindfulness limb of enlightenment is Cakra-
varminT.
The equanimity limb of enlightenment is SuvIrS.'.2
Right view is Mah3bal3z.
46b4 Right conception is CakravartinT.

Right speech is Mah3vIiry3.

1 The last two members occur in the reverse order
from the trad. lists. See Lamotte, op. cit. p. 1124f.
The list in the Mahdvyutpatti also follows a special
order by having No. 6 and 7 reversed.

2 The sequence of the seven sambodhyanhga differs con-
siderably from the usual order, according to which No.
19 would be No. 24, No. 20 No. 21, No. 21 No. 22, No. 22
No. 23; Nos. 23, 20, and 25 would ir that order follow
at the end (Lamotte, Le traitsé p. 1128f., Mahavyutpatti
Nos. 988ff.).

168
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(This is) the purity of the body-~circle.
Right bodily action is K3k3sy3d.
46b5 Right livelihood is Ultk3asya.
Right effort is §§3nisy§. '
Right mindfulness is §ﬁkar§sy5.
These are the four doors to liberation.l
Right sam3dhi is ST Heruka.
47al 'I am consisting of the intrinsic nature of the

2
knowledge of the ultimately pure dharma-sphere.”

1 This reference to the 'four doors of liberation®
which do not belong to the list of the thirty-seven
limbs was probably included because the four just men-
tioned YoginiIs, K3k3sy3 etc. are the four gatekeepers
of the mandala. The Mahavyutpatti has only a reference
to the three gates of liberation, 'void', 'signless’,
'wishless' (Nos. 1541-44). In our case probably the
same ‘four liberations' as mentioned in CT as being
symbolized by the four faces of Heruka are meant. Ac-
cording to the editor Kazi Dawa Samdup they are the
four voids. The four voids are - 'being void of being'
(bhavo bhavena slnyah), 'non-being void of non-being'
(abha@vo 'bh3vena §ﬁnyab), 'own-being void of own-being'
(svabhdvah svabh3vena éﬁnyah),'other-being void of other
-being’ (prabhdvah prabhivena §ﬁnyah). The list of four
voids quoted here is based on the Pa?caviy§atis§hasrik§
and slightly more detailed@ than the cne qucted by Kazi
(CT p. 22 note 1; Lamotte, Le traité .. IV, p. 2035f.).

2 This mantra-like statement dces no- cccur in the
parallel text 87al. The Tibetan reads 'vajra-kncwledge'
(ye Ses kyi rdo rje), the commentary relates the state-
ment to Vajravdrahl as follows: 'the dharma-sphere
arises as the consort Vairav3rdni' ($a. 202a2, p.287-1-
2). 1Is in this context the before mentioned Heruka (=
practitioner) the 'I' of the intrinsic nature of the
knowledge which based on sam3dhi perceives the dharma-
dhdtu = Vajrav3rihiI? This conclusion is quite possible
because elsewhere Heruka is referred to as 'Heruka, the
knowledge of the dharma-sphere' (Sa. 215a5, p. 292-3-5).
At any rate, the reference to Vir3hi here is significant
because otherwise she would not be mentioned in this
list as the only goddess out of the thirty-seven. The
statement seems to indicate that she is implicitly in-
cluded in Heruka, who is the only male deity mentioned
here (cf. A. Wayman,BT p. 9, who assumes that she is in-
cluded by way of her mystic union with Heruka).



The generation of the virtuous natures so far not
arisen is Yamad3hT.
47a2 The guérding of the virtuous natures that have
arisen is YamadutT.
The elimination of the sinful natures that have
arisen is YamadamstrT.
The non-production of the sinful natures so far
47a3 not arisen is YamamathanI.l
This is the purification of *he pledge-circle.
If in this manner one does the contemplation
in a distinguished way then surely the prac-
titioner is successful. He who possesses the
47a4 essence of yoga for the benefit of all has the
highest pledge of sameness.
He should contemplate the different cakras as
possessed of the five methods in the manner of
distinguishing each separately. By a division

into separateness one should contemplate the

1 The order of the limbs of the 'four destructions!
diverts from the usual order where No. 37 in the text
would be No. 34, No. 36 No. 35, No.35 No. 37, and No.
34 No. 36.
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'womb-born one'l who has the five highest circles,

1 According to the Abhidharmakoé% there are four
types of birth, i.e., birth from the womb, oviparous
birth, birth from moisture, and apparitional birth
(Chauchuri, Analytical Study of the Abhidharmakoga, P.
48). These types of birth are also enumerated ST Ch.II,
2ff.

Besides the 'womb-born' our text also refers further
on to the 'egg-born' (cf. 48a3, 48bl, 49a5).

In a personal communication (letter from Feb. 14,
1979) Prof. A. Wayman has expressed his opinion that the
distinction 'womb-born' and 'egg-born' is the same as
the distinction of two types of knowledge beings into a)
the being born from perfections (pdramitd) and b) the
being born from knowledge. In the Tantr3rth3vatira-
vy@khyana (Toh. 2502) the two are distinguished as fol-
lows: 'The being born from the perfections is the one
disposed to seek in ever higher steps by way of the sta-
ges (bhUmi)..and perfections (p3aramit3)..The being born
from knowledge is the corporeal manifestation of the
Lord and retinue arisen from the higher comprehension
(adhigama) of the pure Mind of Enlightenment.' (FBT p.
162 note 17).

Professor Wayman now suggests that the 'being born
from the perfections' is the 'womb-born' and the 'being
born from knowledge' the 'egg-born'. He furthermore
observes in the same letter that 'it is the distinction
between the Buddha or Buddhas on the absolute plane,
called the 'egg-born' (after the Indian theory and
legend of the ‘'golden egg' (Hirapyagarbha), or the Lord
in the golden egq, who then creates the world; as con-
trasted with men who are 'womb-born' and who seek by
yoga to identify themselves with the Lord by stages of
yoga'.

In illustration of the term ‘egg-born' we may more-
over recall the already quoted passage in the commentary
ad 42a4 where the process of generating Heruka has been
described in analogy to the birth of a bird from an egg
(p. 153f. note 2). 1In Beyer's Cult of Tiri (pp. 122-125,
cf. p. 113f.) we find a detailed description of how the
steps of generating oneself as the deity are symboli-
cally related to the birth frcm the womb. Judging from
& passage in Mkhas grub rje there have been methods of
generation in accordance with all four types of birth:
'And furthermore they assert that because the steps of
production purify the four modes of birth, which are
'birth from an egg' and so on, there are four different
ways of generating deities.' (FBT p. 331).
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47a5 (each) with a lord in accordance witb the Yogini=+
She is divided by the division into separateness.l
Like Heruka-Vajra just so DevT is (considered)
to be in the middle. He is in the company of a
YoginI in conformity with the yoga of Buddhad@kinT.

The contemplations of the herces of the body-

1 This passage which according to éﬁraﬁgavajra deals
with the radiation of 'the womb-born one' is an example
of the extremely dense and concealing style of tantric
root texts and as such difficult to translate. The com-
mentary helps in as much as it makes clear that the fol-
lowing ,(up to 47b3 end) discusses the same in more de~
tail (STG. 202bl, p.287-2-1). Thus the division of the
mandala of the '‘womb-born Heruka' consisting of the
five circles, i.e. knowledge-, mind-, speech-, body-,
and pledge-circle, is by way of the Knowléedge-,Vajra-,
Lotus-, Buddha-, and Pledge-pékinis associated with
these circles in this succession mentioned below (c£f.
Tucci IT III, p. 66, for a probably connected group of
ten D&kinIs called Dam tshig gi mkha' 'gro, sKu vi
mkha' ‘gro, etc.).

Moreover, the commentary seems to indicate that the
method implied is that, at the time of radiating (light)
from the mandala, the deities in the five circles become
lords of newly manifesting complete mandalas. These in
turn radiate and produce further mandalas arising from
the different circles, which again reproduce themselves
ad infinitum: '(The mandala) radiates(light) according
to the separate division of the incomparable five ‘womb-
born' circles into the directions East etc. At that
time one makes a separate division of the individual
deities and after this (the circles) turn into mandalas
with each deity made into a Lord. Then one makes
Lords by the division of the manifested circles. When
these circles have also radiated they turn into a limit-
less number of mandalas' (Sar 1la sogs pa'i phyogs bcur
bla na med pa'i mnal skyes 'khor lo 1lfa so sor dbve bas
spro ba'i tshe / lha so so'i dbye bas phye nas lha re re
gtso byas pa'i dkyil 'khor du 'gyur la / des sprul pa'i
'khor lo so so dbye bas gtso bor byas nas yaﬁ 'khor 1lo
spros pa thug med kyi 'khor lor 'gyur ro / (SG. 202a5 -
a7, p. 287-1-5ff,).
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47bl vajra etc. are in the mddle of the bhaga.l Thus
on account of the yoga of the three circles in
that way gradually the meditation (is performed).
One should contemplate (the lord) endowed with
five (circles) in the bhaga in conformity with the
yoga of the D&kiniI in the middle.

4702 By the yoga of Padmadd@kinI, by the subdivision of
VajraddkinI, one should do the meditation of the
highest Heruka in the middle of the bhaga with
three circles surrounding. One should contem-
plate him in the pledge-circles in the mandala of

47b3 Pledge-D3kinI (samayadakini) by means of the yoga
of Knowledge-DakinI in the middle of the varie-
gated lotus. One should contemplate (him) in the
bhaga of precisely that with four cakras surroun-
ding.z‘

47b4 As we contemplate the sole hero Heruka accom-
panied by vVarahI we also contemplate (his) color,

face, hand-ornaments, and the double lotus. One

1 In the middle of the 'bhaga' (vagina) means here
that they should be imagined as possessed of the (man-
dala-) palaqg of the nature of the charma~sphere ("chos
kyi dbyins Zal yas khan dan bcas pa" (St. 202b2, p. 287
-2-2). That is, the heroes previously part of the body-
circle of the first mandala, each, in conformity with
the yoga of Buddha-D3kinI associated with that circle,

arise in the middle of a palace in an emanated mandala.

2 The variation of numkers of surrounding circles
given here ané above, 47b2, is in conformity with the
respective position of the deity within the five mandala-
Circles. The knowledge-circle (in actuality the second
of the five concentric Ccircles) is surrounded by the
circles of the mind, speech, and body plus the pledge-
'circle', the space between the wall and the fifth
circle. The mind-circle related to Vajradadkini accor-
dingly is surrounded by three circles. The import of
the text here seems to be that one visualizes the de-
ities belonging to the different circles as having be-
come centers of new complete mandalas still contained
within the original maggala.
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imagines the highest Heruka to be in its bhaga.l
Possessed of the division he is of the nature of
47b5 five and he is endowed with the skulls. In the
manner of the steps of the YoginTs he should be
thought of. In the middle of the bhaga he should
be visualized. He should be contemplated to be
invisible in the center of the circle, in the
center of the bhaga.
One should contemplate the secret meditation in
48al the circle of the heroces in the heart, one's own
(consort) in the manner of a YoginI with the ges-
ture of embracing. In the manner of the retinue,
in the manner of the YoginI in the cakras, they
48a2 are resplendent with four arms. Two hands are
embracing, the others (hold) various implements.
Such is the hero contemplation of them in the
bhaga as invisible. The yvoga hidden from the
world of convention is the highest contemplation

) . . 2
of the hero in an invisible manner.

1 'Its bhaga': That is the bhaga-paluce of the lotus
(Su. /0203, p. 287-2-5).

