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Preface

M
y  i n t e r e s t  in the Buddhist tantras—and in sadhana meditation 
in particular—really began while I was in Oxford studying under 
Professor Alexis Sanderson. It was the inspiration of his research, 

as well as his personal encouragement, that led me one day to a Sanskrit 
manuscript in the Bodleian Library dating from the twelfth or thirteenth 
century, and preserved on palm leaves in a lovely, rounded kutila script. The 
text comprised a collection of some fifty sadhanas—meditation and ritual 
works—all of which were concerned with the practice of Vajrayogini, a 
deity of the highest tantras. With Professor Sanderson’s help, and the untir
ing support of Dr. Harunaga Isaacson, I set about the tasks of editing the 
texts and attempting to understand their contents. Without the knowledge 
of these two outstanding scholars, I could hardly have begun to fathom the 
complexity of the Buddhist tantric traditions, let alone begin my doctoral 
thesis. The thesis was completed in 1999 and was entitled Vajrayogini: Her 
Visualisation, Rituals and Forms. This book is an adaptation of that thesis.

Taken as a whole, the texts in the manuscript form a so-called garland 
of sadhanas (sadhanamala), which in this case includes praise verses and 
commentarial passages alongside the ritual and meditation manuals of the 
sadhanas themselves. This book focuses upon one Sanskrit sadhana from 
this unique collection, the Vajravardhi Sadhana by Umapatideva. At the 
same time, I hope to give a flavor of the breadth and richness of the other 
works in the Guhyasamayasadhanamala. For while they all center upon 
Vajrayogini as the generic deity, they describe many manifestations. Indeed, 
the collection contains over fifty iconographical descriptions, within which 
we can discern about twenty distinct forms of Vajrayogini, some of 
whom—such as Vajravarahl—are significant tantric deities in their own 
right. In fact, although the collection receives the late title Guhyasamaya- 
sadhanamala (GSS), the Secret Pledge Sadhana Collection, a more suitable 
title might have been the *Vajrayoginisddhanamald, the Vajrayogini Sadhana 
Collection. I have therefore attempted to draw from all its major works in 
the course of this study and, in the opening chapters, I survey the diverse 
forms and practices of Vajrayogini in India, according to this collection. In

xix
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this way, I hope the book will serve a double purpose: examining, from our 
textual evidence, the cult of VajrayoginI in India prior to 1200 c.e., and 
shedding light on tantric sadhana meditation.

The decision to base the study upon a single sadhana from the Guhya- 
samayasadhanamald was made for several reasons. While scholarly interest 
in the Indian Buddhist tantras has increased in recent years, our knowl
edge of their vast array of texts remains in its infancy and will only improve 
as scholars produce critical editions of surviving texts along with informed 
study based upon them. The difficulty of drawing accurate conclusions 
from the texts currently available is due to the fact that the umbrella term 
“Buddhist tantra” actually covers a bewildering variety of methods, prac
tices, and systems. These competed in India within a highly fertile and 
inventive environment over several centuries. Even contemporary accounts 
in the eleventh to twelfth centuries that describe a range of different sys
tems, such as Abhayakaragupta’s encyclopedic Vajravali or Jagaddarpana’s 
derivative Kriydsamuccaya, cannot be taken as conclusive evidence for prac
tice on the ground, as those authors themselves struggled with the various 
currents of opinion without necessarily reaching their own conclusions. In 
addition, the meanings of many terms remain obscure and will only come 
to light when a far broader field of reference is available.

Given this complexity, and the need to clarify so many aspects of tantric 
practice, I chose to focus my study upon a single feature of the whole. Key 
pieces of the overall picture are therefore missing. I give only the briefest 
sketch of the initiations that were the necessary preliminary to sadhana 
practice, and only a hazy description of the place of sadhana in the tantrikas 
overall scheme of spiritual practice. And there are many points where my 
conclusions are at best provisional. Within these limitations, I have 
attempted to highlight those practices that characterize the Indian traditions 
of VajrayoginI. In so doing, I hope to reveal how our particular author 
adapted earlier sources and responded to his own scriptural heritage, absorb
ing new trends and reflecting different developments within the highest 
Buddhist tantras.

The sadhana that I have edited, translated, and studied here is the 
Vajravdrahi Sadhana (GSS11) by Umapatideva, an early-twelfth-century 
author from northeastern India. This work is a fruitful subject because of 
the length, clarity, and excellence of its composition. It was also desirable 
to choose a work from the Guhyasamayasadhanamald collection that was as 
yet unpublished, because some primary sources dealing with VajrayoginI 
and Vajravarahl are already available in recent editions, including some
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studies in European languages. For a long while, the main academic 
accounts of Vajravàràhï and VajrayoginI were the iconographical descrip
tions given by Benoytosh Bhattacharyya in The Indian Buddhist Iconogra
phy (1924) and by Marie Thérèse de Mallmann’s Introduction à 
TIconographie du Tântrisme Bouddhique (1975), both of which contain some 
errors (e.g., n. 228). These works draw heavily on Bhattacharyya’s edition 
of the Sâdhanamâlâ (1925 and 1928), which contains fewer than a dozen 
complete VajrayoginI/Vajravàràhï sàdhanas, all of which also appear in the 
Guhyasamayasâdhanamâlâ} More recent studies also focus on selections 
from the Sâdhanamâlâ sàdhanas, such as the short study of Vajravàràhï by 
Mallar Mitra (1999:102-29), which is too brief to be fully comprehensive. 
A beautiful collection of sculptures of the deity from different phases of 
Tibetan art have been published by von Schroeder (1981, 2001); however 
some of his iconographical comments are also erroneous (e.g., n. 83). A few 
other Sanskrit editions of Vajrayoginï sàdhanas have been published, such 
as the short Vajravârâhïsâdhana by Advayavajra (=GSS3) by both Louis 
Finot (1934) and Richard O. Meisezahl (1967), a Trikâyavajrayoginïsâdhana 
(»GSS25) by Max Nihom (1992), and a handful of sàdhanas from the 
Guhyasamayasâdhanamâlâm Dhïh (namely, GSS5, GSS10, GSS26, GSS42, 
and GSS43), as shown in the appendix. Published editions of highest tantric 
texts also provide an important resource for a study of Vajrayoginï/Vajra
vàràhï, especially those from the Cakrasamvara tradition, such as the Yogini- 
samcâratantra with both its available Sankrit commentaries, edited by J. S. 
Pandey (1998), and some chapters of the Samvarodayatantra (possibly a later 
Nepalese composition)2 edited and translated by Shin’ichi Tsuda (1974).

The paucity of publications for the Indie Vajrayoginï tradition is in 
stark contrast to the number of Sanskrit manuscripts that must once 
have existed. Bongo Butten no Kenkyü (BBK) catalogs just over a dozen 
Vajrayoginï texts not found in the Guhyasamayasâdhanamâlâ, appearing 
within works such as the Yab skor (BBK: 261) and Yum skor (BBK: 
273-77), commentaries on the Tattvajnânasamsiddhi (BBK: 279-80), the 
Jvâlâvalïvajramâlâtantra (BBK: 493-94), as well as the later Nepalese 
Vajravârâhïkalpa in thirty-eight chapters (BBK: 261)—although many 
sàdhana materials listed here are also found in our collection (details in 
the appendix). We can deduce the existence of yet more Indian Vajra
yoginï sàdhanas from the number of translations in the Tibetan canon 
that have no extant Sanskrit original. In an index to the Bka’ ’gyur and 
Bstan ’gyur published in 1980, there are about forty-five sàdhanas with 
Vajrayoginï or Vajravàràhï in the title, very few of which have (as yet)
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been correlated with a Sanskrit original by the compilers of the index.3 
The popularity of the VajrayoginI transmissions in Tibet is remarked 
upon in the Blue Annals (Roerich 1949—53: 390), which states, wThe 
majority of tantric yogis in this Land of Snows were especially initiated 
and followed the exposition and meditative practice of the system known 
as [the Six Texts ofVajravdrdhi\ Phag-mogZhung-drug (p. 390).4 What 
is now known of her practice derives mainly from Tibetan Buddhism, 
in which VajrayoginI (Rdo rje rnal ’byor ma) and Vajravarahl (Rdo rje 
phag mo) are important deities.

Perhaps the main emphasis on forms of VajrayoginI/Vajravarahl (the 
names often seem to be used interchangeably) is found in the bKa’ brgyud 
schools. This lineage is traced back to the siddha Tilopa (c. 928—1009), who 
had many visions of the deity, and who passed on oral transmissions to his 
pupil, Naropa (c. 956-1040). Naropa also had many visions of dakinl forms, 
the most famous of which is recounted in his life story, dated to the fifteenth 
and sixteenth century,5 in which VajrayoginI appears to him as an ugly old 
hag who startles him into abandoning monastic scholasticism in favor of 
solitary tantric practice. However, this account does not appear in the ear
liest biographies (Peter Alan Roberts, personal communication: 2002).6

Fig. 1. Naro-khecari.
Mongolian woodblock print 
(IWS/T 77, LC 587)

The form of VajrayoginI especially associated with Naropa in Tibet is 
Nd ro mkha’spyod; “Nâ ro [pa]’s tradition of the dakinl” or “Naro’s khe- 
cari” (lit., “sky-goer”). This form is discussed below, as it is closest to that 
of Vajravarahl described in the Indian sâdhana translated here by 
Umâpatideva.