2 Also this meditation process,47b4ff., is given in
an extremely abbreviated fcrm. It refers to the 'egg-
born' Heruka (S3. 202b5, p.287-2-5). To take the
essence from the somewhat stiffly formulated commentary,
Heruka seems to be contemplated along with five other
egg-born Herukas bhelonging to the (circles) of the
body, speech, mlnd, and posmtlve activity (sku gsun
thugs yon tan 'phrin las kyi sgon skyes kyi Heruka lnas,
Su. 202b6, p. 287-2-6) and both in his heart as well as
the hearts of these five heroes one contemplates five
hldden egg- born YoginIs (sgon skyes kyi rnal 'byor ma
lha dpa o sfiin kar sbas pa bsgom pa dag / dpa'‘o lnas
kyan ran gi snin kar rnal 'byor ma lha sbas pa bsgoms te
/ ibidem). In the same way also the twelve Yoginis from
the retlnue are hidden ln the heart of the hero ('khor
gvi rnal 'byor ma bcu gnis kyan...dpa'o sflih kar sbas
nas..Su. 202b7, p. 287-2-7). Contrary to the reading of
the root-text there is no reference to the lord medi-
tated upon as invisible, the invisibility and secrecy
is in relationship to the inner goddesses.
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48a3 On account of the yoga of the steps of the
'egg~-born one' one should contemplate by a series
of meditations. One should contemplate on the
collection of the five by contemplation of the
highest egg-born one. Having variegated by
variety (bhedena bheditvd) of the cakras, in that
48a4 manner is the successive yoga. Based on a dis-
tinction according to one's wish there is the me-
ditation according to liking. By the way of
variegating the lord, by the way of variegating
the family are the successive contemplations. By
the way of variegating the variety of divinity it
48a5 1is the successive contemplations of the lord.
Having variegated by variety of name one should
apply the sound of the D3ka. Or else by varie-
gation of the three bodies (k3ya) he is the one
who makes the lord. By the variegation of the
lords, etc., he will make the variegation of the
cakras. (Or else the division is done) by way
48bl of the family variegation of all, according to the
variegation of hero and YoginI.l
The meditation of the womb-born one should be

accomplished with the yoga of the song. The egg-

1 The commentary, besides paraphrasing the above pas-
sage does not add much information to this list of
variations of meditations on ths egg-born one. As a
whole these meditations on the egg-born are referred to
as the yoga of the 'infinite egg-born one' (sgon skyes
kyi thug med ni rnal 'byor, Sd. 202b8, p.287-2-8).



born one is devoid of song and dissipated sounds.l

48b2 The self-originating lord is the ultimate variety
of a yoga of a Yogin.
Some Yogins desire, some Yogins don't desire.
48b3 (He is) free from the sounds of song, placed
on the level free of appearances. The series not
manifested, passing away, subtle, free from sub-
ject and object, free from the sound of the song
it is the supreme enjoyable state.
They (the Yogins) have enjoved all the sensory
48b4 objects in the manner of having a heart of com-
passion for benefitting, the endeavour for the
sake of all sentient beings, the finest fore-
bearance and striving. The Yogin does not revile

the song that pleases and benefits the Dakini:

1 In connection with the reference in our text to the
'yoga of the song' and the statement that the 'egg-born
one is devoid of song and dissipated sounds' Prof. A.
Wayman has drawn my attention to four kinds of yoga men-
tioned in bTson kha pa's sNags rim chen mo (402a-b). The
fourth of these yogas, the 'voga of getting up' involves
the exhortation of the Yogin by the song of the goddess
at the time of getting up (BT p. 114, cf. 122-126; the
four vogas are also described CT p. 1 (Tib. text). Our
text refers to this 49a5: 'The song awakens from sleep’.

Prof. Wayman has moreover raised the interesting pos-
sibility to translate '§ébd§§ébdavivarjitam' as 'free
from song and up-to-song' (dividing the Skt. compound
into $abda-3Sabda). 1In that case the expression 'up-to-
song' would refer to the first three of the four yogas

(yoga of eating, voga of washing, and voga of lying
down): in relationship to the fourth one, 'voga of song'
they are the members 'up-to-scong'. According to that
interpretation the 'egg-born' is free of the four yogas.

The Tibetan translation "sgra dan sgra fams spans
pa'o", however, suggests 'devoid of song and dissipated
sounds' (dividing the Skt. compound into fabda-afabda).
In that case the statement would refer to the non-dual
character of the 'egg-born' (see 49a5).
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48b5 'HOH O Lord who has found (bliss) in the three
worlds!
A LA LA LA HOH!
In a compassionate state of mind swiftly liberate,
indeed avert (the suffering)!
Garland of bliss! Assembly of the victorious ones!
A LA LA LA HO?!

49al Liberate O Tathdgata (from) the painful sams&ara.
O Lord, you are the essence in all the blisses,
the amorous pleasure of the union with the desired
one, and the essence in the three worlds.
A LA LA LA HO?!

49a2 Completely free through pleasure (from
pleasure) .’ !
PadmayoginI2 should sound with this yoga of the

song. She should arouse by a network of lotuses,

1 rnhe Tibetan differs to some extent from the Apa-
bhramsa version of this song as can be seen from this
translation based on it:

HOH O Lord who has found bliss in the three worlds!

A LA LA HO:!

Assembly of the victorious ones of (the nature of) the
garland of the great bliss! Sport the vajra in the
lotus!

A LA LA HO!

Liberate O Tath3gata frem (sams3@ra) without laughter!
O Lorxrd, you are the essence of all the blisses. On
account of passion producing great pleasure you are the
essence of what is gathered in the three worlds.

A LA LA HO!

Liberating by pleasing liberate me from pleasure!

The translation of the last words in the Skt.:'mah=S-
chajidﬁhimahﬁ@' is uncertain, we have substituted the
Tibetan meaning in the translation. The theme of the
exhortation of the lord from the void by his consorts
by way of a song occurs in HT II,v,20-30; CMT 4.55-64
(songs in Apabhraméa); YGT p. 300; Beyer, Cult, p. 113.

2 The Tibetan reads: 'The Yogin of the lotus',but the
commentary explains that the song is sounded by the four
gcddesses dwelling in the lotus (of the knowledge-circle)
(STG. 203bl, p. 287-4-1 and 196a8ff., p. 284-4-8ff.).



49a3 Dby means of the bliss of the vajrasapyoga. By
that the lord (is) exhorted from the blissful
abode of gresat bkliss. (She) should offer libation
to the arising of all the Buddhas (and thus all
the 3udchas will be born).

49a4 When there are no parts, no socng and no part of
the egg-born one, there one sees no form, not
bliss, not the state of no joy, (one sees) the
field of creative imagination and song (kalpan@-
gTltagocara), pure, non-dual, and without parts,
free from the (opposition of) natures (dharma) and

4%a5 no-natures (adharma). It is not adhered to by sin.
The egg-born one is free from all duality, en-
dowed with the highest state.2
The song awakens from sleep, (that is why) the
fool should not be reviled by the learned ones.3

d9bl He is awakened by the meditation of bodhyanga for
b ¥

1 Reconstructed after the Tibetan; Skt.: 'to every
Victorious one in that way' or "'to every Victorious one'
t is said" (sakalajinam iti) appears to be incomplete

2 In contrast to the womb-born one who's function is
directed to make the ;ncomprenens;nle resultant Heruka
realizable for the beings (Cf. 4. : "pras bu'i Heruka
ma rtcgs pa'i phyir sems can gyi don du mnal skyes Kyi
He ru ka‘o", 203b53, p.287-2-5) the gqualities of the

'egg-born’' Heruka described in 49a5 are beyond dualityv.
The commentary interprets the whole passage from 49ad on
as referring to the egg-born. Does therefore also the
statement 'there is no part of the egg-born one’ applied
to the egg-bcrn emphasize his non-dual (and void)
nature? Difficult is also in that context 'the field...
of song' since the egg-born has been said to be without
song (the Tibetan version significantly omits ‘'song'
which according to the metrs can not be omitted in the
Sanskrit).

3 The Tibetan seems to yield just the opposite
meaning: 'The learned one should not be reviled by the
fool’. Prof Wayman, however, has pointed out to me
that 'rmons vas mkhas pa mi smad do' could also be
understood as 'It should not be reviled bv the "learned"”
through foolishness'.
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the benefit and goals of the sentient beings.
There is the field- and together-born DevI and
likewise the YoginT born in the sacred places.
There is the family- and the mother-horn Devi and
likewise 'She, the one moving in the sky' who is
invisible (ad;gyﬁ KhecarX), There is the low-
born, the hichest, and indeed the middle (as well
492 as) the highest multiformed one. There is 'She,
the one dwelling underground' (P3t3latalavisinI),
'She, the one belonging to the heaven of the
thirty! TridaéI), and 'She, the one moving on the
earth' (BhicarI), (namely) N3ginT, GandharvT,
Yaksani, and KinnarI in the same way.
There is also ApsarI who has obtained accom-
4903 plishment before and the other one who has the Su-
gata's aspiration (and) who is pleasing to the
three jewels, all these are in the outer mandala.
With oblutions of worship, with magical mani-
49b4 festations of dance and song, with divine juices
from among various tastes she should worship the
lord of the Qékinis.z
Mounting cn top of the wind mandala one should
contemplate the body-circle (cakra). Instantane-
cusly one should contemplate the wpeech cn the
water-mandala. He should contemplate mounting on
49b5 the fire-mapdala the bliss producing mind-circle.

He should contemplate mounting on 'Great Indra'

1 The Tiketan has: 'for what is not understood and
will be understood'.

2 This completes the explanation on the womb-born
49a5 end ff.). Now follows the explanation of the man-
dala with a fogd cffering (rten gyi dkyil 'khor gtor ma
dafl bcas pa) (Sd. 204a2, p. 287-5-4). For other ver-
sions of the food-offering (bali) see: Ch. XIV,89alff.
(version without mandala ; the Cakarasamvaravidhi (Skt.
text edited and translated by Finot, Manuscrits, . 57f.
/71f£.); CT pp. 6lff. (Engl.)/ pp. 28ff. (Tib.).



the highest mandala. He should contemplate there
the knowledge-maggala, that is the successive con-
templation.l

50al In the middle of the bhaga—max}cjala2 then one
should contemplate the double lotus, in the middle
of the sun disk he should contemplate the sole
hero. Around the three cakras one should place
vajras and garlands of wheels and lotuses.

50a2 According to the prescribed rule one surrounds the
pledge-circle with a circle of vié&avajras. On
account of likewise surrounding the outer mandala

- L ]
there is the five-fcld application.”

1 From the context 'Great Indra' must be an equi-

valent of 'earth'.
The description of the process reminds of the gener-

ation of tne mandala on top of the four elements and
Mt. Meru in the Cakrasamvara text edited by Kazi. The
description here differs in that it does not mention
Mt. Meru which according toc that text is placed after
the generation of the elements on top of the square
earth-mandala. Also the placement of circles on the ele-
mental mandalas is not paralleled in that text (CT p.8).

2 The 'bhaga-mandala' is glossed by éﬁraégavajra as
the 'mandala palace of the dharma-sphere' (S4. 204a4, p.
287-5-4).

3 The representation of the mandala in Lessing's
Zung-Ho-Kung (1. 132) shows clearly how the circles of
nind, speech, and body are each surrounded by its own
circle, the first one, by one made of vajras, the
second, by one made of lotuses, and the third, by one
made of wheels. The emblems used thus accord with the
Tath&gatas ruling over the mind-, speech~, and body-
circles. The pledge-circle, that is the space between
the wall of the palace and the body-circle, is filled
with groups of four dots each representing the double
vajra of Amoghasiddhi (that the dots represent double
vajras can be seen from another image which might not be
accessible to everyone, the 'October' Thanka in the
'Thanka-Kalender 1978 mit Erliuterungen von Tchogyvam
Trungpa Rinpoche' (Irisiana Verlag D-6395 Wehrheim 2).
This outmost circle is surrounded by the wall of the
palace consisting of various parts as the fifth
surrounding element.

The Tibetan text now reads 'Likewise five kinds of
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50a3 The terrible outside cemetery has the most excel-
lent various colors.l It is pleasing with the best
of trees of various sorts and (terrible) with dogs,

jackals, the horrible ones,2 crows, owls, wolves,3
4

2.,

beasts of prey called 'sibika', and hawks, vul-

Pretas surround the outer mandala' Did this variant
orlglnate just from a readlng mlstake of 'pretah' for
yatah" Or are these Pretas the human figures repre-
sented in LeSSLng s mapdala scetch in the Patika- ('dod
snam-) section of the mandala palace? (LeSSLng op. cit.
p. 133/134 No. 11; cE. the scetch of a mandala enclosure
p. 87 in Ch. George, 'The Candamaharosana Tantra'- part
B = Pafika). 1In Ch. XIV of our text agaln a the mandala
surroundlng Preta-garland is mentioned. It is therefore
not to be excluded that the Tibetan variant is the ori-
ginal one, only '£five kinds' of Pretas is of still un-
certain meaning.

1 For further descriptions of the (eight) graveyard(s)
see ST XVII, 36-45 and in particular verses 42-45 which
correspond to the passage given here (in notes 1-3, p.292,
Tsuda gives moreover references to additional texts in
Tibetan).

The passage from the ST mentioned above hgs also been
translated by Meisezahl into German in his 'SmadZnavidhi
des Lu vI', pp. 20-23 with notes. Furthermore, Meisezahl
presents also a new editicn and translation of LT yT
pa's fmab3navidhi based on the text first edited by Finot
(Finot, Manuscrits p. 49£f.).

L2 The "horrible ones"” mentioned here are accoréing to
Surangavajra a type of vampires (Tib. ro lafs / Skt. ve-
+Zlas) (§3. 204, p. 287~3-6).

3 Both the Tibetan and the cocmmentary (Su. 204a6, p.
287-5-6) read here for Skt. 'vrkair' (onlv MS. C, the
o;hers read 'nrkair'(?)) (with'wolves) 'chu skyar'
(crane). Besides the meaning 'wolf' also the meanings
'owl', 'crow' are possible for Skt. vrka but not 'crane'

4 The Skt. is '§ibik§cillik§b'- the Tibetan just
transcribes 'sibika' (without c1111 ah), the commentary
(204a6, p. 287-5-6) has 'ce spyafh mo'i gdon can' (having
the face of a female jackal) Acc. to Monier Williams
'51b1' is 'a beast of prey' and 'cilli' a 'bird of prey'.
'§ibik3' could therefore, taking the commentary into
account, be a female jackal, but it is not certain. The
term 'cilli' occurs in the cemetery description in ST
XVII, 42 as cpd. 'cillicillikZ' translated in the Tibetan
by "'ol pa daf ni 'ol pa mo" (hawk and she-hawk).



50a4 tures, with skeletons, (bodies) pierced by spears,
hanged (bodies), (bcdies) half burnt,l with skulls,
legs, headless trunks, hands, heads, with snakes
of various pleasing sorts, the 'cow-nosed' snakes,

50a5 and lizards,2 with lidns,and pigs, tigers, and
goats, and also sheep, elephants, horses, donkeys,

50bl cows, and camels as the highest symbols.3 (They

are endowed)with lotuses, various supreme svmbols,

1 The Tibetan differs here: 'Likewise there is the
cremation-ground (bsreg pa'i sa) (with)skeletons, im-
paled ones, with burnt black-brown bodies hanging down,
morecover with half burnt and half not burnt bodies'. The
commentary basically agrees with the Tibetan version
with the excentlon of interpreting Tib. 'bsreg pa'i sa'
as (sa b7Zi) 'four grounds' and (ro bsreg pa) 'a burnt
body' (located on the first groungd) (Su. 204a7, p. 287-5
-7). -

The translation of the slightly corrupted Skt. is
based on a careful comparison of the almost ldentlcal
passaces in the Samvarodaya-tantra and,the SnaSanav1dh$
by Lu vI pa (ST XVII, 43b; Meisezahl, Smadanavidhi, p.
40, Sloka 26a).

2 The Skt. gon3dsai(r) dundu(bhais) (em. from dupduvis)
is rendered in Tibetan oy "Ice (=ce) spyan sgra ni

sgrogs pa dan" (=comm.) ‘Jjackals who howl'. (Th1§ under-
Standlnglyas probably arrived at by wav of 'gonasa'
(= gonasana, 'cattle—destroyer' = wolf) understood as

jackal and 'dundu' (érum) as indicating its howls. A
Da*allel passage in the Samvarcdaya (ST YVII,-Ba) has
SQroagowukhadunaabnadlbnls' : 'with snakes, "cow~faced"
ones (crococlles°), lizards, etc.’'. OLr passage can be
understood in a similar way since gonésa could easily
be gonasa’ con31der1ng the freauent interchange of s
and § in our MSS: 'gonasea' the cownosed', is according
to the dictionary a kind o; snake. If we read dundu-
(bhais) for dundu(bhis) we get 'lizards' instead of
'drums'. It is more likely that this was the original
version which could easily be misunderstood because of
the prcbably, rare expression cow nosed'. Cf. also
Meisezahl, Smaéénav1dhl .22, Sloka 45a and notes to it.

3 The Tibetan version has 'the highest various blis-
ses' which mlcht be based on a misreading of 'samvar-

ottamaih' for samavottamalh' t also reads 'dcgs'
(skt. &Va) for ‘'horses' (Skif. afva).
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various foods, and the best liquors to be drunk.l

The heroes are in the manner of divine union. The
different supreme YoginI(s) hold in the hand the
50b2 skull-cup (kap3la) and magic staff (kha;vaﬁga), the
chopper (karttikd) and the highest damaru-drum.
With the various divine music instruments, with
the highest taste of the enjoyment of food, with
the various kisses and embraces, with the highest
of the highest nectars to be sucked, of that kind
50b3 is the cemetery with Yakgas, Vetalas, and Rakga-
sas; giving just there the offering one should
honour the form of Heruka. Given the damaru-drum
and vajra-bell sound and gestures are to be made.
50b4 Clothed just in air joined by the MudrZ he
shouts 'HUM PHAT'. By the yoga of the FlTdha-
posture (stepping to the richt) he exhibits (the

gesture of) the blazing mudrE.Z

1 The Tibetan leaves 'with lotuses, various supreme
symbols' out. The Skt. equivalent 'padmair nZndavidhisama-
yottamaih' does indeed not fit from a metrical point of
view because by itself it is only the second part of a
half-vers which cannot be combined with the already com-
plets verses before and after. t is probable that also
in the Skt. a portion is missing. But zlso in the con-
tinuation the Skt. and Tibetan &iffer, the Skt. has
actually again 'lotus' now in place of Tibetan 'food’
and a difficult reading 'tac0ttama1n/ avoctamalq (cpa.
with 'tava':'strength'?) for Tibetan "btud ba'i mcheg"
"the highest (liqucrs) to be drunk'. It seems to be
better to follow the Tibetan here because the second men-
tioning of 'lotus' in the Sanskrit version is redundant.

The ceremony indicated here and below is referred to
in the commentary as performing the 'Ganacakra' (tshogs
pa i 'khor bved/tsnogs 'khor 'dzin) also mentioned AT II,
vii, 6-13 (&T. 204blf,, p. 288-1-f.).

2 The commentary glgsses. 'he binds the PHEM PHEM-mu-
drZ (with) the hand' (SG. 204b4, p. 288-1-4). It seems
to be the same gesture as above 45a2 and Ch. XIV, 84b53
and 89%alf. It is, in the same context, also referred to
in the Tibetan text of the VajravarzZhTIsddchana of Advava-
vajra (=PTT rgyd 'grel, oha, ££. 305al-306b8 edited by
Meisezahl, VZrahT, p. 258.
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Concerning the pledge with which he has filledl

50b5 his mouth he should recite in complete manner:
'Oy EY ARALI HOH JAH HUM BAN HOH vou are the vi-
sible pledge of Vajradd@xinT.'
In this way it should be (recited) three, four,
Slal or five times in the regular order and the inver-
ted order £illing it into those with the skull-
cups.
With the vajra-hands (having Zormed) an opening
on top he should recite the rmantra: 'Og KHA KHA
KHEHI KHEHI may all Yaksas, Raksasas, Bhitas,
5la2 Pretas, Pif3cas, intoxicating spirits, demons of
forgetfulness (&pasmaras), Dakas, D3kinis, etc.,
accept that food cffering, kindly protect my
pledge (samayva), and grant me all accomplishments
5la3 (sidéhi). Eat, drink, smell whatever vou wish and
don't pass by. May, because of my summoning cf

e femals helpers £or the purification
2

all, arise +:!

the way of true bliss. HUM HUM PHAT SVAHA.'

¥

3

pete
r
v

5la4d In this set forth manner at the four junctures
1 The commentary explains 'having filled the mouth
with the Zive ambrosias' (ST. 204pd, p.283-1-4).
According te the VErZhIs&chana referred to in the pre-
ceding note it is a 'pledge-pill' which is inserted
intc the mouth (dam %szhig gi ril ba) (cf. 45b2).
2 Meisezahl points out that this mantra and also the

gbove mantra occur in the Sagpkgiptavajravaranisddhana
and SaptZkgarasTchara cf the SEdhanamalZ (nos. 226 and
251). The second mantra, called 'Sarvaphautikabali-
mantra' occurs also in the Raktavam3risddhana (no. 270).
Both are also part of the Tibetan version cf the VEr3ahi-
sadhana composed by Advayavajra and edited by Meisezahl
(Meisezahl, VarzhT, p. 257£.).

Meisezahl ibidem p. 258 note 6, translates 'Sarva-
k3ratayd' as 'auf jede Weise', probably deriving the
meaning from 'ak3ira' (form, shape). The translaticn
given here is derived from the meaning of 'Ek;' (to call
near (a deity)) / cf. 'EkEraQa n. ' (summoning, calling).
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(0f the day) one should make them give the fleshl
for the purpose of the great service (aramkyrti)
which is the solitary abiding in bliss. In the
manner of the yoga after-concentration he shall

indeed enjoy evervthing.

Thus is the IXth chapter named 'The method of
L
destroyving all the permanent karma' in the SrT

Abhidh@nottarottara.

1 The meaning of 'filesh' is not illuminated here. It
might be a reference to the ritual eating of the five
kinds of flesh alsc mentioned in chapter 6 of the
Guhyasani@ja - tantra: 'He should acccmplish the great
flesh as flesh fcr food. He should accomplish the
mysterious body, speech and mind that are in all siddhis.
He should eat as food the sublime flesh of elephant,
horse and dog and nct partake of other food. (Wayman's
translation, YGT p. 28, cf., p. 32 and p. 290 £.). A
similar slightly more detailed reference to the eating
of various meats can also be found in Ch. 18, 102a3
and 102a4. Cf. also Ch. 13, 88as.



XIV. The chapter on the YoginIs in the sacred places etc.

79a3 Now I shall tell something secret, the highest
sacred places (pI@ha) and meeting grounds {(meld-
paka) .~

79a4 By way of the own being of all things may the

single essence of mixtures arise.
When there is present the sameness of non-dual
intelligence then he contemplates a four corner

palace containing the circles of three colors. In

the middle cof that mandala he imagines the highest

5
circle with twenty-four spokes. There in the

79a5
middle is a great lotus, which is a variegated
briiliant double lotus with eight petals and a
nave and adorned with filaments.

7901 (The palace) is with four doors decorated with

eight pillars and arches, furnished with garlands

and half-garlands of pearls, fully provided with

1 There is no okvious reason in
menticning the sacred places (pI@ha i
the cardinal directions of the mind circle and meeting
places (meli3pakas) located in the East and North of the
body circle as topic for this chapter.

preliminary steps, the contemplation of the four im—~
measurables, etc., including the contemplation cf the
void which is alludad to here in the text prior to the
description cf the mapdala (ST. 215a8-bl). The circles
0of three colors are the white, red, and blue circles of
the body, speech, and mind of the Cakrasamvara mandala
of sixty-two deities (NSP-mandala No. 12, colors accor-
ding to CT p. 13£.). They are located inside the man-
dala palace and the places of the twenty-four heroes
and Yoginis in them is like three times eight spokes
(the Tibetan has 'the twenty-four highest wheels') of
the three circles (cf. Lessing, Yung Ho Xung p. 130-
132).