Several different practices of Vajravarahl/VajrayoginI were transmitted in 
the numerous traditions of the Tibetan bKa brgyud school, through various
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Fig. 2. Naro-khecari. 
Mongolian woodblock print 

(IWS/T 87, LC 597)

teachers; for example, through the translator, Mar pa (Mar pa Chos kyi bio 
gros, 1012-97) int0 the Mar pa bKa’ brgyud, and through Ras chung pa (Ras 
chung rDo rje grags pa, 1084-1161) into the several branches of the Ras 
chung sNyan rgyud, and yet another through Khyung po rnal ’byor, 
founder of the Shangs pa bKa’ brgyud (eleventh-twelfth centuries) appar
ently from Niguma (sometimes said to be Naropa’s sister). This complex 
matrix of lineages continued in Tibet within the various bKa’ brgyud tra
ditions. In the Karma bKa’ brgyud, the oral transmission was written down 
in the form of a sadhana by the third Karma pa, Rang byung rdo rje (b. 
1284) (Trungpa 1982: 150). However, it is a sadhana by the sixth Karma pa 
(mThong ba don ldan, 1416-53) that serves as the basis for the main textual 
source in this school. This is the instruction text composed in the sixteenth 
century by dPa’ bo gTsug lag phreng ba (1504-66).7 Vajravarahl also appears 
in bKa’ brgyud versions of the guruyoga, in which the devotee worships his 
guru (in one popular system, Mi la ras pa) while identifying himself as 
Vajravarahl. Examples include the famous “four sessions” guruyoga (Thun 
bzhi’i bla ma’i rnal ’byorj of Mi skyod rdo rje, the eighth Karma pa 
(1507-54), and the Nges don sgron me, a meditation manual by the nine
teenth-century teacher Jam mgon Kong sprul (1977: ii9ff.), itself based on 
a sixteenth-century root text, the Lhan cig skyes sbyor khrid by the ninth 
Karma pa (dBang phyug rdo rje, 1556-1603). While Karma bKa’ brgyud 
lamas around the world today frequently give the initiation of Vajravarahl, 
they observe a strict code of secrecy in imparting the instructions for her 
actual practice; however, published accounts of some practices within some 
bKa’ brgyud schools are now available.8

VajrayoginI is also an important deity within the Sa skya school. Accord
ing to Lama JampaThaye (personal communication: 2002),9 her practices

‘*srr
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were received into the Sa skya tradition in the early twelfth century, during 
the lifetime of Sa chen Kun dga’ snying po (1092-1158), first of the “five ven
erable masters” of the Sa skya. Sa chen received from his teachers the initi
ations, textual transmissions, and instructions for three forms of 
Vajrayogini.10 The first is a form derived also from Naropa, and again called 
Nd ro mkha spy0dot “Naro’s khecari”(although it is entirely different from 
the Tilopa-Naropa-Mar pa transmission of Vajravarahl in the bKa’ brgyud 
in that the deity has a different iconographical form with a distinct set of 
associated practices). The second is a form derived from the siddha 
Maitrlpa, known therefore as Maitrl Khecari (Metri mkha' spy od ma; see 
fig. 18). The third is derived from the siddha Indrabhuti, known therefore 
as Indra Khecari (Indra mkha sypod ma; see fig. 6). This form is sometimes 
also known as Indra Vajravardhi, although as a deity in her own right, 
Vajravarahl has received much less attention among Sa skya pas than the 
Khecari lineages.11

These three forms are traditionally considered the highest practices 
within a collection of esoteric deity practices known as The Thirteen Golden 
Dharmas o f Sa skya (Sa skya / gser chos bcu gsum), as they are said to lead 
directly to transcendental attainment.12 However, it was Naro Khecari who 
became the focus of most devotion in the Sa skya tradition, and the prac
tice instructions associated with her sadhana were transmitted in the form 
of eleven yogas drawn from the siddha Naropa’s own encounter with Vajra
yogini. The most influential exposition of this system of eleven yogas 
emerged in the sixteenth century; known as The Ultimate Secret Yoga, it is 
a composition by ’Jam dbyangs mkhyen brtse dbang phyug (1524-68) on 
the basis of oral instructions received from his master, Tsar chen Bio gsal 
rgya mtsho (1494-1560).13 Since that time, the eleven yogas “have retained 
great importance in the Sa skya spiritual curriculum” (ibid.). The practices 
have retained their esoteric status for Sa skya pas, and are “secret” in as 
much as one may not study or practice them without the requisite initia
tions and transmissions.

In the eighteenth century, it appears that the Sa skya transmission of 
Naro Khecari and the eleven yogas entered the dGe lugs tradition. This 
seems to have occurred in the lifetime of the Sa skya master, Ngag dbang 
kun dga’ legs pa’i ’byung gnas. His exact dates are unclear, but the next Sa 
skya lineage holder is his pupil, Kun dga’ bio gros (1729-83). Ngag dbang 
kun dga’ legs pa’i ’byung gnas is in fact the last of the Sa skya lineage hold
ers given in dGe lugs sources (he appears as “Nasarpa” in the list given by 
K. Gyatso 1999: 343-46), and from this point, the dGe lugs lineage prayers
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reveal their own distinct sequence of transmissions (ibid.). The dGe lugs pa 
had originally focused upon VajrayoginI/Vajravàràhï in her role as consort 
to their main deity, Cakrasamvara, following the teaching of Tsong kha pa 
(13 57-1419). Cakrasamvara was one of the three meditational deities, along 
with Yamàntaka and Guhyasamàja, whose systems Tsong kha pa drew 
together as the foundational practices of the dGe lugs school. In this con
text, Tsong kha pa’s explanatory text, Illuminating All Hidden Meanings 
(sBas don kungsal) is apparently the main source on Vajrayoginï (K. Gyatso 
1999: xii); and she has actually been described as Tsong kha pa’s “innermost 
yidam, kept very secretly in his heart” (Ngawang Dhargyey 1992: 9). This 
claim, however, was probably intended to bolster Vajrayoginï’s relatively 
recent presence in the dGe lugs pantheon, as the Sa skya tradition of eleven 
yogas was only popularized in the dGe lugs in the twentieth cenutury, by 
Pha bong kha (1878-1941). According to Dreyfus (1998: 246), “Pa-bong-ka 
differed in recommending Vajrayoginï as the central meditational deity of 
the Ge-luk tradition. This emphasis is remarkable given the fact that the 
practice of this deity came originally [i.e., as late as the eighteenth century] 
from the Sa-gya tradition and is not included in Dzong-kha-ba’s original 
synthesis.” The Vajrayoginï practice passed on by Pha bong kha and his 
pupil, Kyabje Trijang, focuses on the set of eleven yogas; and despite their 
esoteric, and therefore highly secret, nature—and the absolute prerequisite 
of receiving correct empowerments—explanations of these practices have 
been published and are widely available in English: by Geshe Kelsang 
Gyatso (1991/99), Geshe Ngawang Dhargyey (1992), and Khensur Rin- 
poche Lobsang Tharchin (1997).14

The rNying ma has also drawn the practices of Vajrayoginï/Vajravàràhï 
into its schools. Her presence is read back into the life of Padmasambhava, 
the eighth-century founder of the rNying ma, who is said to have received 
initiation from Vajravàràhï herself following his expulsion from the court 
of King Indrabhüti (Dudjom 1991: 469). Other important rNying ma lin
eage holders are also traditionally associated with the deity. For example, 
in the life story of Klong chen Rab ’byams pa (1308-63), as given by Dud
jom Rinpoche (1991), he is said to have received visions of both a white 
Vàràhï and a blue Vajravàràhï, who foretell Klong chen pa’s own meeting 
with Padmasambhava {ibid.: 577, 581). It is also Vajravàràhï who leads him 
to the discovery of the treasure text (gter ma), Innermost Spirituality o f the 
Dâkinï ((Man ngag) mkha ’ ’gro snying tig), the meaning of which is explained 
to him by Yeshe Tsogyel (Ye shes mtsho rgyal) {ibid.: 586). This identifi
cation between Vajrayoginï/Vajravàràhï and Yeshe Tsogyel is significant—
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although Yeshe Tsogyel tends to be identified at different times with most 
of the major female deities of the tradition, such as SamantabhadrI and 
Tara (Dowman 1984:12; Klein 1995:17). In the account of Yeshe Tsogyel’s 
life, a gter ma discovered in the eighteenth century (and now translated no 
fewer than three times into English), she is at times clearly identified with 
Vajrayoginl/Vajravarahl (e.g., Dowman 1984: 38, 85, 178); indeed, her 
sambhogakayals said to be that of the deity (e.g., Gyelwa Jangchub in Dow
man 1984: 4-5, 224; Klein 1995b 147; J. Gyatso 1998: 247). The identifica
tion of Yeshe Tsogyel with Vajrayoginl/Vajravarahl is also suggested by Rig 
’dzin ’Jigs med gling pa (1730-98), whose DdkkVs Grand Secret Talk is 
revealed to him by a “paradigmatic” dakinl, whom J. Gyatso (1998: 247) 
concludes is Yeshe Tsogyel herself.15 Various guruyoga practices within the 
rNying ma also formalize the connection between Yeshe Tsogyel and the 
deity. For example, in ’Jigs med gling pa’s mind treasure, the Klong chen 
snying thigy the devotee longs for union with his guru as Padmasambhava, 
while identifying himself (and his state of yearning) with Yeshe Tsogyal in 
the form of Vajrayoginl/Vajravarahl. In other guruyoga practices, such as 
The Bliss Path o f Liberation (Thar pa t bde lam), the practitioner identifies 
directly with VajrayoginI, who becomes “the perfect exemplar of such devo
tion” (Rigdzin Shikpo 2002: personal communication).16

Over and above the deity’s ubiquitous involvement in guruyoga medi
tations (a feature, as we have seen, of many Tibetan traditions), her pop
ularity as a main deity in her own right is revealed by the growing number 
of liturgies devoted to her practice in the later rNying ma traditions. Robert 
Mayer (personal communication: 2002) mentions entire ritual cycles 
devoted to Vajravarahl, such as a volume entitled, Union o f A ll Secret 
Dakinis (mKha ’ gro gsang ba kun ydus kyi chos skor). This was composed 
by the eminent nineteenth-century figure, ’Jams dbyangs mkhyen brtse’i 
dbang po, who believed it to be the “further revelation” (yanggter) of a gter 
ma dating back to the thirteenth century. The original gter ma revelation 
was by the famous female rNying ma gter ston Jo mo sman mo, herself 
deeply connected with Vajravarahi {ibid.; Allione 1984: 209—n). This vol
ume is entirely dedicated to an important form of Vajravarahl in rNying 
ma practice, which is related to the gCod tradition, from Ma gcig lab sgron 
ma (1031-1129) (Allione ibid.: 142-204). Here, the deity takes the wrath
ful black form of (ma cig) Khros/Khro ma nag mo or Krodhakali, also some
times identified as Rudrani/i (Mayer op. cit.). Patrul Rinpoche (1994: 
297-98) describes an iconographical form that, apart from its color, is 
much the same as that of Indradakini (for a full tangka of Krodhakali with
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retinue, see Himalayan Art, no. 491). In full, however, this is an extremely 
esoteric practice and, in the case of the principal bDud ’joms gter ma cycles 
at least, is regarded as “so secret and powerful that practitioners are often 
advised to either take it as their sole practice, or not seek the initiation at 
all” (Mayer op. cit).