2 Foregoing to the generation of the mapdala come the
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all the characteristics.l
(One should contemplate) in the middle of the
7902 sun disc the great blissful Vajrasattva, and
(from) the melted vowels and consonants (@li~kali)
the five knowledges. And through the transforma-
tion one should contemplate the illustrious wvajra
as Heruka who is like the great annihilation at
79b3 the end of time, destroyving all those difficult to
tame.2 He treads on Bhairava and K3alar3dtri having
them under the soles of his feet. He is with a
mouth baring gruesome teeth, with three eyes, in- -
spiring terrible dread, having a supreme body with
79b4 blue flames abpiding in the supreme blue appear-
ance—body.3 (He) is crowned with & string of

skulls blessed by the five Buddhas, crowned with

1 The Tibetan formulation differs in details adding
that the (palace) is 'square' and not specially mention-
ing the eight posts supporting the arches but instead
mentioning four arches (with two posts each). A more
detailed description of the Cakrasapgvara mandala palace
can be found in the Cakrasamvara text edited by Kazi
Dawa Samdup, CT B. 9 (Tib.)/p. 18 (Engl.). A discussion
of the individual parts of the mapdala palace in general
can be found in Wayman's 'The Buddhist Tantras', pp. 83
£ff., 'Explanation of the varts of the palace’'.

2 The descripticn of Heruka and VarzZhi that kegins
here and gces up to 80bl has been edited on the basis of
a MS. from the Asiatic Society in Calcutta (which has
not been used for our edition) by Dipak Chandra Bhatta-
charyva in 'Tantric Buddihist Iconographic Sources' p. 23

£. (cf. variants toc this chanter). The English text fol-

lowing the Sanskrit gives only a very rough translation
and is very incomplete,

3 There is no explanation concerning the body with
flames in the commentary which according to the Skt.
version seems to be located within the visible blue body
of the Heruka. The Tibetan, leaving out some words,
formulates somewhat differently: 'He is blue and also
manifests a blazing body (sfic Zin 'bar ba'i sku van
sprul).
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the double vajra and adorned with the half moon.
79b5 He has six faces which are heroic, abhorring, pas-
sionate, mirthful, furious, and frequently licking
with the tongue. He is sealed with the six seals
(mudra@) and the body is decorated with many adorn-
ments. He is fully endowed with VarahI making
close contact with her two knees. He is standing
80al 1in the 3li§ha—stance (the right leg advanced), she
in the pratyﬁligha—stance (the left leg advanced).
He emits loudly the terrible sounds 'HA HA SA HOUM
80a2 HI HI', the sounds 'HUM HOM SA HAM' and 'AT-
TA??A'. He has a blue, vellow, also a red, green,
and likewise a white face, and above a very fierce
face. He is enjoying the heavenly abode.l He is
80a3 <furnished with vajra and bell, he presses the
breasts of the goddess, he is holding a horrendous
skin-garment with blood and dripping impurity,2 the
skull-cup, magic staff (khagvgﬁga), chopper, hook,
noose, head, the fierce mallet, and likewise the
80a4 gamaru-drum.3 He is beautifully adorned on the
forehead in the manner of a spear (§akti) consti-
tuting a blazing seal (mudr3d).
Abiding with the same hand- and (body-) color,

naked, with loose hair, of such quality one should

1 The Tibetan has 'He is enjoving poisoncus food'.

2 The Tibetan formulates a little different: 'wear-
ing as garment the horrendous skin he drinks the moist
dripving blocd’.

3 The Tibetan has for Skt. 'raudram muﬁgaragamarukap'
(the fierce mallet and damaru-drum) "gdug pa gtum Zin
call te'u" (the wild and ferocious (sounding) damaru-
drum); 'mubgara' is acc. to Edgerton = 'mudgara’ (mallet,
frequently occuring as hand-symbol, cf. Mallmann, ITB p.
18). Judging from the implements this form of Heruka
has twelve arms.
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contemplate her having a girdle ornamented with

80a5 pieces (of bone). Of such sort is the contempla-
tion of VAar3nI free from any doubt concerning the
YoginI.l She is endowed with insight and method,
she 1s possessed of the true bliss of the delight
in compassion. Having arisen for the sake of

80bl benefitting all sentient beings on account of a
mind tender with pity, enjoying the enjoyment of
the sky she is anxious with the sentiment of the
great compassion. She is chiefly concerned with
the work for the benefit of the sentient beings by
purifying the six realms of existence. Having

80b2 arisen from the knowlisdge of voidness she is witn-
out conceptualisation and without abode, without
intrinsic nature, supreme and subtle.”

Without the scund ¢f the drop (bindu), having
seen the pledge (samava) of sameness, they are the
ones having the best inner and outer. In the

80b3 heart one sees in the center of a moon-disk the
knowledge-nledce (jﬁéna—samaya) with its color and
emblems. Then, in its hear:, one con emplates the

Tajra {marked) with tha saed (-svllable) on a moon
J Y

1 The Tibetan has here 'yvoga' (rnal 'byor) instead of
"VoginI'.

2 In the commentarv this description of VEr3hT is
interpreted tc refer to Heruka in the fcrm with six
faces and the generation of a se cond form of Heruka
with four faces; for details see S$3. 7lnb7f;, pP.2%92-2-7

£, The rcot text, however, uses feminine sqg. endings
throughout. The onlv exception is 'satvirt thakgtatat-
pardh' which can be understood as fem. or msc. pl. The
concurd with the other endings in the Dascage however,
requires an emendation intc fem. sg. ('-&8'). Thus the
interpretation by the commentary which does not relate
the passage to the goddess but the god appears to be

guestionable.



(-disk) .t

In that way one should do the imagination in

the manner of the voga of service.

80b4 One should make the placement of RakinI (etc.)
on the lotus in due succession:2 In the East is
the placing of DakinT, in the North that of Lama,

80b5> in the West is Khandarohd, and in the South like-
wise RﬁpigII Blue, green, red, and vyellow, in
that way are their four forms. Thev have three
eyes and grimacing faces, theiy are furious, with
locse hair, and clothed just in air. They are

8lal complete with all the adornments and 'sealed' in
the manner of the five seals (mudrzZ). They hold
the skull-cup (kapZla) and the magic staff (khat-

1 I have had the opportuniity to discuss the passage
with the Venerable Trichang Rinpoche, the junior tutor
of H.H. the Dalai Lama. He commented that the drop
(bindu) refers to the drop-shaped Anuna@sika sign of a
letter HUM inscribed on a vajra placed on a moon disk.
It has to be imagined as not sounding. The ‘'pledge of
sameness' refers to the five parts of the syllable
joined together. 'Outer' refers to the external body of
Heruka and 'inner' to the letter Hﬁ@ representing the
essence of the mind.

The commentary is suggesting that this combination of
the moon, vajra, and svllable itself is placed in the
heart of the kxnowledce being located in the heart of a
four faced Heruka whose generation is only mentioned in
the commentary (see previous note). To agree with this
explanation 'knowledge~pledge' nust refer to the know-
leége being (i¥3anasattva) (see ST. 216a4f., p. 292-4-4f.).

As vlace for the 'knowledge-pledge' the Sanskrit MSS.
have 'vajra-disk' (vajra-manéala) instead of 'moon-disk’
(Skt. candra-mandala) given in the Tibetan version fol-
lowed here.

2 'The lotus' means the four petals in the cardinal
directions of the eight petals forming the second of five
concentric circles from the inside of the Sapvaramandala
called the 'knowledge-lotus' (cf. Ch. IX,46a3) or 'circle
of great bliss' (Mah#@sukhacakra / bde ba chen po'i 'khor
lo, CT p. 13).



vanga) rests against their left shoulder. They
have the damaru-drum and the chopper. The (neck-
lace of) head(s) (represents) the nighest pledge
of the D3kinIs.
8la2 The skull-cups (placed) in the vases are filled
with the 'Mind of Enlightenment' (bc‘)dm'.citta).:L
One should do the placing in the circles
(cakras) in the manner of her who has formerly ob-
tained accomplishment (purvasiddhd) following the
steps of perscnal blessing, etc.
In the succession East to North in Pullira-
8la3 malaya there is Khapdakap&lina and Pracandd. She
is sky-white.
In J&landhara is Meah8kankZla and Cand3ksI. She is
vellow.
In OdiyZna is XankZla and Prabh3vatT. She is
green.
In Arbuda is Vikatadamstrina and Mahd@ndsd. She is

8lad4 sky-white.

1 The skulls in vases are placed on the petals in the
intermediate direction of the knowledge-lotus. Accord-
g tc the Nigpannavogavall {edited text .26) the
skull-cup placed in the South/East is filled with bodhi-
citta, the one in the South/West with blood, the cne in
the North/West with the five amrtas, and the one in the
North/East with the five lamps (ITB p. 50). The skulls
on vases can be seen very well in the drawing of the
Sagvara—mag§ala p. 132, in Lessing, Yung-Ho-Kung.

2 The term 'personal blessing' (svadhisthana) is not
explained in the commentary. According to the termino-
logy used in the Guhyasam3ja and N3g3rjuna's Pafica Krama
it designates the third step of the Stages of Comple-
tion. (sampannakrama) (YGT p. 171). In our context, how-
ever, it is unlikely to have this implication; judging
from the general context it refers to an element in the
prccess of generation discussed here and in the fol-
lowing. But in the absence of additional textual infor-
mation it is difficult to say which precisely.
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In Godavarl is Suravairina and ViramatI. She is
yellow.

In REmesvara is Amit3bha and KharvarI. She is
green.

In Devikota is Vajraprabha and LafkesvarI. She is
sky-white.

In Malava is Vajradeha and Drumacch3ya@. She is
vellow.

In K3marlipa is Ankurika and AirivatI. She is
green.

In Odra is Vajrajatila and Mah3bhairava. She is
sky-white.

In Trifakuni is Mah3vira and vVayuvega. She is
vellow.

In Kodald is VajrahUmkara and Suribhak§f. She is
green.

In Kalihga is Subhadra and §§§m§devi. She is
sky-white.

In Lamp3@ka is Vajrabhadra and Subhadrd. She is
vellow.

In K3fci is MahZbhairava and Hayakarpd. She is
green.

In Him&laya is Viripdksa and Khaginana. She is
sky-white.

In Pretapurl is MahZ@bala and Cakravegda. She is
vellow.

In G;hadevaté is Ratnavajra and Xhandaroh3d. She
is green.

In Saurdgtra is Hayagriva and Saundini. She is
sky-white.

In Suvarnadvipa is Akafagarbha and Cakravarmini.
She is yellow.

In Nagara is éEE Heruka and Suvira. e is green.
In Sindhu is Padmanartedvara and Mah3bala. She is

sky-white.



81lb5 In Maru is Vairocana and CakravartinI. She is
vellow.
In RulatZd is Vaﬁrasattva and Mahavirva. She is
green.

Or else, as one prefers, one may make the color

by division of body, speech, and mind.l

82al And likewise in the doors proceeding from the
left in the East are 'She the Crow-faced' (X3-
kasyd), in the North 'She the Owl-Faced' (Ull-
k&sy&), in the West 'She the Dog-Faced' (§§5n§sy§),
and in the Scuth, 'She the Boar-Faced' (éﬁkar&syé).
They are blue, red, green, and yellow.2

32a2 In the Southeastern quarter is 'She, Yama's
Cremation—-ground' (Yamaddhi) who is red, in the
Southwestern quarter is 'She, Yama's Messenger'
(YamaditI) who is blue, in the Northwestern quar-
ter is 'She, Yama's Tusk' (YamadamstrI) who is
smoke-colored, and in the Northeastern quarter is
'She, Yama's Death' (YamamathanI) who is white-

yellow.3

1 The colors green, etc., judging from the endings,
are only the coleors ¢f the goddesses. The colors
according to NSP-mandala No. 12 are white, black, and
red, for the goddesses of the circles of the mind,
speech, and body respectively. The cclors of the heroces
are reversed, that is black, red, and white. The second
method of imagining the colors acccrding to the three
circles is probably this cone (ITB p. 51).

2 The sequence in the Tibetan differs: blue, green,
red, and yellow. This agrees with the colors given in
that order to K3k&syd etc. of the NSP-l2-mandala (ITB p.
51, but 'black' for 'blue').