Tibetans also recognize a living reincarnation trulku (sprul sku) of 
Vajravarahl (rDo rje phag mo). The first trulku was a pupil of Phyogs las 
rnam rgyal (also known as ’Jigs med grags pa and as Chos kyi rgyal mtshan, 
1376-1452), the learned Bo dong Pan chen of the monastery Bo dong E 
(probably a bKa’ gdams pa foundation in 1049). A Bo dong pa Monastery 
was subsequently founded at bSam sdings by the side of Yar ’brog mtsho 
(Yamdrog Lake), referred to as Yar ’brog bSam sdings dgon pa, and it was 
here that the trulku of rDo rje phag mo became established (Rigdzin Shikpo 
2002: personal communication). The first abbess is one of the most famous 
incarnations, memorable for escaping from an invasion in 1717/19 of the 
Dzungar Tartars by apparently causing everyone in the monastery to appear 
as a herd of grazing pigs. But later incarnations have also been revered, and 
famed for their connection with Vajravarahl, until the present trulku (b. 
1937/38) who became an eminent official in the Chinese administration 
(Simmer-Brown 2001:185-86; cf. Taring 1970: 167; Willis 1989:104).

The pervasiveness of Vajrayogini/Vajravarahi in Tibet is attested by her 
appearance also within the Tibetan Bon tradition. Peter Alan Roberts (per
sonal communication: 2002) has translated a meditation text by Shar rdza 
bKra shis rgyal mtshan (1859-1934) that focuses on the development of the 
experience of “the wisdom of bliss and emptiness” (bde stongye shes), with 
“heat” (gtum molcandali) as a sign of accomplishment. The work is entitled 
The Inferno o f Wisdom (Ye shes me dpung)11 and draws on Bon compositions 
going back to the eleventh or twelfth century gter ma texts. It describes a 
wrathful, cremation-ground dakini named Thugs rjes Kun grol ma (“She 
Who Liberates All through Compassion”) who is clearly a form of Vajra
varahl. She is ruby-red in color, adorned with skulls, and stands on one leg 
in the dancing posture; a black sow’s head protrudes from her crown, and 
she brandishes a chopper aloft, holds a skull bowl of fresh blood to her 
heart, and clasps a skull staff in the crook of her left shoulder. The sym
bolism governing her attributes, as well as the metaphysical context of 
emptiness, all appear in typical Vajravarahl sadhanas in the Buddhist tantric 
traditions.

The practice of Vajrayogini/Vajravarahi is not exclusive to Tibet, how
ever. In Nepal, Vajrayogini is popularly worshiped as one of a set of four
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vàrâhis or yoginïs: Guhyesvarï (also worshiped as Prajnàpàramità, Nairàt- 
myâ, and AgniyoginI), Vidyesvarï of Kathmandu, VajrayoginI of Sankhu, 
and VajrayoginI of Pharping (Slusser 1982: 256, 327). There are several tem
ples of Vajravàràhï and Vajrayoginï in the Kathmandu Valley, for example, 
at Chapagaon Grove {ibid.: 325-26, 341), and at the hilltop temple of Phar
ping {ibid.: 331). In Sankhu, Vajrayoginï is the tutelary deity of the town, 
and her temple is dedicated to the fierce cremation ground goddess 
“Ugratàrà Vajrayoginï” (Slusser 1982: 72 with n. 141). Here, Vajrayoginï is 
also identified with Prajnàpàramità, “mother of all tathàgatas,” and is con
sidered the spouse of Svayambhü or Adibuddha, who is housed in a smaller 
shrine on the same site, while in the Hindu version of the local myth, she 
is identified with Siva’s consort, Durgà (Zanen 1986: 131). Gellner (1992: 
256) comments that in Nepal, “Vajrayoginï seems...to play a role in unit
ing exoteric deities, such as Tàrà or Kumàrï and the Eight Mothers, with 
the consorts of the secret tantric deities, viz. Vajravàràhï... Jnànadàkinï... 
and Nairàtmyà.” Gellner goes on to describe tantric rites of initiation in cur
rent Newar practice that are taken mainly by Vajràcàrya and Sàkya males 
{ibid.: 169-270). Here, “Tantric initiation (diksâ) means primarily the ini
tiation of Cakrasamvara and his consort Vajravàràhï” {ibid.: 268). The rites 
of initiation themselves are considered highly esoteric and are guarded with 
secrecy {ibid.: 273-80). Gellner’s description—gleaned with difficulty from 
a learned informant—provides a rare insight into the modern-day prac
tices. The first part of the initiation focuses upon Cakrasamvara, and is 
based on handbooks that follow the twelfth-century exegetical work, the 
Kriyàsamuccaya. The second part of the rite focuses on the consort 
Vajravàràhï (or “Vajradevï”) and is based upon material taken from the 
Samvarodayatantra, but also upon as yet unidentified sources {ibid.: 272). 
Despite drawing from early tantric sources, the rites currently in use in 
Nepal have been substantially altered in the process of taming and adapt
ing them to suit tantric initiates who are householders {ibid.: 30off.). Never
theless, the preeminence of Vajravàràhï in the tantric pantheon is retained 
in the modern Newar system. The series of rites that comprise the tantric 
initiation culminates with initiation into the practice of Vajravàràhï, thus 
indicating her supreme position within the hierarchy of Newar religious 
practice {ibid.: 280; cf. ibid.: 261-62).

From this brief overview of the practices of Vajrayoginï and Vajravàràhï 
outside India, it should be evident that we are dealing with a deity of major 
significance within tantric Buddhism. It is therefore unsurprising to find, 
within the burgeoning of modern publications on the highest tantras, a
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number of works that also relate to the subject. Some impressive studies on 
the dàkini have appeared, such as the detailed monograph by Adelheid Her- 
rmann-Pfandt (1992) and valuable explorations by Janet Gyatso (1998) and 
Judith Simmer-Brown (2001). Such studies tend to range also across other 
academic disciplines; notably, the image of the yoginl or dàkinï has inspired 
a large body of crosscultural and feminist theological discourse.18

My own approach is predominantly textual: I have explored the con
tents of a major Sanskrit source that sheds light on the Indian origins of 
VajrayoginI practice and underpins later traditions. The importance of 
the Guhyasamayasâdhanamâlâ to the study of VajrayoginI/Vajravârâhî can 
hardly be overstated. Within this, I have restricted the scope of my work 
to Sanskrit sources (and as I do not know Tibetan, I am greatly indebted 
to others in the few instances where I cite Tibetan texts). My aim has 
been, simply, to represent my sources as faithfully as possible, either by 
translating or summarizing their contents. Although this type of under
taking may itself be prone to, perhaps even determined by, all kinds of sub
jective and cultural interpretation and selectivity by its author, I have tried 
to present the material in a manner that is more descriptive than inter
pretive. For example, my use of the masculine pronoun throughout reflects 
the usage in my source material; this, despite the fact that the practice of 
VajrayoginI/Vajravârâhî was—and certainly is—undertaken by women as 
well as men. What I hope emerges here is as accurate a record as I am able 
to give of the early origins of the cult from the textual evidence that 
remains to us.

I have begun in chapter 1 by locating VajrayoginI within the complex tra
ditions of the Buddhist tantras. I then turn to the Guhyasamayasâdhanamâlâ 
itself and explore what is known of its provenance, both of its authors and 
of the tantric sàdhana that makes up the bulk of its contents. Chapter 2 
forms a survey of all the different forms of VajrayoginI within the 
Guhyasamayasâdhanamâlâ, and also of the various ritual contexts in which 
these forms are evoked. It therefore gives an overview of the cult in India 
as it emerges from these texts. Chapter 3 is a study of one particular sâdhana 
from the collection, the Vajravârâhî Sâdhana by Umâpatideva, which is 
divided into its own distinctive meditation stages and final ritual portion. 
The Sanskrit edition (with notes) and the translation to the sàdhana follow 
chapter 3. The appendix gives a list of all sàdhanas in the Guhyasamaya
sâdhanamâlâ (with witnesses where I have found them) and a summary of 
their contents.
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l. Vajrayogini and the Buddhist Tantras

T
h e  c u l t  o f  t a n t r i c  g o d d e s s ,  Vajrayogini, flowered in India 
between the tenth and twelfth centuries c . e .  at a mature phase of 
the Buddhist tantras. One of the most important sources for her 

practice in India is a collection of sadhanas. A sadhana is a meditation and 
ritual text—literally, a “means of attainment” (sadhanam)—that centers 
upon a chosen deity, in this case, upon Vajrayogini or one of her various 
manifestations. This particular collection was written and preserved in San
skrit and drawn together under the late, collective title, the Guhyasamaya- 
sadhanamala (GSS). It is one of these sadhanas that is edited and translated 
in this book, and that serves as the basis for our exploration of the goddess, 
particularly in her form as Vajravarahi.

Who is Vajrayogini? The texts refer to her reverentially as a “blessed one” 
(bhagavati), as a “deity” (devata) or “goddess” (devi). She is divine in the 
sense that she embodies enlightenment; and as she is worshiped at the cen
ter of a mandala of other enlightened beings, the supreme focus of devo
tion, she has the status of a buddha. In the opening verse to the Vajravarahi 
Sadhana., the author salutes her as a vajradevi, that is, as a Vajrayana or 
tantric Buddhist (vajra) goddess, and in the final verse prays that all beings 
may become enlightened like her, that is, that they may attain “the state of 
the glorious vajra goddess” (snvajradevipadavt).

The Buddhist Tantric Systems

Tantric Buddhism is the wing of the Mahayana that revolves around 
mantra as a path or “way,” and that is known therefore as the Mantrayana 
or Mantranaya, or as the Vajrayana after one of its primary symbols, the 
vajra. A pithy definition of tantra is elusive.19 Vaisnavism, Saivism, and
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other Indian religions including Buddhism all developed rich tantric tra
ditions, and the term broadly denotes particular types of ritual employed 
within their various deity cults. “Tantra” also refers to the various bodies 
of literature within these traditions: scriptural and exegetical texts that pro
vide instructions for attainments, both spiritual and mundane. One gains 
an idea of the size of the Buddhist tantric tradition alone when one con
siders that it evolved in India for a thousand years (from about the second 
century c.e.), and that this process has continued in Tibet and beyond for 
another thousand. The main production of tantric texts occurred in India 
between about the third and twelfth centuries. Some indication of the 
numbers involved can be gleaned from the sheer quantity of works trans
lated from Sanskrit into Tibetan from the end of this period. The tantric 
portion of the Tibetan canon contains almost five hundred tantric scrip
tures and over three thousand commentarial texts; Isaacson (2001: per
sonal communication) suggests there may exist as many as three thousand 
Buddhist tantric texts in Sanskrit, of which over a quarter—perhaps many 
more—have not been translated into Tibetan or any other language.20 In 
order to locate Vajrayogini and her cult within this vast spiritual corpus, 
it is worth beginning with a brief summary of Buddhist tantric literature. 
But with so many texts to consider, and with such an array of practices and 
methods revealed within them, where is one to begin? The problem of 
how to classify and codify the material has occupied scholars from at least 
the eighth century and does so even today as contemporary scholars con
tinue to propose new ways of approaching and organizing the materials 
(e.g., Linrothe 1999). The result is that there are various systems for cate
gorizing the Buddhist tantras that are by no means standard, and how 
these different classes of texts arose, or came to be known, is something of 
a mystery.