3 The colors indicated here are unusual. In the NSP
12 (Tucci's list in IT IITI 2, p. 33 etc.) thevy are two-
colored. They are placed on the diagonals or dividing
lines of the intermediate directions dividing the pledge
'circle' into four quarters of different colors. 1In
accordance with their bodies being half in one section
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82a3 The heroes Khandakapala, etc., united with Pra-
canda@, etc., have one face and four arms, they
stand in the Sligha—stance (the right leg advan-
ced). They are furnished with a garland of skulls
and clothed in a tiger skin. They have the

82a4 five seals (mudr3i) and are tightly embraced by the
legs of the goddess(es). These are naked, Jjust
adorned with a garland of heads, have three eyes,
and the forehead adorned with a vajra-garland.
They are proficient in the praxis (yoga) of the

82a5 non-dual embrace with vajra and bell, they press
the breasts of the goddess. (The heroes) hold
with their hands the skull-cup, magic staff, and
gamaru—drum, or else according to the difference
of the three families they hold the root symbols,
vajra, wheel, and lotus. They are wearing just

82bl air as garments. The goddesses have the hair
loose and are fierce.

'She, the Crow-Faced', etc., among the god-
desses have loocse hair and are clothed just in
air. They are in the Eligha—stance (the right
leg advanced), have three eyes and crimacing fa-

82b2 ces. They have a head~ornament of a garland of
skulls, they are adorned with a garland of heads.
They have the five seals, all cf them are art-

ful in love and passion, they are united with

oI one color and another section of another color, they
are, if we follow the same succession as in the text,
black (blue) / yellow, yellow / red, red / green, and
green / black (positioned in the SE, SW, NW, NE) (ITB P
51).

1 The implements of the two-armed YoginIs are the
chopper and skull-bowl (SG. 216b2, p. 292-5-2),
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self-appearing 'means'.l They are squint-eved

82b3 and dwarfishz,‘they have pending hellies and
bodies with thick thighs and knees. They have
grimacing faces and are very fearful. Thev
(abide) on a sun (-disc) and lotus and are intent
on accomplishing (their aim). If any practitioner

82b4 wishes he may contemplate them by that stipulated
method (but) as having impassionate faces. They
hold the skull-cup and magic staff, the damaru-
drum, the chopper, and also the heads.

82h5 One should imagine all of them who are in the
mandala as mounted on hungry ghosts (pretas).

(Having contemplated) the near-service (upa-

seva) relating to the mandala of the troup of
DakinTIs by way of yoga one should commence the
evocation (sadhana) by way of the yoga-placement
on the limbs of the hero:

€3al The nails and teeth are Khaggakapalina.4 The hair

1 The commentary glosses: 'The gocddesses the "Crow-
Faced", etc. embrace the "self-appearing” hero (ran

snafi pa'i dpa'o dah 'khyud pa, 5T. 216b4). The implica-
tions of the passage and ccmmentarv are not completely
clear since the 'crow- faced goddess' etc. are usually
not represented with an external nero.

2 The Tibetan has 'in that way joined with the immov-
able one' (mi gyo ba dadl de bZin sbyor).

3 The twelve goddesses, the eight in the pledge-
circle and the four QEkinIs on the knowledge-lotus have
all one face and four .arms. 'Heads' is glossed as
'necklace of heads' (ST. 216b35, p. 292-5-5).

3 In this following list that relates the heroes (not
the Yoginis) to body constituents the Skt. is not conse-
quent in the application of the case form. §6-times the
constituents are given in the loc. case (plus one in a
variant reading), 6-times stem in cpd.with the name of
the deity, l2-times nom. case. These distinctions have
not been expressed in our English translation. Similar
to the Tibetan version which always uses nom. plus 'ni',
the nom. case has been used.

The list should be compared with the Samvarodaya-



of the head and body-hair are MahZkank3la. The
skin and £ilth are Kank3la. The flesh is Vikata-
damstrina. The muscle is Surévairiga.” The bones
are Amitabha. The kidney is Vajraprabha.l The

83a2 heart is Vajradeha. The two eyes are Afdkurika.
The bile is Vajrajatila. The lungs are Mah3vIra.
The intestines are Vajrahlmkd&ra. The coiled

83a3 intestines2 are Subhadra. The stomach is Vajra-
bhadra. The faeces is Mahébhairava.3 The par-
ting of the hair is Virup33§a. The phlegm is
Mah@bala. The pus is Ratnavajra. The blood is
Hayagriva. The sweat is AkEgégarbha. The fat is

83a4 Heruka. The tear is Padmanartegvara. The snot is

tantra Ch. VII,1-15. 1In that chapter we find a list of
veins (na@di) characterized by way of each being re-
lated to one of the twenty-four spots on the body and
one of the body constituents. The veins are 'in' the
twenty-four spots, and according to Tsuda's translation,
if related to a solid part like the heart, etc., 'flow
through' it ( Skt.:cpd. with vahiInI/ Tib. 'bab), and if
related to a liquid constituent, ‘'‘convey' it (same Skt.
and Tib. formulation) (ST p. 260ff.).

1 The Sanskrit has 'bukke' (in the heart) probably
corrupt for 'vryikka' (kidney)as suggested by the Tibe-
tan 'mkhal ma'. Also the ST VII,7 has 'bukka' which

has been translated in Tibetan by 'mchin pa' (liver).
2 Skt. has 'gugavarti' ( a cpd. of gupa: garland and

varti: track) which translates in the Tibetan as gfle ma
(C. Das, Tibetan Dicticnary: 'coiled intestine', the
twisted part of the colon or great gut;'gfle ma' in turn
according to the MV is Skt. 'antragupa' (intestinal
track). ST VII has 'guda vartih' / Tib.'gfle ma', Tsuda
translates 'rectum' (cf. gudavartman: 'anus').

3 Tibetan has "lgan pa" (urinary bladder). The cor-
responding 'vid' (fragment/aieces) in ST VII,ll) is
translated in Tibetan by "bsan ba" (faeces).
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Vairocana. The mucus is Vajrasattva.

In PullIramalaya on the head is Pracandd.

In Jalandhara on the crest of the head is Caggakgi.

In Odiy3na on the right ear is Prabh3vatT.

In Arbuda on the back of the head2 is Mahandsi.
(These are the) sacred places (pitha).

In GodavarI on the left ear is ViramatXI.

In Rimedvara between the two eyebrows is KharvarT.

In Devikota in the two eyes is LafhkesvarT.

In Malava on the two shoulders3 is Drumacchiy3i.
(These are the) secondary sacred places (upa-

pitha).

In Kamarlpa in the two armpits is Air3vatT.

In Odra on the two breasts is Mah3bhairavi.
(These are) the fields (kgetra).

In Trifakuni in the navel is Vayuvegaz,

In KoSal3 on the tip of the nose is SurabhaksT.
(These are) the secondary fields (upaksgetra).

In Kalihga in the mouth is Syam3devT.

In Lampdka in the thrcat is Subhadrs.
(These are the) chandohas.

In K3fAci in the heart is Hayakarna.

4
In HimZlaya at the root of the penis” is Khag3nan§g.

1

We may note that most of the body-ccnstituents

listed here already occur in the P3li-Canon in almost
the same order (DIgha Nik3ya, Sutta 22, Warren p. 359).
In the P&li-Canon the analysis of the body into these
various parts serves the purpose to demonstrate its
loathsomeness. Here in the Tantric context even the
impure can be related to particular Buddha personifica-
tions.

L)

<

Compare 43a5 in Ch. IX and note 2 p. 157: there the

text has 'on the spine'.

3 Compare 43bl in Ch. IX and note 3 p. 157: there the
formulation is 'root of the arms', the meaning is the
same.

4 See note 1 p. 159 Ch. IX.
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(These are) the secondary chandohas (upacchan-
doha).

In Pretapurl on the penis (linga) is Cakravegad.
In Grhadevat® in the anus is Khaggaroha:

(These are the) meeting places {(melapaka).
In Sauragpra on both thigs is SaugginI.

In Suvargadvipa on both shanks is CakravarmigI.

(These are the) secondary meeting places.

In Nagara on the (little) toe(s)l is Suvira.
In Sindhu on the upper side of the feet is Mah3-
pal3.

(These are the) cemeteries.

In Maru on the two thumbs is CakravartinX.
In Rulat3d on the knee(s) is Mah3virva.

(These are the) secondary cemetesries.

The earth element is PJtanI, the water element
is Marani, the fire element is ikar§apI, the wind
element is PadmanartedvarT, the space element is
PadmajalinT.

Vairccana is in the form aggregate. Vajraslirva
is in the feeling aggregate. Padmanartedvara is
in the ideaticn aggregate. Vajrar@ja is in the
motivation aggregate. Vajrasattva is in the per-
ception aggregate. §lI Heruka is the reality of

11 the TathZgatas.

In the two eyes is Delusion-Vajra (Mohavajra).
In the two ears is Hatred-Vajra (Dvesavajra), in
the nose is Avarice-Vajra (f;§yavajra), in the
mouth is Passion-Vajra (R3agavajra), in the touch
is Jealousy-Vajra (M3atsaryavajra), in all the
seats of perception is Sovereignty-Vajra
(Aigﬁaryavajra). In the mind is Vajra-Aksobhya,

in the speech is Vajra-Amit3bha, in the body

See p. 159 note 3.
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is Vajra-Vairocana.
In that way is the yoga of evocation (s3adhana-
voga). The wise should by means of the yoga of

the hook of one's own heart attract the knowledge-

In that way one should accomplish the placing

(of the armor) and in due order the initiation

Having made enter, having bound, on account of
the union (yoga), by means of passion indeed
having caused delight, (and) on account of their
own nature having become of one taste, there one
places the two armors.

OM HAH Vajrasattva is in the heart.
NAMAH HIH Vairocana is on the head.

SVAHA Hﬁg Padmanarted§vara is on the crest of the

VAUSAT HE Heruka is on the two shoulders.,

HOM HOM HOH Vajraslirya is in the two syes.

PHAT HAM Paramddva is the weapon on all the limbs.
OM VAM Vajrava@ranI is on the navel.

HAM YOM YaminT is in the heart.

HRIM MOM MohinI is in the mouth.

HREM HRIM Safc3linI is on the crest of the head.

#0M HOM Samtr@san is on the top of the head.

34a5
circle,
84b1l
(abhigeka).l
84b2
head.
84b 3
H
84n4 2
1

The attraction of the knowledge-circle, putting on

cf the armor, and initiation, these three parts briefly
summed up here, follow 84b1l-85bl in a more detailed
manner. What surprizes here is that different from the
parallel passage 44b4 already before the 'putting on of
the armor' the union with the knowledge being occurs
once and is again enacted after the putting on of the
armor previous to the initiation as in the parallel
passage 45a3. Cf. the commentary 217a3f., p. 293-1-3:
'After the absorption into the same essence of che know-
ledge being into the symbolic being the two armors are
placed’'.
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PHAT PHAT Candikd@ is the weapon on all the limbs.
Having made the foremost knot indeed (with) the
middle finger, the vajra of the thumb set firm,
84b5 this (mudrd) should be placed on the level of the
middle of the forehead (and then) he should cause
it to turn in the manner of revolving and turni-g
it. Pressing his foot down, looking upward, .ie
85al roars the sound 'HET' upward. He should attract
the herces and Yoginis frem the world realms in
the ten directions. By the application of 'JAH
HUM BAM HOH' having attracted, having made enter,
having bound, he completely ceontrols.
(He) sees the expanse of the sky completely
full with heroces and YoginIs. Then, holding the
85a2 ambrosia-flask with the hands, she will consecrate
with the knowledge water. On account of the offer-
ing of song and dance she shall bestow _ie initia-
tion while (reciting) the mantra: 'OM SARVATATHAGA-
85a3 TABHISEKASAMAYASRIYE X HUM PHAT SVAHA. 1 (OM the
glorious time of the initiation by all the Ta-
thdgatas & HUM PHAT SVAHA.). One should exhort by
the song. ©Now the great D3&kinIs have become
satisfied, enraptured, and completely joviul in
85a4 their minds. They indeed bestow the initiation:
'Great bliss through the enjovment of the initia-
tion! Great bliss through °lie assembly of the
DakinIs! (It is) the great joy of the one who is

intcxicated. (It is) the great bliss of the as-

1 The mantra given here differs from the one in the
parallel passage 45bl with regard to the concluding syl-
lables. In general the descriptions of the gesture and
initiation given there are almost identical with the
exception of some details of formulation. The same
ritual sequence is mirrored with some additiornal de-
scriptions in CT p. 22,5-23,8.
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85a5 sembly of the DakinIs. (It is) the great bliss,
the great bliss of muttering PAM and HOUM, the
great bliss of the assembly of the pékinis.l (It
is) the illuminating great bliss, the great bliss
(of) the assembly of the Dakinls.
A LA LA LA HOH!
(It is) the very highest great bliss, the great
85bl bliss (of) the assembly of the Dakinis.
A LA LA LA HOH!'®
May (she) be satisfied on account of the great
bliss! She is abiding in the one taste of the
knowledge-pledge (jfana-samaya). The knowledge of
85b2 one taste should be contemplated and likewise the
wheel of one taste.
(One should contemplate oneself) as Vajrasattva

endowed with the diadem of the five knowledges.

1 The passage: '(it is) the great bliss, the great
bliss of muttering PA? and HU?' is not given in the
Tibetan text.

2 This song, centering on the idea of bliss to be
cained from yogic practicesb like the song in Ch. I¥,48b
5ff.,is written in Apabhramsa.

It is according tc the commentary in particular re-
lated to the third initiation, the insight-knowledge
initiation. At the time of its recitation, through the
power cf the great Dakinis (mkha' 'gro ma chen mo rnams),
the experience of the four types of bliss is produced
(84. 217, 7£., p. 293-1-7).

The first parts of the song represent the void nature
of the five first perfections, thus for example 'great
bliss through the enjoyment of initiation' the void of
the perfection of giving, 'great bliss through the as-
sembly of D3kinis' the void of morality, and so on. The
exclamation 'A LA LA LA HOH' indicates the enjoyment of
the four blisses or joys (ST. 217a8-218b2, p. 293-1-8/
-2-2). Thus the song represents both the void and the
bliss which have to be experienced in conjunction on
this level (cf. Mkhas grub rje's explanation on the in-
trinsic nature of the insight-knowledge initiation, FBT
p.321}.



202

By way of the root mantra etc. and the six heroes
one is adorned with the Brahmin's cord etc. By
85b3 way of VErahI's mantra one is adorned with a
necklace on the neck. On account of the heart
mantra of the godl one is adorned with the gar-
land of fifty (heads). On’account of the seven-
syllable mantra there are Ehe rings serving as
ear-ornaments. Proceeding from the pékini of
85b4 the nature of all the Buddhas there are the top-
most (hands) holding the (elephant's) hide. On
account of the mantra called 'Six YoginiIs' one is
endowed with the girdle serving as ornament. On
account of the armor-hero in six divisions one is
endowed with the body ornament(s) censisting of
the seals. One is endowed with the mantra drink-
85b5 ing vessel proceeding from the YoginI(s) of all
the circles. On account of the mantra 'VairocanT
etc.' one is endowed with the diadem made
from skulls. One is endowed with a layer on the

5
body formed by the twenty-four heroes.

1 Tibetan: 'of the goddess’'.

2 The practice indicated in this passage of creating
the divine adornments from the deities of the Samvara-
cycle is referred to in the commentary as the ‘know-
ledge recitation of radiation and gathering back' (spro

bsdu ye ges kyi bzlas va). The commentary, when dis-
cussing the individual mantras and ornaments, does in-
deed refer to 'radiating' and 'gathering back'. In

each instance it states that the ornaments are radiated
from the respective mantras and in some instances ex-
plicitly states that afterwards they are gathered back
into the mantras what probably applies to all of then.
It is counted as part of the yoga of the great evocation
(sgrub pa chen po rnal ‘'byor). This yoga, according to
this commentarial passage, also comprises the 'tasting
of the nectar', 'offering', 'praises', and !presenta-
tion of the food offering' (bali/gtor ma) (S4. 218a6,

p. 293-3-6). An almost identical description of the
ritual step at hand, the radiating of ornaments from

the mantras, can be found in the!'Shricakrasambhara~-Tan-
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(Engl.).

With the help of the commentary (SG. 217b4-218a2, p.
293-2-4/-3-2) the correlation of the mantras and adorn-
ments can be stated more completely as follows:

(The underlined terms are in the root-text, in brackets
are inferential conclusions not explicitly stated in the
commentary and references to CT ».27).

1. (Heruka's) root-mantra:
'kara kara etc.' (kara kara
la sogs pa'i rtsa ba'i snfags)
(The root-text in addition
refers to the 'six heroes'
(the six armor heroes?) not
@ent%oned in this place by
SUrangavajra. The remark of
the rcot-text, however,
agrees with CT which mentions
both the roct mantra as well
as the mantras of the six
armor herces).

2. Mantra of Varahi of
eight padas (rkad pa brgyad)
(CT: Mother's root-mantra).

3. Heart-mantra of the god
{ = Heruka) of 22 letters
(see 87a4).

4, Seven-letter (near-heart)
mantra (of Heruka) (see 87a4).

5. Near-heart-mantra of

mother (see 87a5) (C7T:
'Theart').
6. Mantra of six armor

Yoginis; six armor heroces

(the heroes presumablv do

not constitute a separate

limb, they are already in-
cluded in No. 1l.).

7. Mantras from YoginI's
from all circles (see 87blff.)
(CT : 'thirty-seven hero-
ines').

8. Mother's heart-mantra

The six seals consisting
of the Brahmin's cord
etc.

Necklace,

Garland of 50 heads.

Ear-ornaments,

(Emblems in five right
arms) : the top right
hand holding the hide,
damaru-drum, chopper,

axe, trident.
Girdle, tiger skin;

seals (the commentary
does not mention the
seals here but states:
'the six armor deities
are radiated from the
six armor-hero-mantras').

(Emblems of five left
arms): hand holding the
hide, skull, khapVEﬁga,
noose, Brahma's head.
(CT:'hand emblems plus
four skulls in interme=.
diate directicn').

Head-crown with five
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86al In this way having thought of oneself as being
protected by the application of the mantras one
should always observe the conduct of a Brahmin.
Having thought in that way of oneself as endowed
with the mantra in the eight-fold division the
self in a state of yoga is separated from all
opposites.1

86a2 One should contemplate by the voga of radiat-
ing and gathering (and) commence the knowledge-
recitation.

On the basis of the voga of great evocation

(mah3ds3dhanayoga) cne perceives the triple (...)2

sphere in the manner of the drop of the fierce

see 87a5) (CT: 'near heart') skulls, vié@a—vajra,
cakra of bones with
eight spokes,and moon
disc on top of head.

The only difficulty arising from this list is that
tha necklace, ear-ornaments, and girdle are already
included among the six seals produced from mantra No. 1
and thus redoubled.

Concerning the six armor heroes mentioned in the text
after limb No. 6, the mantra of the six armor Yoginis,
it is unlikely that they constitute a separate limb in
the only eight-fold mantra divisicn referred to in the
root-text 86al. The corresponding ornaments, the seals
as well as the six heroes themselves, have already been
mentioned under No. 1. We might speculate that the six
heroes were included here again in analogy to the six
armor YoginIs just preceding. The commentary is indeed
silent abcout the seals mentioned as proceeding from the
heroes in the root-text. It just states what is pre-
sumably true for all the deities here, namely that they

are generated from the corresponding mantras. T even
goes a step further and mentions them only once under No.
1.

1 The Tibetan reads 'free from all fears'. The com-
mentary seems to follow this textual variant stating
that they are the fears ccnsisting of the eight fears,
eight sufferings and untimely death (ST. 218a4, p.293-
3-4).

2 The meaning of 'traidi' without equivalent in T is
not clear and has been left untranslated here.



86a3 vajra. Then one should diffuse the drop (located)
in the opening of the tip of the vajra nose into
the sphere of the space. In the manner of the
subtle fierce vajra the wise one perceives all
that which is moving and motionless and (then)
diffuses the fierce cloud (located) in the hole at

the end of the body—hairs.l

1 The practice briefly summed up here can be done in
place of the contemplation of the ornaments radiating
and absorbing back into the mantras mentioned before
(S4. 219a5, p. 293-3-5). The present passage, describ-
ing actually two different manners of radiation, is not
veryv transrvarent and the understanding made more Giffi-
cult by the Tibetan translation which does not harmonize
completely with the Skt. original. The following are
the main points of difference:

A. The Tibetan reads 'should emanate' Ifor ‘perceives’
and translates the instrumental rendered here as 'in the
manner of the drcp of the fierce vajra' by means of the
particle 'las' (from}: 'From the fierce vajra-drop (he)
emanates into the three spheres' (rdo rje khro bo thig
le las khams gsum du ni spro bar bya).

B. The Tibetan reads: 'In the opening of the tip of the
vajra nose, from the drop of the spvace, the radiating
should be done' (rdo rje sna vi rtse mo ‘bar spro bya
nam mkha'i thig le las). In the Sanskrit, by contrast,
the drop is the object of radiating and the loc. 'into
the sphere of the space' (Speier § 134: 'Locative of the
spot whither'; cf. the commentary: "nam kha'i khams su”)
the place whereto the radiating is done.

C. The locative 'in the hole etc.' is translated in Ti-
betan by 'from' (nas): 'frem the hole etc.' (ha spu'i
khun bu'i bar dag nas).

The commentary is in case A and B closer to the Sans-
krit version. Concerning the contents, in short, we
learn from it that the world and the beings (presumably
visualized as deities, so Demo Lochoce Rinpoche in Dha-
ransala), viewed as a bindu in the hole of the .ajra
nose {=genital), are emanated into the sky (SU. 218a6,
P. 293-3-6). 1In case C the commentary supports the Ti-
betan interpretation: All existing things, moving and
not moving, are emanated from the hole of the bodv-hair
as subtle deities free from their (ordinary appearance)
of heing womb-born (phra mo'i lhar mial skyes spans nas)
constituting a fierce subtle cloud (khro bo phra mo'i
sprin) (Su. 218a6f.).



86a4 By the thirty-seven steps (one should engage
in) the yoga of contemplation on purity.
The fixation of mindfulness on the body is D3kinI.
The fixation of mindfulness on feelings is Lam3Z.
86a5 The fixation of mindfulness on natures is Khapda-
rohd.
The fixation of mindfulness on thoughts is RupinI.
The base of magical power in longing is Pracapda.
The base of magical power in striving is Cagggksf.
86bl The base of magical power in analysis is Prabh3-
vatI.
The base of magical power in thought is Mah3n3sZE.
The faculty of faith is ViramatI.
The faculty of striving is Kharvari.
The faculty of mindfulness is LankesvarI.
The faculty of sam3dhi is Drumacch3ya.
86b2 The faculty of insight is Air3vatl.
The power of faith is Mah3dbhairavd.
The power of striving is V3ayuvegZ.
The power of mindfulness is Surd@bhaksi.
The power of samddhi is é&émadeVE.
86b3 The power of insight is Subhadri.
The sam3adhi limb of enlightenment is Hayakarpa.
The striving limb of enlightenment is Khaganana.
The joy-limb of enlightenment is Cakravegi.
86b4 The cathartic limb of enlightenment is Khaqgaroha.

The analysis of the doctrine limb of enlightenment

1 The contemplation on purity is, according to Suran-
gavajra, done as before (Su. 218a7£f., p. 293-3-7£.); see
Ch. IX,46a2 and note. The list is basically the same,
the division according to the mandala circles has been
left out with the exception of the pledge-circle re-
ferred to at the end. Moreover, the interpolation
'these are the four doors to liberation' and ‘I am con-
sisting of the intrinsic nature of the knowledge of the
ultimately pure dharma-sphere' (46b5/47al) have been
left raway.
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is saundini. ‘

The mindfulness limb of enlightenment is Cakra-
varmini.

The equanimity limb of enlightenment is Suvirai.
Right view is Mah3abala.

Right conception is CakravartinT.

Right speech is Mah3vIry3.

Right bodily action is Kak3sya.

Right livelihood is UlUk3sya.

Right effort is §§5n§sy§,

Right mindfulness is §ﬁkargsy§.

Right samddhi is é}f Heruka.

The generation of the virtuous natures so far not
arisen is Yamad3hT.

The guarding of the virtuous natures that have
arisen is Yamadiiti.

The elimination of the sinful natures that have
arisen is Yamada@ggri.