It seems that one of the earliest classifications of the Buddhist tantras 
occurred in the eighth century by Buddhaguhya, who recognized only two 
classes, kriydtantras andyogatantras (Mimaki 1994:122, n. 17). The subject- 
matter of some tantras, however, was neither principally kriya (kriyapra- 
dhana), nor principally yoga (yogapradhdna), but seemed to combine “both” 
(ubhaya); these were termed ubhayatantras, and later, carydtantras (Isaac
son 1998). It is this threefold classification—kriya-, carya-, and yoga
tantras—to which an eighth-century scholar/practitioner, Vilasavajra, 
confidently refers. Of these classes, the earliest tantric texts are found within 
the kriyatantras (“action tantras”), which appeared between at least the 
third century, when they are known to have been translated into Chinese
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(Hodge 1994: 74-76), and at least the sixth century. The so-called carya- 
tantras (“performance tantras”) were current from at least the mid seventh 
with the emergence of its root text, the Vairocanabhisambodhi {ibid.: 65ff.) 
Despite their status as “tantras,” religious teachings supposedly revealed by 
the historical Buddha, these classes hold essentially ritual manuals and 
dharanis concerned with supernatural, desiderative attainments (siddhis), 
such as locating treasure, alchemy, flying, invisibility, forcing access to heav
enly realms, warding off evils, and so on; they make little reference to sote- 
riological goals. Sanderson (1994b: 97 n. 1) comments on the enduring 
popularity of the kriya- and caryatantras, even among translators of later 
soteriological tantras (such as Amoghavajra, d. 774), as well as their con
tinuing importance in apotropaic rituals in Newar, Tibetan, and Japanese 
Buddhism. The fascination with siddhis of various types remains in later 
tantric literature, as the study of Vajrayogini will show.

By distinguishing the kriyatantras (or the kriya- and caryatantras) from 
the yogatantras, the eighth-century scholars were in fact pointing to the 
emergence of a new kind of tantra that had entered the Buddhist arena, 
probably from the late seventh century (Hodge op.cit.: 65-66, 58). The root 
text of the yogatantra is the Sarvatathdgatatattvasamgraha (STTS), and like 
the caryatantras, it centers on the supreme buddha, Vairocana. However, 
it reveals an important shift in emphasis. This is the first work in which 
tantric methodologies, such as rites of consecration, mantras, and mandalas, 
were directly aligned to soteriological as well as to desiderative goals. The 
significance of bringing a liberationist slant to bear on tantric methods was 
not lost upon commentators, who were clearly aware of the need to bring 
traditional Buddhist values into the tantric field. Vilasavajra, for example, 
wrote a commentary based on the Vajradhatumandala of the STTS, in 
which he set out “to encode and interpret tantric ritual in Mahayanist doc
trinal terms” (Tribe 1994: 4).21 Portions of yogatantra text are probably the 
oldest incorporated into the literature of Vajrayogini.

Even within Vilasavajra’s exegesis, however, there was other liberationist 
material that did not fit easily into the yogatantra category, a fact he seems 
to have recognized by designating his root text, the Ndmasamgiti, a 
“mahayoga” or “great tantra” (Tribe 1997:128, nn. 11,18, and 20). Indeed, 
new kinds of texts with marked differences in subject matter were begin
ning to emerge, and these were soon to be contrasted with the yogatantras 
and given the new designation “yoginltantras.” Within the soteriological 
tantric realm these two terms—yogatantra and yoginltantra—seem to refer 
to the two main divisions of Buddhist tantras, and commentators frequently
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pair them together as the “yoga- and yoginitantras.”22 Thus, the common
est classification of tantric texts in India was probably fourfold: kriya-, 
carya-, yoga-, and yoginitantras (Isaacson 1998).

The yoginltantra class is characterized by the appearance of a new Buddha 
at the center of its mandalas, namely Aksobhya and his manifestations, 
supreme enlightened beings who belong to the vajra (“diamond” or “thun
derbolt”) family of deities. These deities are wrathful in appearance with a 
startling affinity for places of death and impurity, the cremation grounds; 
they also manifest a vivid sexual symbolism.23 One of the key cults within 
this class is based on the tantric deity Hevajra and was probably emerging 
around or after the tenth century.24 In the Hevajratantra, Hevajra is seen 
to be a heruka form, that is, a type of wild enlightened being who dwells in 
cremation grounds with a retinue of cremation-ground deities and spirits. 
Other yoginltantra systems, probably roughly contemporary with the 
Hevajratantra, also center on this type of heruka deity: Cakrasamvara, 
Candamaharosana, Buddhakapala, Mahamayahva, and Kalacakra are all 
heruka forms who appear as lords of their own mandalas. Their appearance, 
accoutrements, and behavior all relate to practices that ascetics undertook 
while dwelling in cremation grounds. These are the kapalika observances, 
or observances based on the skull (kapalah, kapalam), chief tool and sym
bol for yogins of this kind. The heruka lord is also worshiped in embrace 
with his consort, while the retinue of male and female deities in his mandala 
may also be in sexual union.

The principle of sakti begins to emerge in these texts as a potency man
ifesting in powerful female deities. It comes to the fore through the figure 
of the female consorts and the many types of goddesses, witches, or female 
spirits—yoginis and dakinls—who haunt the wilds and live in the crema
tion grounds. As sakti is increasingly emphasized, texts tend to redefine tra
ditional Mahayana soteriology in the language of erotico-yogic techniques 
and mahamudra (p. 91). Thus, as one tantra explains: “The Mahayana is 
mahamudra, and yoginis bring magical power.”25 It is these texts that form 
the direct basis for the cult of Vajrayoginl. Within the yoginitantras we see 
a growing preoccupation with the yogini, or enlightened female deity. In 
some mandalas she is worshiped as the chief deity within a predominantly 
female mandala, even though she is still in embrace with a male partner 
(e.g., see ch. 2). Eventually, cults emerged in which the male consorts dis
appeared entirely from view, leaving the female deity to be worshiped alone 
at the center of a new mandala. Often the form of the mandala is preserved 
exactly as it was before, except that the male deities have simply been
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removed. This is typical of the mandalas described in the sadhanas of the 
Guhyasamayasadhanamala. Our study of the Vajravarahl mandala in 
Umapatideva’s Vajravarahl Sadhana will show that it is modeled exactly 
upon that of Cakrasamvara, except that in Vajravarahl’s mandala all the 
male gods of Cakrasamvara’s mandala have disappeared, leaving the god
desses without consorts, and supreme.

Our summary so far of the tan trie systems has shown the cult of Vajra- 
yoginl to be firmly grounded within the yoginltantra class. But this classi
fication is more complex than I have made out. On the one hand, there were 
already texts akin to the yoginltantras well before the maturing of the 
Heruka cults in the ninth and tenth centuries; the Sarvabuddhasamayoga- 
dakinijdlasamvara is one such “proto-yoginitantra” that is known to have 
been in existence in the mid-eighth century (Sanderson 1995).26 Here, the 
lords of the mandalas are heruka-type, esoteric deities, in sexual union with 
consorts and surrounded by retinues of female dakinls. This tantra was still 
in use in Tibet in the eleventh century, “no doubt because of its evident kin
ship with the later yoginltantras” (ibid.). On the other hand, there were 
texts that sat uncomfortably within the yogatantra system, but that were not 
so markedly different that they fell naturally into the yoginltantra classifi
cation. This gave rise to another tantra class known as the “yogottara,” lit
erally that which is “higher than the yoga [class].”

Isaacson (op.cit.) suggests the term “yogottaratantra” was a later designa
tion. Certainly when Vilasavajra refers to the Guhyasamdjatantray and to 
other texts that were later named as “yogottara,” such as the Vajrabhairava- 
tantra and the Maydjalatantra, he seems to be unaware of any such class 
(Tribe 1994: 5). This stratum of tantric literature arose about a century after 
the yogatantras, and its root text, the Guhyasamajatantra, was codified and 
translated into Tibetan in the eighth century (Matsunaga 1972; Snellgrove 
1987:183). The introduction of this extra “yogottara” classification seems to 
reflect the fact that in the course of its evolution, the Guhyasamaja system 
(including its exegetical literature) came to be seen as sufficiently different 
from the older yogatantras—and certainly superior to it—to require a dif
ferent label (Isaacson op.cit). As in the yoginltantras, the mandalas of the 
Guhyasamaja (or Samaja) tradition are presided over by Aksobhya and by 
vajra-family deities, who are often both wrathful and erotic in character. 
Since the tantras of the yoginl class were deemed superior even to those of 
the yogottara, Isaacson suggests that they probably received the additional 
designation “yoganiruttaratantras,” literally: “tantras of the highest (nirut- 
tara) [division] of the yoga [class]” (translation by Sanderson 1994b: 98 n. 1).
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Even this fivefold classification of kriya-, carya-, yoga-, yogottara-, and 
yoginltantras (the system almost ubiquitously expounded in our secondary 
literature) was not necessarily a widely accepted solution by scholars/prac- 
titioners of the day. Mimaki (1994) lists seven different classifications from 
various Indian exegetes and tantras, without even touching on the fourfold 
schema described above as possibly the most common (i.e., kriya-, carya-, 
yoga-, and yoginltantras). Atis'a, for example, writing in the early mid
eleventh century, sought to clarify works that strayed between the yoga and 
yogottara camps by inserting between them two more tantra classes— updya- 
(“means”), and ubhaya- (“dual”)—thus presenting a new sevenfold classi
fication of tantras.