The non-production of the sinful natures so far
not arisen is Yamamathani.

This is the contemplation of purity concerning
the pledge-circle. Then, in mental eqguipoise one
should do the muttering related to the pledge-
circle:

‘oM SRT VAJRA HE HE RU RU KA HOM HUM PHAT DEKINI-
JALASAMVARAM SVAHR. OM HRTH HA HA HUY HOM PHAT.'

This is the heart and near heart.

'OM VAJRAVAIRCCANT HOUM HUM PHAT SVAHA. OM SARVA-
BUDDHADRAKINI VAJRAVARNANT HOM HOM PHAT SVAHE.'

This is the hear* and near heart of the god-

1

The exclusive relation of the muttering just with

the pledge-circle is not evident since the mantras of
the deities of all the circles of the mandala follow.
Presumably 'pledge-circle' slipped in by error in ana-
logy to the preceding 'purity concerning the pledge-
circle'.
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dess.l
OM DAKINI HUM HUM PHAT SVAHE,
87bl1 OM LAME HUM HUM PHAT SVAHA.
OM KHANDAROHE HUM HUM PHAT SVAHA.
OM RUPINTI HUM HUM PHAT SVAHA.
OM KHANDAKAPALINA KARA KARA HOM HOM PHAT SVAHE.

1 In distinction to the 'near-heart mantra' in Ch.
IX,46al, which relates to a four-faced form of VarihT,
in this mantra the name 'Vajravarnanl has been added.
The name 'Vajravarnanl occurs in the Sddhanamala-evo-
cation No. 232 734, 236 (ITB p.429; cf. Benoytosh
Bhattacharyva, IBI p. 247). In that evocation the god-
dess Vajravarpnani features as a companion of Vajravarahl
and is located on her left while a third goddess, Vajra-
vairocani, has to be visualized on Var3hI's right. Thus,
Vajrayogini's mantra as listed in the S&cdhanam3li, con-
tains not only the name 'sarvabuddhad3kini',an appela-
tion of VarzZhi, but also the names 'Vajravarnani and
'Vajravairocani'. It runs as follows:'OM OM OM SARVA-
BUDDHADPKIVTYE VAJRAVARNANIYE VAJRAVAIROCANIYE HUN HUM
HUW DHAT PHAT SVAHE' (as® guoted by B. Bhattacharjja, p.
160 in 'An introduction to Buddhist Esoterism'.

In our text the name 'VajravairocanI' occurs as part
of the heart-mantra, both in this chapter as well as
chapter IX. The other two names 'Sarvabuddhadaxlnv' and
'Va]rava*nanw' belong to the near-heart-mantra. TIn a
third version of the mantra occuring in Ch. XIX,102a5,
Vajravairccani's name shows up in the near- haar‘-mantra.
The names of Sarvabuddhadaklnl and Vajravarpnani, however,
are neither part of the heart-mantra nor the near-heart-
mantra. We can assume that the different forms of the
VaranI mantras found in our text accord wita the fact
that different forms of the goddess are invoked by these
mantras.

Comparing the VarahI mantra in the Sadhanam3ld with
the ones in our text it appears that the mantra in the
SadhanamdlZ represents an earlier stage. This is be-
cause there the names in the mantra correspond to the
goddesses invoked. 1In our text the names used in the
mantra are all applied to one single goddess, to VAr3hT.
The names originally applied to other goddesses of a
more secondary nature have been absorbed by the more
important goddess and serve to differentiate the variety
of her forms.

Surprizing is that the variety of Heruka's forms in
Ch. IX and XIV is not expressed in a corresponding va-
riety of mantras as in Varahi's case. Only the mantra
of Heruka in Ch. XIX differs from the others.
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87b2 OM PRACANDE HUM HUM PHAT SVAHA...etc.,etc.'

88b4 Thus, in that manner one should do the reci-
tation according to one's inclination (counting)

88b5 with thumb and index finger using a rosary {made
of) shells. By way of the prayvoga of the four
junctions (of the day) one closely attends to the
recitation and contemplation. By way of the yoga

of the pledge (samayayoga) he should enjoy the

1 The rest of the mantras of the twenty-four heroes
and YoginIs follow the same pattern as the first two of
their mantras given here. It may be looked up in the
Sanskrit portion of the edited text if needed.

The mantras are made up of the opening OM, the name
of the deity invoked,and the concluding HUM dUM
PHAT SVAHA. The mantras of the male deities are dis-
tlngulshed from those of the goddesses by an additional
element inserted after the name of the deity. This
additional element is in many of the instances a short
verbal exhortation which is repeated twice. The ones
which can readily be understood are the following: Kara
kara: effect! effect!, kuru kuru: accompllsh' accom-
plish!, bandha bandha: bind! bind! trafava Lrasava.
rrlghten. frighten!, ksobhava ksobbaya° shake up. shake
up!, daha daha: burn! burn., paca paca: roast! roast!

In two cases even some longer insertions occur:
'Bhakga bhaksa vasarudhirantramdl3avalambino': ‘devour,
devour the marrow, blood, and string of intestins +that
are hanging down!'(cf. Finot, Manuscrits, p. 53: there
the MS. reads 'vama' (vomit) instead of 'wvasa' {(from
vasd) in the same mantra). 'Grhpa grhpa sapta patala-
gatabhujéﬁga(m) sarpan va tarﬂaye tarjaye': 'Seize,
seize the snake-demon gone to the seven regions under
the earth or else threaten, threaten the serpent!' (A
similar passage occurs in the rain-ritual mantra HT I,
ii,20).

The other expressions used like 'kili kili', 'siri
siri' cr 'ham hap', 'hri hri' in the mantras of the
heroes may also have had a verbal origin, but their
literal meaning can not be made out anymcre.

The verbal meanings which can be determined betray
the non-Buddhist origin of these mantras in coercive
magic. This goes well with Bu ston's remark that the
mantras have been rendered Buddhist by the application
of the syllables om him him phat (and svaha)' (cf,
Introduction p. 73).



pledge (samaya) and conclude the recitation.l

8%al One should offer the fcod~offering (bali)
according to the prescribed manner and likewise
(contemplate) the bliss in the mandala. WNaked,
the tuft of hair made loose, the true ascetic
should indeed offer the food-offering. Standing
in the 3lidha-stance (the right leg advanced),
making the handgesture, he is equipoised. Having

89a2 made the foremost knot indeed (with) the middle

finger, the thumb of vajra set firm, (this) mudr3

should be rlaced on the level of the middle of the

forehead (and) then he should cause it to turn in

the manner of turning and revolving it. He should

83a3 recite the following: 'O} ARALI HOH JAH HUY BAM

HOH you are the visible pledge of Vajragdkini HOH.'

In this way it should be recited three, four, or

tive times.

rh

Having gotten into a states of nakedness with

"
89a4 loose hair by pravoga he is in elevated places.”

1 The ritual section referred to here is not cleavlv
described in +the following or in the commentarv. Sdran-
gavajra just says: 'After the conclusion of the reci-
tation one should enﬂov the pladge of the five amrtas
by way ¢f the yoga of +he pledge in the four Sfuila.
Afterwards follows the giving of the fcod-offering’

(5a. 218bl, p. 293-4-1). Ccmparing with the parallel
sacticn in Ch. IX we can conceive of the pogsibility
that the 'pledge of the five anrtas mentioned here is

tasted in conjunctlon with the recitation of the mantra
'OM ARALI HOH JaH HUM BAM HOH etc.' mentioned below
(c&. Ch. IX, 50b5 and Ch. XIX,102b2f. and note). Prof.
A. Wayman gives a short summary of a form of the rite
of enjoying ambrosia (BT p. 116f.) but there are not
enoucgh indications so far to identify it with the form
hinted at here. A form similar to the one mentioned by
Wayman, but with more de;alls, is mentioned in the
'Shrichakrasambhara Tantra' edited by Kazi. There it
is closely connected to the bali-offering and serves
to purify the offered food-cake (CT p.Z8f.).

2 Rcc. to the commentary on a high mat or cushicn
(stan mthon po) ($%. 218b3, ».293-4-3).
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Abiding with the body (turned) to the South, the
food-offering (bali) has to be given in the first
half of the night.l Having done the mantra-conse-
cration according to the three realities (OM AH
HOM) in just that way following the set authority
89a5 he should join the two vajra-palms so that there
is an opening on top and recite the subsequent
mantra: 'OM KHA KHA KHAHI XHAHI: may all Yaksas,
Raksasas, BhUtas, Pretas, Piéﬁcas, intoxicating
spirits, demons of forgetfulness, ?Ekas, and Da-
89bl kinis, accept that food offering, kindly protect
my pledge (samaya), and grant me all accomplish-
ments (siddhi). Eat, drink, smell whatever
you wish and don't pass by. May, because of my
summoning of all, arise the female helpers for the
89b2 purification in the way of true bliss. HUM HOM
PHAT SVAHE,'Z
All the heroes and YoginIs having made a dance
of entering the great bliss abide in the manner of

body, speech, and mind of the Bhagav‘é‘n.3 Having

1 In accordance with the purpose of the ritual the
food-offering (bali) in the form of a cake has differ-
ent colors: 'For peace a white offering cake is de-
signed, for increase a vellow one, for spbduing a red
one, and for fierce action a black one {ST. 218b3f., p.
293-4~3f.).

2 This section on food-offering is the last part of
the Steps of Generation (utpatti-krama/bskyed rim) dis-
cussed here, the following section accéordéing to the com-
mentary deals with practices from the Steps of Comple~
tion (sampanna-krama or nispanna-krama/rdzogs rim) (8T.
218b5, p. 293-4-5).

3 According to the esoteric speech of the Tantras
'body, speech, and mind of the Bhagavd@n' have to be
understood as the three cakras ('wheels') in the body
located in the region of the heart, throat, and forehead.
Together with a cakra in the region of the navel they
make up a group of four cakras, By yogic practices
four types of bliss are produced in these centers (cf.
Introduction p. 7). The commentary formulates: 'Be-
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made Ali K3li equal, then one should cause the
joining into a line. The burning half line in-
deed flows down producing (the four jovs). It
flows in the form of bright juice (éﬁkra) into the
form of an ambrosia drop.l By the yoga of the
'stirring churning stick' the splendour of know-
ledge has been impelled with the help of the wind
of action (karma) in the circle of the navel.
Smoke rises up, lights blaze. Around the Sugatas
situated in the pledge-cakra (samayacakra) and
those situated in the enjoyment-cakra (sambhoga-

cakra) of the burnt Tath3gatas one carries out the

cause the great bliss has moved downwards (in the body)
all the heroes and Yoginis abide in the transformation-
cakra, the body, speech, and mind, the steps of the tan-

tric
1

four cakras' (ST. 218b5£., p.293-4-5f.).

This is an abbreviated description of the process

repeated with more details and a different terminology
in the passage that follows 89b4-90a2 (At least that

seems to be the position of the commentary which intro-
duces the second part with 'Of this (follows) the more

»

extensive explanation' (de'i rgyas par bZad pa ni, S4.
219al, p. 293-5-1). Following the commentary (218b6ff.,
pP. 293-4-6£ff.) the main phases of the process can be
summed up as follows:

1. The winds flowing in the left and right veins (Fli-
kali, Lalan@ and Rasani) ars pressed down and united in
the navel where the veins meet with the central vein
called 'Avadhuti'.

2. Through a rubbing motion, compared to the friction
produced by a churning rope, of the right and left wind
heat is produced in the cakras above and a letter Hﬁy
located at the top of the head burnt.

3. The Bodhicitta-drop (presumably produced from the
melting Hig) moves downwards generating the four jovs in
the four cakras.