In Tibet, the classification of texts likewise presents a complex picture 
(Mimaki 1994: 121). Among the gSar ma pa schools, there is the famous 
system of Bu ston (1290—1346), which preserves the divisions of the kriya- 
(bya bai rgyud), carya- (spyodpai rgyud), and yoga- (rnal ’byor gyi rgyud), 
but which classes those of the yogottara- and yoginltantras together as the 
anuttaratantra, or “ultimate tantra” (mal 'byor bla na medpa’i rgyud). This 
fourth class is itself subdivided into father (phar gyud), mother (mar gyud), 
and nondual tantras (gnyis med rgyud). Mother tantras, or wisdom tantras 
(yeshes rgyud) are further analyzed into seven groups, one of which (itself 
with five subdivisions) comprises tantras connected with Heruka (Tsuda 
1974: 28). The classification of the rNying ma tantric canon is based on a 
ninefold system of classification, in which such categories as mahayoga 
(noted above) re-emerge as a distinct group (Germano 1994: 241-51 with n. 
114, Williams and Tribe 2000: 203).

Complicated as the divisions and subdivisions of the tantric corpus are, 
they have been made more so by mistranslations in use in the West. 
Sanderson (1993) has pointed out that the term anuttarayogatantra found 
in some secondary sources does not occur in Sanskrit enumerations of the 
different classes of tantras and is likely to derive from an incorrect back- 
formation from the Tibetan rnalJbyor bla med kyi rgyud or “yoganiruttara- 
tantras.” (This refers to the class of Sanskrit works whose translations in 
the Tohoku catalogue are nos. 360-441, also termed rna lJbyor ma'i rgyud 
or “yoginltantra”; Sanderson 1994b: 98 n. 1). The term “yoganuttara- 
tantras” (sometimes applied by secondary authors to yoganiruttara- 
tantras) is also not attested in Sanskrit sources (Isaacson 2001: personal 
communication).

Within this vast and complex body of tantric literature, the practices of 
VajrayoginI belong to the most developed phase of the yoginltantras. Vajra-
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yoginl literature is unlike other systems within that class, however, in that 
it generally lacks its own tantras. It draws instead upon the scriptural texts 
of the Cakrasamvara cult: the Samvara-, or Samvaratantras.27 Sanderson 
(1995) summarizes the Samvara corpus as follows:

The root text (mulatantram) is the Laghusamvaratantra, also 
called Herukabhidhana- or Cakrasamvaratantra (BBK: 251). The 
text does not survive in its entirety; lost portions are accessible 
only through the early eleventh-century Tibetan translation, lem
mata in tenth-century Sanskrit commentaries, and in secondary 
texts such as the Abhidhanottaratantra.

The Abhidhanottaratantra (BBK: 254). Its relationship with 
the Cakrasamvaratantra is that of explanatory tantra (*vyakhyd- 
tantram) to root text (mulatantram), according to Buddhaguhya’s 
terminology.

Vajradakatantra (BBK: 255).
Samvarodayatantra (BBK: 256).
Dakdrnavatantra (BBK: 255).
Yoginisamcdratantra (BBK: 258).
Herukabhyudaya (not surviving in Sanskrit).
Caturyoginisamputa (BBK: 259).

It is scriptures such as these—in particular, the Yoginisamcdratantra, 
Samvarodayatantra, and Abhidhanottaratantra—that inform the sadhanas 
of the Guhyasamayasadhanamala. One sadhana in the collection (GSS70) 
is based upon a unique Vajravarahl scriptural source, the Vdrahyabhyu- 
dayatantra, itself apparently extracted from the Abhidhanottaratantra 
(Sanderson 2001a). In another, there is even a reference to the Laksdbhi- 
dhand8 (sometimes identified with the Khasamatantra), which is a mythi
cal work, supposedly vast and authoritative in ten thousand verses, and 
allegedly the source from which the Cakrasamvaratantra itself was extracted 
(Tsuda 1974: 33). The same legendary authority is claimed in the Yoginisam
cdratantra following its description of the body mandala, a core Cakra
samvara practice taken over with very little adaptation in Umapatideva’s 
Vajravdrdhi Sadhana.

The VajrayoginI tradition does not simply graft itself onto the scriptural 
rootstock of Cakrasamvara; it borrows equally freely from the Cakrasamvara 
tradition of commentary and exegesis. We will see how the authors of the 
Guhyasamayasadhanamala rely on the liturgical and commentarial texts at
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Table i. Authors and their works in the Guhyasamayasadhanamala 

Authors Works in GSS

Indrabhuti 

(or his lineage)

Vajrayoginimukhagama (GSSi)

Pradipahutividhi (GSS14)

Indrabhutikramena Vajrayoginlsadhana by Vijayavajra (GSS35)

Luylpada Vajravarahlsadhana (GSS2)

Advayavajra Vajravarahisadhana (GSS3)

Sarvarthasiddhisadhana (GSS15)

Vajravarahlsadhana (GSS31)

Possibly Trayodas'atmikavajradakinivajravarahlsadhana (GSS16)

Sakyaraksita Abhisamayamanjari (GSS5)

Sahara Guhyavajravilasinlsadhana (GSS10)

(and his lineage) Vajrayoginlsadhana (GSS19) 

Vidyadharlvajrayoginyaradhanavidhi (GSS23)

Possibly Vidyadharlkramavajrayoginlsadhana (GSS21) 

Vidyadharlkramabhavana (GSS22) 

[Vidyadharl-]aradhanavidhi (GSS5, K38ri)

Umapatideva Vajravarahlsadhana (GSS11)

Buddhadatta Gopyahomavidhi (GSS13)

Virupa “Pindarthah Sodasas'lokas Trikayavajrayoginyah” (GSS26) 

Trikayavajrayoginlstutipranidhana (GSS27)

Trikayavajrayoginlsadhana (GSS25)

Possibly Vajrayoginlsadhana (GSS20)

TrikayavajrayoginI text in GSS5 (K36r5) 

Vajrayoginlsadhana (GSS9, GSS30)

“Laksmi” (?) Laksmlsadhana (GSS24)

Vilasavajra Samksiptavajravarahlsadhana (GSS29) 

Possibly GSS4

Sahajavalokana- Binducudamanir nama svadhisthanakrama (GSS32)

samadhivajra Possibly GSS33

Dhyaylpada “Paramagambhlropadeso Vajrayoginyah Karahkatoranakramah 

Svadhisthanam” (GSS34)

Possibly GSS33

Vijayavajra Indrabhutikramena Vajrayoginlsadhana (GSS35)

Vibhuticandra Vajravilasinistotra (GSS43)

Anangayogin Dakinlguhyasamayasadhana (GSS46)
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their disposal, and how they are able to adapt them for the worship of 
Vajrayoginl. This is most evident in the ritual portion of the sadhana, as 
described in chapter 3.

The Guhyasamayasadhanamald and Its Authors

The most direct sources for our study of Vajrayoginl are the sadhanas of the 
Guhyasamayasadhanamald (GSS). This is a group of some forty-six San
skrit works drawn together as a collection centering upon Vajrayoginl and 
her manifestations. Fifteen of its works claim the authorship of named indi
viduals, and it is to them that we now turn in order to gain some insight 
into the date of the compositions and the context in which they were writ
ten. Table 1 shows a list of our authors and the works attributed to them. 
Since in some cases an author’s influence upon an unattributed work may 
be inferred, authorship of almost half the texts in the collection can be 
firmly or loosely established (details are supplied in the appendix).

Establishing the dates of these authors is a thorny subject. I tentatively 
summarize the dates discussed here on the time chart (table 2). Various life 
histories survive, chiefly in Tibetan, although informed by a hagiographi- 
cal and sometimes sectarian agenda (Tatz 1987: 696). Among key sources 
on this subject is the famous Legends o f the Eighty-Four Mahasiddhas 
(Grubthob brgyadcu rtsabzhii lorgyus, hereafter Legends), which supplies 
accounts of the lives of Indrabhuti, Laksminkara, Luylpada, Sahara, and the 
slightly younger author Virupa.29 More information on their lineages, and 
episodes from their lives, can be gleaned from the Blue Annals (Debther 
sNgonpo), written by ’Gos Lotsawa (Locchawa) (1392-1481), and the History 
o f Buddhism in India by Taranatha (1575-?), but neither of these works can 
be relied upon for accurate dating. Scholars have often attempted to date 
authors according to the testimony of transmission lineages, a risky enter
prise that Kvaerne describes as “methodological error” (1977: 6). Illustra
tive of the problem is Dowman’s attempt to date the mahasiddhas using 
traditional Buddhist scholarship, according to which there are no fewer 
than three kings of Oddiyana called Indrabhuti (1985: 232ft; cf. Dudjom 
1991: 441, 458-59, 485-87): Indrabhuti the Great, who may be as early as the 
seventh century (642 c .e . according to the Chinese Tang Annals), an inter
mediate Indrabhuti, possibly of the eighth century (although apparently 
not recognized by Taranatha, Dowman ibid: n.233), and Indrabhuti the 
Younger, of the late ninth century. Davidson (2002), however, comments
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that even pinpointing three Indrabhutis is “surely an underestimate” and 
points to “the tendency for traditional apologists and modern scholars to 
amalgamate the various personalities into one grand persona.” Dowman 
(op. cit.) also puts forward three possible candidates for Indrabhuti’s sister, 
Laksmlnkara, including a nun of similar name; however, even if we agree 
that this same Laksmlnkara is the author of our Laksmisadhana (GSS24), 
the only certainty we can have is that she was no later than the Tibetan 
translator of the text, who was known to have lived 1059-1109.30 Virupa, tra
ditionally the pupil of Laksmlnkara {Blue Annals: 390), is just as elusive, and 
may have lived as early as the eighth century (Taranatha History: 197) or 
as late as the eleventh century, when he supposedly taught Maitripada 
(also called Advayavajra) and Mar pa the translator {Blue Annals: 390). 
Similar problems beset the dating of the Mahasiddha Luylpada. Kvaerne 
(1977: 5-6), for example, hesitantly cites Taranatha {History: 311), accord
ing to whom “Lui” was a contemporary of Maitrl (Advayavajra) in the 
eleventh century, and notes that in one tradition, Luyipada’s guru was 
Saraha, who may have flourished in the eleventh century or earlier (see 
also Dasgupta 1946: 6). Davidson (1991: n. 24) notes that Luyipada’s Sri- 
Bhagavadabhisamaya was translated into Tibetan in the first part of the 
eleventh century, “apparently the earliest attested practice of the 
Cakrasamvara” in the Tibetan canon. However, Sa skya legends assert that 
Luylpada was a scribe at the court of Dharmapala in the late eighth cen
tury (Dowman 1985: 37). The dating of Sahara is even more problematic. 
He appears as an early teacher in several genealogical traditions (Dowman 
ibid.: 65; Kvaerne 1977: 6), but also as a teacher to later authors such as 
Vanaratna in the fifteenth century. Dowman therefore posits a line of teach
ers called Sahara, the only merit of which is that it echoes the legend of 
Sahara’s immortality, according to which he would still be teaching today. 
Another of Sahara’s pupils is said to be Advayavajra, whose dates have been 
discussed at length by Tatz (1987: 697) and shown to be tied to the reign 
of King Neyapala in the eleventh century (1007-8 5).31 Sahara also apparently 
initiated Vibhuticandra into the sixfold yoga system (sadangayogah) {Blue 
Annals: 727). Stearns (1996:127-71) places Vibhuticandra in the later twelfth 
to early thirteenth centuries at the time of the Moslem invasions. 
Vibhuticandra would thus be the youngest author in our collection.

Some of the younger contributors to the Guhyasamayasadhanamala are 
slightly easier to place because they admit their debt to earlier authors. One 
such is Sakyaraksita, whose Flower Cluster o f Clear Understanding {Abhi- 
samayamanjari GSS5) draws heavily on the Clear Understanding of Heruka
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(Herukdbhisamaya) by Luylpada. Apart from the similarity of his title, 
Sakyaraksita refers twice to Luyipada’s work, commenting on Luyipada’s 
method for establishing the vajra ground (vajrabhumi, K20V2) and knowl
edge circle (jndnacakra, K21 v6), and referring to it for an in-depth treatment 
of Vajravarahi’s thirty-seven-deity mandala.32 Sakyaraksita adds that this 
was taught “by my teacher in the Vajravali,” which reveals that his guru was 
Abhayakaragupta, abbot of the monastic university Vikramas'ila during the 
reign of King Ramapala (c. 1084-1126/1130).33 If Sakyaraksita was a younger 
contemporary of Abhayakaragupta, he would probably have flourished in 
the mid-twelfth century.

Our study of Umapatideva s Vajravdrahi Sadhana (GSS11) will show that 
it shares much in common with Sakyaraksita’s work, in both its subject 
matter and use of sources. Fortunately, Umapatideva’s lineage and dates are 
on slightly firmer ground, and these place him in the same generation as 
Sakyaraksita, perhaps as an older contemporary. The colophon to the 
Tibetan translation describes him as “one who has the lineage of the instruc
tions of Virupa, s'ri Umapatidatta” (Tib 49.7), and the dates of the transla
tors link him fairly securely to the same period as Abhayakaragupta. The 
translators of Umapatideva’s two known texts in the bsTan-’gyur are 
Vaglsvaragupta and Rwa Chos rab.34 Rwa Chos rab was active in India and 
Nepal in at least the first quarter of the twelfth century, and was a pupil of 
the Nepalese pandit Samantas'ri; Samantas'ri himself flourished in the early 
to mid-twelfth century and received the Kalacakra teachings from Abhaya
karagupta (Blue Annals: 760-61; cf. ibid.: 756, 789).35 Thus, the translation 
of Umapatideva’s works would seem to belong to the early to mid-twelfth 
century, and may even have been contemporary with the author. If Uma
patideva was of the same generation as Samantas'ri (whom he is unlikely to 
have postdated, since his translator was a pupil of the latter), he may also 
have been a pupil of Abhayakaragupta’s.

In the absence of much reliable evidence for dating the authors of the 
Guhyasamayasddhanamdld, we must look for other clues as to their origins. 
First, it seems that several authors in the Guhyasamayasddhanamdld are asso
ciated with the early dissemination of tan trie lineages. Indrabhuti, for exam
ple, is traditionally known as “the first tantrika” and was credited with 
initiating several tan trie lineages, including the yogottara, Hevajra, and 
Cakrasamvara traditions (Blue Annals: 869; Dudjom 1991: 485, 462; Dow- 
man 1985: 233; SM vol. 2: xxxi). Luylpada is particularly associated with the 
Cakrasamvara system, on the basis of which he is traditionally known as the 
“original guru” (adiguru) of the mahamudra (Dowman 1985: 37). Accord-
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t  The sources for these dates are mentioned in chapter I or elsewhere in the book, and in historical 
secondary sources given in the bibliography. Many dates are uncertain.
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ing to the Tibetan tradition, he is one of three main transmitters of the 
Cakrasamvara system along with Ghantapada and Krsnapada (Blue Annals: 
389; Dawa-Samdup 1919: 9; Jackson 1994: 125). Sahara is also associated 
with the spread of mahamudra, according to the evidence of the Guhya- 
samayasadhanamala (see chapter 2), and is an important transmitter of the 
Sadangayoga discipline (Padma gar dbang, cited Stearns 1996: 140). One 
tradition putatively connects Sahara with the origins of the Trikaya-vajra- 
yoginl tradition through his lineal descendant Krsnacarya (Dowman 1985: 
320; 7.19), although Benard (1994:12-13) prefers to credit Laksminkara. In 
Tibet, Virupa was regarded as the “first lama or adiguru of the Sa skya sect 
(Dowman 1985: 52; Dudjom 1991: 853). The fact that the Guhyasamaya- 
sadhanamala opens with two texts, one attributed to Indrabhuti (or else
where to Sahara; see GSSi in the appendix) and an almost identical work 
to Luylpada, is significant. It asserts the antiquity of the collection, and 
hence its authenticity. Similarly, Indrabhuti’s authorship implies that the 
geographical source of the teachings is Oddiyana, the very homeland of 
esoteric spiritual revelation, as many tantric colophons testify.36 The text 
itself (GSSi»GSS2) reveals an East Indian influence, with its clear exchange 
of the consonants v for b in its mantroddhara.

The fame of our later authors rests upon their scholarly transmission of 
the tantric teachings. The Blue Annals (pp. 841, 866, 976) refers to Advaya- 
vajra’s transmission of mahamudra, and associates him particularly with 
compositions of the amanasikara class (e.g., ibid: 842); it is in a text of this 
class, the *Siddha-Amnaya, that Advayavajra’s quest for a vision of Vajra- 
yoginl is described, and in which he is requested by his guru, Sahara, to 
return to academic life to commit his new understanding to writing.37 
Advayavajra is one of the younger adepts who were working in the envi
ronment of the monastic universities in northeast India. These were cen
ters of Mahayana and tantric learning established under the Pala dynasties 
of Bihar and Bengal (760-1142 c .e .) , which flourished until their destruc
tion by the Moslem invaders between 1197 and 1207 (Dutt 1962: 380). The 
five outstanding foundations were: Vikramas'lla, founded—according to 
Tibetan sources—under Dharmapala (770-810 c .e ., ibid.: 359); Odantapura 
and Somapura (also “Somapuri’) under Devapala (c. 810-59 c .e ., ibid.: 
373-74); Jagaddala in Varendra (north Bengal), which probably flourished 
under Ramapala (1077-1120); and the oldest establishment, Nalanda, which 
had been sponsored at the end of Gupta rule by Harsa (606-47 c .e .) .  

Although less cultivated by Pala kings, Nalanda remained a prestigious seat of 
Mahayana philosophy, and at its peak, Chinese sources state that it catered
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to several thousand students, offering as many as one hundred lectures, 
tutorials, or debates a day on topics both brahmanical and Buddhist {ibid.: 
333; Misra 1998 I: 24iff). Vikramas'lla was the most renowned monastic 
universitiy in the Pala period, with Abhayakaragupta at its head, and its var
ious “schools” (samsthah) conferring various posts, honors, and “degrees,” 
such as dvarapala (gatekeeper), pandita, or mahapandita {ibid.: 360-63 fol
lowing Tibetan accounts).

The reference to the academic milieu in the *Siddha-Amndya is inter
esting because it illustrates the contrast between the life of Advayavajra, the 
yogin-pandit working within the monastic universities, and the supposed 
source of his learning, the illiterate adept and mountain-dwelling huntsman 
Sahara. Although our younger authors may have lived and worked in the 
intellectually charged milieu of the monastic universities, their sadhana 
texts reflect the culture of the earliest proponents of the systems. They lay 
down prescriptions to practice in wild, solitary places void of people, and 
it is this aspect of their own practice that is most attractive to legend. In 
many accounts, historical narrative breaks into mythic motif precisely at the 
point when the monk rejects formal academia in favor of tan trie yogic prac
tice. For example, the story of Advayavajra in the *Siddha-Amnaya (p. 11) 
first describes his formal training in grammar and orthodox (nontantric) 
Buddhist disciplines at monastic universities such as Vikramaslla; it then 
recounts his tantric studies (possibly under Naropa) at Nalanda, but only 
finally launches him on his higher tantric career when he leaves the monas
tic life and sets out on his magical journey to seek VajrayoginI, prompted 
by a voice in a dream. In Tibetan accounts, Advayavajra was expelled from 
the monastery for keeping liquor and a woman in his cell (Tatz 1987: 
700-701). The same motif of expulsion is found in the account of Virupa’s 
life. According to the Legends (Dowman 1985: 43-52), this mahasiddha first 
became a monk of Somapura monastery, but despite his initiation into the 
practice of sow-faced Vajravarahl, he failed to see her even in a dream until, 
after twelve years, in a depressed state, he threw his rosary into the toilet. 
He attained mahamudra after another twelve years. Virupa’s subsequent 
expulsion from Somapura (for eating pigeon pie) was accompanied by var
ious miracles, such as walking on water and holding back the sun in a ploy 
to avoid settling his tab at the local tavern.

The distinction between the two lifestyles—formal academic versus wan
dering yogic—may not have been so marked in practice. The wandering life 
was an integral part of the monastic experience. Practitioners would move 
between universities in pursuit of various teachers, and periods of retreat and
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prior service (purvasevd) were also an essential part of formal training. The 
perceived dichotomy may have been a natural advertising ploy for the tech
niques to be espoused, and a crystallization of the ideal of the solitary tantric 
yogin. This is an ideal firmly embedded in the Indian traditions. The Bud
dha’s going forth is an important role model for any would-be Buddhist 
saint, and the inflation of this motif to actual expulsion from a monastery 
is one that provides a useful exegetical comment upon tantric praxis; it is 
precisely from their antinomian propensities that the practices of the high
est tantras draw their power. The texts themselves seem to envisage both 
lifestyles. At their most extreme, they advocate a type of yogic existence 
that transcends ritual observances, such as rites of the mandala, or obla
tions with mantras (see the first upadesah in GSS32, appendix), but at the 
same time, they envisage a ritual specialist capable of performing numbers 
of such rites, not just for his own sake, but on behalf of others (see, for 
example, ch. 3 §39).