An extensive discussion of the same process is avail-
able in an English translation of bTson kha pa's com-
mentary on the six yogas of N3aropa, in particular pp.
173-178 and pp. 190-192 (in Chang, Esoteric Teachings) ;
cf. also pp. 204-207 in Evans-Wentz/XKazi Dawa Samdup,
'Tibetan Yoga'.



method of the three circambulations.l From the
opening of the ﬁrgakogé by means of the door which
is the secret opening (the heat) goes up. One

90al receivas the knowledge—-ambrosia from the Tathdga-
tas abiding in the spheres of the world in ten
directions. By way of the crest aperture, the

golden door called 'J3landhara'’ it enters

1 The Tibetan differs from the Skt.: 'By this (fire)
the Tath3gatas of the pledga-cakra have been burnt.
After that it went to the enjoyment-cakra of all the Ta-
th@gatas. By that method three times the circambula-
tion has been performed.' (Dam tshig 'khor lo des de
bZin gfegs pa thams cad dag bsreg nas/.de bZin géegs pa
thams cad kyi lofis spyod kyi 'khor lor sofi ste/ thabs
des lan gsum du bskor ba byas nas). The commentary is
consistent with the Tibetan translation, the Skt. which
might be corrupt can not be made to agree completely.

The 'Tathagatas' are explained to be the eight and
six veins (rtsa ba) of the pledge- and enjoyment-cakra

(=eight 'petals' of the dharma-cakra of the heart and
sixXteen(!) petals of the sambhoga-cakra in the throat
described in ST XXXI,24f.) (SG. 219a3, p. 293-5-3). The
'circambulation' refers to a particular method of exha-
lation and inhalation with regard to the Bodhicitta-
substance in the heart (shia ka'i byan chub sems la
dbugs 'byun rnub gyi skor ba). t is not explained
any further, there is no indication as to whether it is
alco done with regard to the sambhoga-cakra as the Skt.
suggests (see SU. 219a4). 'Smoke and blazing lights'

(= fire-flies) are two of five signs (the mirage, smoke,
fire-flies, changeable lamp, clear light like a cloud-
less sky) arising when the prana (wind) enters the
middle channel (cf. YGT p. 275f.; Sad-ahga-yoga p. 97;
Chang, Esoteric Teachings' p. 190). In the 'Epitome of
the abriged Six Doctrines' by Pad ma dkar po, the fol-
lowing explanation is found: 'Entering the median nerve
of the navel center from the region of the perineum, the
vital force moveth through the middle of the four psy-
chic-nerve centres (cakras), and, becoming the fire-
force of the wisdom of the psychic-neat, permeateth to
all the seminal-nerve channels, and thus untieth the
nerve-~centres. 1In virtue of this untying, the Five
Supernormal Signs appear’ (Wentz/Samdup, Yoga p. 198).

Demo Lochoe Rinpoche, to whom I am indebted for a
general understanding of this difficult passage, related
the 'burning' of the nerves of the cakras arranged like
petals also to the ‘opening' or 'untying' of these cen-
ters.
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(the downward path). Gone to the upper limit of
the teeth, there it (proceeds) by way of the open-
80a2 ing and comes to rest in the enjoyment-cakra. She
generates the joy of the burnt Tath3gatas, after-
wards it becomes firm in the navel center.l At
that very place it goes out into the entrance (of
the middle channel). Because of her (that is, the
middle channel) the one which is just the 100'000
90a3 (th) part of the tip of a hair is not seen.2 In
that way he will abide in uninterrupted bliss.

Bv the voga of being oneself the highest deity
(svadhidaivatayoga) one should imagine everything
to be one.3 He should also think that which can
not be thought. Even if there is a thoucht (it

1 The second part of the process described here in-
cludes the upward movement of the heat up to the top of
the head. The TathZ¥gatas are again explained to be the
thirty-two veins (of a fifth cakra) at the top of the
heac. After the burning of these veins the ambrosia is
said to melt (8U. 219a5, p. 293-5-5).

The substance, of which afterwards the downward pas-
sage is described, probably is the Sukra, the melted
Bodhicitta-substance referred to above £9b3.

The opening above the threoat-cakra mest porkably is
the same as the 'hole of the uvula' (ghantikgrandhra)
mentioned ST XXXI,24. The burnt Tathaaatas referred to
are the veins of the heart-cakra (58. 219a6) which after
having been burnt produce a blissful sensation.

2 The Tibetan leaves the sentence 'At that place etc.'
out and formulates differently: 'One does not see that
which enters and becomes just as big as the tip of a
hair Spllt into a 100'000 parts. (des skra i rtse mo
'bum du gsags pa'i cha tsam vah 'byuh ba dan 'jug pa ma
mthon ste).

The commentary says: 'entering into the AvadhiutI it is
not seen because it is as subtle as just the measure of
the tip of a hair split into 1C0'000' (SW. 219a7, p. 293
-5-7). It is not clear what it is that enters the cen-
tral channel at this point. In general it is the aim to
cause the winds of the left and right channels to enter
the central channel. But the earlier reference to smoke
and lights implies that the winds have already entered
(see note 1, p. 213).

3 The Tibetan has 'in that way' ('di ltar) instead of
'one’
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should) not (be conceived of) in the manner of
90ad4 inguiring into it. He should indeed also think
that which is thinkable, from that he will find
the (thought) which remembers.l
The magic staff (khatv3nga) is the embodiment
of the godhead, the scund of the damaru-drum is
insight. The Bhagavd@n who is the hero is called
90a5 day, DakinT night. The sixth, the mind trans-
formed, is the transformation of é&i Heruka.2 The
transformation of the pure nature (dharma) is
explained to be the form of VAr3hI. The word
'$rI' means the non-dual knowledge (jH3na), 'He'
90bl means the abandoning of the causes etc., '‘ru’
means 'the manifestation gone', 'ka' means ‘'not
abiding anywhere'.3
The Yogin rests in his mind - +the nirvana is
90b2 shown. At the time of death of the Yogins there
are the heroes and Yoginis, é}I Heruka etc.
(They) have various flowers in their nands and

are furnished with flags and banners. After the

1 This sentence is rendered differently in the Ti-
betan: 'On account of the non-existent contemplation in
the mind one has ccmpletely abandoned the real and noct-
real. On account of the mind there is that mind which
has thought. Whatever is found that should be seized
(bsam du med pa'i bsgom pa yis / dnos dan dios min rnam
=oans yvin / sems kyis bsams pa'i sems de ni rfied pa gah
gzun bar bya/ )

The whole passage refers to various methods of the
contemplation on,the void, dealt with in scme detail in
the commentary (SW. 219a8-219b4, p. 293-5-8/ . 293-1-4).

2 This passage is not given in the Tibetan nor dealt
with in the commentary.

3 The same explanation of the name 'Heruka' is also
given in HT I,v*i 27 (and CT p.2) with the only differ-
ence that 'HE lS explained to be 'the v01d of causes,
ete. ' (hetvadlsunjata / rgyu sogs stoh pa nid).
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offering of various songs accompanied with the
various and many sounds (of musical instruments)
there is the discursive thinking (vikalpa) called
'death' ané one is guided to the leyel of 'going

in the sky'.

Thus is the XIVth chapter 'The YoginTs of the

L
sacred places etc.' in the SrI AbhidhZnottara.
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XIX. The chapter on the yoga of the four Dakinis.

100b5 Then I shall impart that which has no superior,

10lal the union of equality (samasa-ayoga), that is the
union of equality with all the Buddhas, the su-
preme vow of the D3kinis.

In an instant he sees the engagement as Vajra-

sattva, likewise he should emanate. Produced from

10la2 both the vowels and consonants he (contemplates)
himself in the form of Heruka, having a vellow,
blue, green, and above a white (head) of mild
appearance.2 Each is adorned with a crown of
skulls, has three eyes, compassionate and ter-

10la3 rible. He is adorned with (his consort) Varahi

7

1 Sﬁraﬁgavajra comments: 'Having condensed the Ffive
circles (of the mandala) it is spoken of as the vow of
the yoga of the knowledge circle. VAr3hI of all forms
(phag mo kun gzugs) is shown to be the highest pledge of
D&kinI, the union of equalltv with all the Buddhas, the
deities of the five circles' (au. 223b4f., p. 295-4-4F,).
The knowledge-circle is made up by the eight petals of a
lotus. On the petals located in the cardinal direc-
tions abide the four goddesses Da<'n1, Lam&, Khandarohd,
and RGpinI. 1In the center of this lotus is Varanl and
Heruka. The practice in this chapter focuses on this
circle with VErahi as the chief deity. It exhibits in
condensed form the qualities of the complete mandala of
five circles (mandala No. 12 in the NSP, cf, ITB pp. 50
ff. and Lessing Yung-Ho-Kung p. 130).

2 The process of generating the deity is given Jjust
in an abbreviated form here. As in chapters IX and XIV
flrst the seyen yogas inclusive the five preliminaries
(sfon 'gro lia dan ldan pali rnal 'byor bdun) nave to be
completed. Grangavajra (SG. 223bs, p.295-4-6) con-
tinues: 'In the f*actlon of one moment of generaticn by
transformation (rdzus skyes) the mangala (of the nature
of) the supportlng (base) and supported (residents) is
radiated forth in an instant. In the middle of the
lotus (produced) from the five steps of the 'five rer-
fect awakenings' (see Ch. IX note to 42a3f.) is Heruka
with four faces and ten (or eight) arms (see note ad 101
b2). The face in the center is blue, the one on the
right yellow, the one on the left green, and the one on
top white.'
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and in the Eligha—stance (the right leg ad-
vanced and the left retracted) steps on the head
(0of) Bhairava and Kalar@tri. He is fierce, tames
the untamables, and removes all obstacles. Tied
10la4 to the twisted locks of hair is a half-moon and
placed on top a double vajra. The best of body is
sealed with six seals as the supreme vow. He is
10la5 wearing a tiger-skin and is adorned with a gar-
land of heads.
Vajravaréhil is red, naked, has her head-hair
unbound, using her two legs she tightly embraces
101bl the (loxd's) face, ornament, and body. She has a
crown with a string of skulls. (Her) lips and
(his) lips are pressed together. She wears a
girdle with bells making a jingling sound. She
is frenzied with the joy cf the family.
(He) is furnished with vajra and bell.
Varahi's breasts are adorned.2 He holds a skull-
101b2 bowl and khagvaﬁga. He, the highest one, holds
the noose and hook. Having raised up a Brahmin's
skin he helds it up as an upper-garment. (He
holds) a Qamaru-drum producing a rattling sound

intensified by being the scund of Dharma.3

1 V;jravarahi mentioned here has one face and two
arms (SU. 224al, p. 295-5-1).

2 The Tibetan understands the passage somewhat dif-
ferently: 'With the (hands) holding vajra and bell he
seizes the breasts of Vardhi' (rdo rje dril bu mham ldan
pas phag mo yi ni sku tsa (= Skt. kuca) 'dzin). This de-
scription is basically the same as the one in Ch. XIV,80
a3 (Skt. devikucanipIiditam / lha mo dag gi nu ma 'tshir)
and suggests 'pigita@' (pressing) instead of 'manditam'
(adorned). From the iconographic representations it is
clear that the two arms of Heruka are crossed behind
the back of VarahI pressing her in that way against his
body.

3 As an additional emblem gﬁraﬁgavajra specifically
points out Brahma's head not included here (Sid. 224al,



101b3 On the left and on the right side one should
contemplate the four D3kiniIs: Cn the right Qékini
and Lam3, on the left Khandarohd and RupinT.
(The faces of ?Ekini) are blue, tawny, white, and
vellow, (each) with three eyes and fierce ex-
101b4 pression. (The faces of Lama) are white, blue,
green, and tawny, (each) blazing strongly. Then
one contemplates these who are on the right as
granting all the attainments (siddhi}. On the
101b5 left one should contemplate in the same way
(Khaggaroha) with a red, blue, green, and above a
white face, then in the same way (RﬁpigI) with a
green, red, vellow, and a blue blissful (face).
They stand in the élighﬁ-stance, these highest
102al1 ones clcocthed just in air. With dishevelled hair,
the mouth gaping, adorned with a garland of heads

- 2
they trample on the four Maras.  They are adorned

p. 295-5-1). By inclusion of this symbol there would be
alltogether ten, each held by one ¢of ten hands of Heru-
ka. ot counting Brahma's head and assuming that the
khatvapga is leaning against the shoulder held back bv
the arm with the hand holding the skull-cup there would
be alltogethzsr eight arms.

1 This position to the right and left of the central
ccuple dces not necessarily imply that the D3kinis are
not in their usual place on the four lotus- pe;als (ct.
80b4f.). East 