In pursuit of either lifestyle, it seems it was not altogether necessary for 
the practitioner to be an ordained member of the Buddhist sangha. The 
higher tantric initiations (ch. 3), which include the empowerments for sex
ual praxis, were also open to householders. This is implicit in one of the 
erotico-yogic texts in the Guhyasamayasadhanamala that refers to the 
“[householders] own house” (svagrhe) as one possible meditation site 
(GSS34, appendix). Umapatideva himself, author of the Vajravarahi 
Sadhana, may have been a layman, as well as an initiate into the lineage of 
Virupa. His name means “lord of Uma,” that is, Siva, while ordination into 
Buddhist orders would ordinarily have endowed him with a Buddhist name. 
If he were a lay scholar, it would seem that Umapatideva still had access to 
the scriptural and exegetical sources available to those working in the 
monastic environment, judging by the extent of the redaction in the 
Vajravarahi Sadhana.

This situation did not lie comfortably with some members of the monas
tic community, however. In her study of tantric antinomianism, Onians 
(2002: 292-93) comments that, “The tension between tantric monks and 
householders must reflect a time when tantric practitioners were found 
both in and outside monasteries, and the Sangha was compelled to reassert 
its primacy....” Thus, the Kriydsamuccaya (£3.2!?; Gellner 1992: 295) cites 
many tantric references to support the claim that a tantric teacher 
(vajracdryah) should be a monk, although the fact that it opens with a 
lengthy discussion on the matter raises the possibility of his not being so. 
Indeed, in his Vajrdearyalaksanavidhu Jagaddarpana states that a tantric
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teacher may be of three types: monk, novice, or householder (following the 
Samvararnavatantra), but he asserts the superiority of the teacher who is 
ordained by adding that, should all three be found together, the house
holder should not be worshiped, for this would be disrespectful to the Three 
Jewels.38 Another tantric exegete prescribes certain “beginners” rites and 
observances (adikarma) for the householder practitioner (grhapatibodhi- 
sattvah),39 suggesting, perhaps, that the qualifications of the lay practitioner 
were inferior to those of a monk. However, Isaacson (1999: personal com
munication) points out that the qualifications of the lay practitioner were 
not necessarily inferior to those of a monk, and that Jagaddarpana’s open
ing discussion does not reveal his final position on the matter. Indeed, it 
may even have been the case that practitioners who had taken the 
bhiksusamvara were sometimes forbidden or discouraged from the actual 
performance of transgressive practices.

With their emphasis on solitary practice, the sadhanas themselves give 
no indication as to how they would be practiced within a monastic routine. 
This is particularly pertinent where the sadhana involves sexual practices 
that would infringe the monastic vow of celibacy (brahmacaryam). In tack
ling this issue, exegetes tended to argue that the tantric observances incor
porate and surpass, rather than negate or contradict, earlier vows of 
celibacy:40 “ [In taking tantric initiation] will he not then be guilty of aban
doning his earlier vows [of celibacy]? No, for each subsequent observance 
transcends the preceding, just as the lay devotee becomes a novice and the 
novice a monk. When a person has become a monk is there the absence of 
the vows he took as a lay devotee, etc.? [Of course not.]” Jagaddarpana 
(Onians op. cit) actually redefines brahmacarya, so that for a nontantric 
monk it still refers to celibacy; but for a monk who has taken highest ini
tiation (and whom he therefore understands to be spiritually superior), it 
refers to the retention of semen in the course of yogic sexual practices. How
ever, the attitudes of tantric authors on this matter are complex, as Onians 
makes clear {op. cit.: 268-71): Atis'a, for example, has—with justification— 
been interpreted as insisting that for those who held full monastic ordina
tion, the language of sexual yoga was open only to symbolic interpretation 
and was otherwise incompatible with monastic rule; and yet his conclu
sions are far more subtle than this and clearly depend upon the context in 
which celibates may perform the higher initiations and upon a rigorous 
application of the qualifications that would permit a monk to bypass or 
transcend his monastic precepts—crucially, the degree of insight with which 
sexual praxis is imbued. Such sophisticated apologetics are a reflection of



i8 V A J R A Y O G I N I

the difficulty that must have arisen in bringing tantric practices within the 
monastic fold. Indeed, there are accounts of iconoclasm among Sthavira- 
vadins unable to tolerate deities such as Cakrasamvara at Vajrasana (Bodh- 
gaya), which Taranatha himself recorded (1990: 279):

In a temple of Vajrasana there was then a large silver image of 
Heruka and many treatises on tantra. Some of the Sravaka Sen- 
dhavas [“Siddhas”] of Singa island (Ceylon) and other places said 
that they were composed by Mara. So they burnt these and smashed 
the image into pieces and used the pieces as ordinary money.

But on these issues, the new tantric orthodoxy was clear, as the hagiog
raphy of Abhayakaragupta testifies (Blue Annals: 1046; Willson 2000: 
397-98). Painting the picture of an exemplary abbot-scholar of traditional 
Buddhist hue, the lifestory of Abhayakaragupta describes his initial reluc
tance to embrace the new teachings, as he declines to welcome a woman into 
his monastic cell. When the woman turns out to be none other than Vajra- 
yogini in disguise, the monk sees the error of his ways, but finds that he has 
lost the opportunity ever to gain union with her in his lifetime. He is com
pensated with the promise that if he composed a “great number of com
mentaries on profound tantras and many rites of mandalas,” he would soon 
become “a fortunate one”—a challenge he appears to have accepted.

Sadhana Collections

Having examined the Indian milieu in which Umapatideva s Vajravardhi 
Sadhana was written, it is time to look more closely at the compilation of 
the Guhyasamayasadhanamald itself. According to the approximate dating 
of their authors, some texts in the collection are possibly as old as the ninth 
century, but perhaps only date from the eleventh century, while others are 
later still, dating from the twelfth century. The collection closes toward the 
end of the twelfth century with the work of an author who was probably a 
living contemporary, Vibhuticandra (GSS43). Its upper date is fixed by the 
oldest surviving manuscript (K), which Sanderson (1995: personal com
munication) suggests is from the twelfth to thirteenth centuries. This date 
would be roughly contemporary with the earliest manuscript of another 
sadhana collection, the Sadhanasatapancasika, which dates from 1165 c .e . 

(Cambridge add. 1686). The Guhyasamayasadhanamald receives its title only
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later; the name is found in the Devanâgarï manuscript (D) alone, in which 
the title of the last work in the collection (Dâkinï-guhyasamaya-sâdhanamâlâ- 
tantrardja) seems to serve as the basis for the collective title Sri-Guhyasamaya- 
tantra.

The processes by which sâdhanas were compiled into recognizable col
lections has been studied by Bühnemann (1994), who suggests that schol
ars were engaged in collecting such works from the eleventh century on. 
Bühnemann discusses four sâdhana collections in all, basing her work on 
the four collections that Bu ston (1290—1364) drew into his catalog of the 
bsTan ’gyur (summarized in table 3):41

1. The One Hundred and Fifty Sâdhanas (*Sâdhanasatapancâsikâ, 
sGrub thabs brgya dang Inga bcu),42 consisting of about this num
ber of sâdhanas.

2. The Hundred Sâdhanas (*Sâdhanasatakay sGrub thabs brgya rtsa)y 
which contains about ninety-three sâdhanas.

3. The Ocean o f Sâdhanas ( *Sâdhanasâgara in Bu ston’s catalog), 
also called the Collection o f Sâdhanas (Sâdhanasamuccaya in the 
Peking edition P4221-4466), and the Garland o f Sâdhanas 
(Sâdhanamâlâ in the colophon of some Sanskrit manuscripts), 
consisting of a large collection of 242 sâdhanas.

4. The *Devântaravisvasàdhana collection, which appears in the 
Peking edition as an appendix to the second collection, the 
*Sâdhanasataka.

It is from these collections that Bhattacharyya (1925/28) produced his 
edition of the so-called Sâdhanamâlây accidentally conflating the largest 
collection of 242 sâdhanas (*Sâdhanasâgara) with the collection of 150 
sâdhanas (*Sâdhanasatapancâsikâ)F

What does Bühnemann’s survey of the sâdhana collections reveal about 
the manner and date of their compilation? Bühnemann shows that there are 
problems in fixing the contents of these collections since the Sanskrit man
uscripts do not agree between themselves, either in the sequence in which 
sâdhanas appear or in the number of sâdhanas they contain, and the Tibetan 
translations do not seem to accord with the Sanskrit “originals.” The com
pilation of substantial numbers of sâdhanas, or the addition of other collec-
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Sädhanamälä Tantra Sädhanamälä

Cambridge ms. W ed. Bhattacharyya

a d d .1686 1925/28

tions to them, seems to coincide with the appearance of a title for the col
lection as a whole. This may have encouraged closure, as in the case of the 
*Sâdhanasatapancàsikâ, which received its title only once it had collected its 
one hundred and fifty works {ibid. 1994:11). Similarly, Biihnemann hints that 
Bu ston’s third collection may have received its title *Sàdhanasâgara in the 
later recensions preserved in Tibetan from its final portion of texts, entitled 
Devântarasâdhanasâgara {ibid. 1994:12). In some collections, the colophon 
to each individual sâdhana also gives the collective title, but again this prac
tice is not standard {ibid. 1994:11-12). Such irregularities in a title’s appear
ance in related recensions, and in the title itself, suggest that collective titles 
were a later feature of the sâdhana compilations. Their introduction (possi
bly coupled with efforts to “round up” the collections to grandiose figures 
that then serve as collective titles) gives the impression that the sâdhana col
lection was emerging as a genre in its own right. The datings given by 
Biihnemann indicate that the earliest translations into Tibetan of whole col
lections were made in the later eleventh century and around the turn of the
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twelfth century and continued into the thirteenth century (and beyond), 
that is, in the period when the monastic universities under the Pâla dynas
ties were at their height. Records of the Sanskrit manuscripts confirm this 
picture. Comparing the evidence of the manuscript collections with the dates 
of likely authors, it is clear that the time between the composition of a 
sâdhana and its subsequent inclusion in a collection was often brief and that 
translation into Tibetan was also a rapid process.

These conclusions confirm what has been gathered of the Guhyasamaya- 
sâdhanamâlà collection. There are, however, notable differences. The 
Guhyasamayasàdhanamâlà is far smaller, containing only forty-six works. 
Moreover, it seems to have been relatively stable. Only one sâdhana (GSS8) 
is omitted in the later recension of the collection represented by the 
devanàgarï manuscript, a sâdhana that is anyway repeated identically later 
in the collection (GSS39). The Guhyasamayasàdhanamâlà was not trans
lated into Tibetan, although some of its sâdhanas appear in the bsTan ’gyur 
as part of other collections (details are given in notes to the appendix). 
Remarkable is that all forty-six sâdhanas of the Guhyasamayasàdhanamâlà 
focus upon Vajrayoginï/Vajravârâhï. Other sâdhana collections, apart from 
being much larger, are more diverse. They include sâdhanas relating to var
ious deities, sometimes arranged accordingly in groups inside the compila
tion. There are, for example, groups of sâdhanas within the so-called 
Sâdhanamàlà that focus on other female deities (ch. 2), but not one of these 
has been preserved as a separate collection in its own right.

The reason the Guhyasamayasàdhanamâlà remained a discrete collection 
and was not absorbed into another collection is unknown. Perhaps as a 
grouping it was too large to be placed inside another collection, or perhaps 
it had its own pretensions to reach a desirable “fifty.” Another suggestion 
is that this collection—with its single-minded concern with VajrayoginI 
and its “contemporary” nature—may have been the initiative of a single 
scholar. This impression is heightened by its internal organization. The col
lection begins with traditional-style mandalas of the Cakrasamvara tradi
tion adapted to the female deity Vajravârâhï. There follows a gradual shift 
toward mandalas exhibiting a more fully kâpâlika character, a trend that is 
further developed in the “skeleton arch” (karankatorana) sâdhanas, which 
reject the temple-palace structure of the mandala altogether. Within this 
overall structure, the works seem to have been carefully, if approximately, 
grouped according to particular manifestations of Vajrayogini, and to the 
type of work in question. These groupings may be roughly broken down 
as follows, with some sâdhanas appearing in this list more than once where
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different groupings overlap (the various forms of VajrayoginI are discussed
in chapter 2, and the sadhanas are described individually in the appendix):

GSSi«GSS2
The first two sadhanas in the collection deal primarily with the hog
headed ardhaparyanka-pose Vajravarahl, and are attributed to the pres
tigious figures Indrabhuti and Luylpada.

GSS2, GSS3, GSS4, GSS5 
The next manifestation is of Vajravarahl in her classic warrior-stance 
form. She appears by herself (GSS2, GSS4), in her fivefold mandala 
(GSS3), and finally in the full thirty-seven-fold mandala (GSS5).

GSS3, GSS4, GSS5 (GSS11, GSS16)
The third sadhana (GSS3) is by another eminent figure, Advayavajra. It 
is the first in a group of essentially Cakrasamvara-based works, all simi
lar in their exposition of the warrior-stance Vajravarahl within a mandala 
based on the temple palace. All sadhanas in this group salute Vajravarahl 
in their opening reverence. Umapatideva’s Vajravarahl Sadhana (GSS11) 
is also of this type. An interesting sadhana that belongs in part to the 
Advayavajra group and in part to the Sahara-related texts, is the sadhana 
of the thirteenfold Vajradakini Vajravarahl (GSS16).

GSS6, GSS7
The next group is of two sadhanas redacted from the Abhidhanottara- 
tantra,, the first presenting a six-armed, seated manifestation of 
Vajravarahl in embrace with her consort within a thirteenfold mandala 
(GSS6), the second a twelve-armed ardhaparyanka-posz Vajravarahl in 
a forty-one-fold mandala (GSS7).

GSS8»GSS39, GSS13, GSS14, GSS41
The oblation ritual (homavidhih) that follows is one of a more dispersed 
group of oblation rituals in the collection.

GSS10, GSS43
There follow some distinctive, erotic practices of VajrayoginI, notably 
VajravilasinI (GSS10), who is also the subject of a stotra (stotram) or praise 
work (GSS43).

GSS12, GSSi7«GSS45
Similarly amorous are the “raised-foot” (urdhvapada-) pose deities, first the 
red Vajravarahl (GSS12), and then the white VajrayoginI (GSSi7«GSS45).
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GSS15, GSS18, GSS38
Next comes the red hog-headed “Vajraghona” manifestation of Vajra- 
varahi (GSS15, GSS18), possibly related to a white manifestation of the 
same deity (GSS5, GSS38).

GSS19
The next section of the Guhyasamayasadhanamald deals primarily with 
magical erotic forms of VajrayoginI, such as a two-armed VajrayoginI at 
the center of a fivefold mandala (GSS19).

GSS20, GSS24, GSS25, GSS26, GSS27, GSS30«GSS9 
Another magico-yogic manifestation is the striking, self-decapitated 
TrikayavajrayoginI (“Chinnamasta”) in sadhanas GSS20, GSS24, and 
GSS25, and in verse works related to Virupa, GSS26 and GSS27. This 
form is related to the deity to be visualized in GSS9«GSS30.

GSS21, GSS22, GSS23
Another such group is that of the flying Vidyadharl VajrayoginI forms 
of the Sahara school.

*GSS28?, GSS29, GSS30, GSS31, GSS39
Next, the Guhyasamayasadhanamald contains a collection of repeated 
works that are almost identical to those transcribed earlier in the GSS, 
but with minor differences. This section includes: *GSS28 («GSS19?), 
GSS29 («GSS4), GSS30 (*GSS9), GSS31 («GSS3), and GSS39 (=GSS8).

GSS32, GSS33, GSS34, GSS35
The collection then provides three svadhisthana-method sadhanas 
(GSS32, GSS33, and GSS34), the internalized nature of which is also 
reflected in a rare four-armed form of warrior-stance VajrayoginI 
(GSS35).

GSS36, GSS37, GSS38
Some unusual VajrayoginI forms follow, such as the yellow VajrayoginI 
in falling-turtle pose (GSS36), and two white warrior-stance VajrayoginI 
forms, GSS37 and GSS38.

GSS42, GSS43
There are two VajrayoginI stotras in the collection grouped together.

GSS40, GSS46
Finally, there are two commentarial works.
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While these groupings are not entirely even, they are marked enough to 
suggest a conscious arrangement of the materials. What is even more strik
ing is that this arrangement is complemented by the internal structure of 
the Abhisamayamanjarïby Sâkyaraksita (GSS5). Sâkyaraksita5 s work begins 
with classic sâdhana meditations on Vajravârâhfs thirty-seven-fold mandala, 
after which it becomes a compendium of alternative visualizations of the 
deity in her different manifestations (see appendix). The catalog of visual
izations supplied in the Abhisamayamanjarï mirrors the sequence of the 
Guhyasamayasâdhanamàlà collection as a whole, so that the classic warrior- 
stance Vajravàràhï of the first part of the work is followed by the 
ürdhvapâda-pose VajrayoginI, Vajraghonâ, the two-armed VajrayoginI, and 
the Trikayavajrayoginl forms. Thus, it looks as if the Abhisamayamanjarï 
may have been used as a blueprint for the arrangement of sâdhanas by the 
compiler of the Guhyasamayasâdhanamàlà.

Tantric Sâdhana

The importance of the Guhyasamayasâdhanamàlà collection to the Vajra
yoginI tradition, and its uniqueness as a collection, have now been estab
lished. However, the decision to edit and translate the Vajravàràhï Sâdhana 
by Umàpatideva (GSS11) still requires some explanation. Not only are there 
many sâdhanas in the Guhyasamayasâdhanamàlà deserving of attention, but 
tantric literature in general is vast, and sâdhana itself forms only one genre 
within it. What, then, is the significance of the sâdhana within the tantras? 
And what is of particular interest in Umàpatideva5s Vajravàràhï Sâdhana?

A sâdhana is a progressive sequence of meditative and ritual procedures 
that focus upon a particular deity or set of deities. It is a relatively late addi
tion to the tantric corpus. The first embryonic sâdhanas appeared only in 
the eighth century with the yogatantras, and their form was still not stan
dardized by the time of the Hevajratantra. Perhaps one of the earliest ref
erences to sâdhana practices appears in the yogatantra scripture, the 
Sarvadurgatiparisodhanatantra, which recounts “a sâdhana taught by 
Sâkyanàtha” (p. 132 9b). The meditation is to be done “with the method of 
generation” (p. 130 8a: utpattikramena), and it is described as “the highest 
deity yoga55 (devatàyogam... uttamam). Despite the inclusion of material not 
generally found in later sâdhanas, it clearly sets out the key features of a 
mature sâdhana, all of which will be seen as distinct stages in the Vajravàràhï 
Sâdhana (GSS11) studied here in chapter 3. Thus, it includes the usual



V A J R A Y O G I N l  A N D  T H E  B U D D H I S T  T A N T R A S 2-5

preliminaries, the construction of a circle of protection, the accumulations 
of merit and wisdom, puja, and the merging of the mandala in space with 
the mandala in the heart.44 The eighth-century commentator Buddhaguhya 
recognized the sadhana material in the Sarvadurgatiparisodhanatantra as 
distinct from the rest of the tantra, describing it as an “introduction” (gleng 
gzhi -  nidana) to “the actual text” (mdo bshad) dealing with mandalas (Sko- 
rupski 1983: xxvii). Another yogatantra commentator, Vilasavajra, also 
approaches the topic in his Namamantrarthdvalokini. In adhikara IV, 
Vilasavajra produces his own proto-sadhana, which includes key prelimi
nary meditations and the generation of deities within a mandala, but which 
lacks other established features of the later sadhana, such as developed stages 
of generating oneself as the deity, or the merging of the pledge and knowl
edge forms of deities (Tribe 1994; 1997:115-17,123-25).

The eighth century also saw the emergence of the Guhyasamdjatantra 
(GST), and the beginnings of the exegetical schools based upon it. This 
tantra begins to systematize the components of deity practice. It distin
guishes a fourfold sequence of meditations as a prelude to ritual undertak
ings (e.g., GST ch. 12, w. 60-65) that it refers to as: (1) service (seva); (2) 
auxiliary attainment (upasadhanam); (3) attainment (sadhanam); and (4) 
great attainment (mahasadhanam).45 These cover introductory and prelim
inary meditations (in the first and second stages), with the “urging” 
(codanam) and summoning of the deity, and its final visualization (in the 
third and fourth stages). A related schema in the Guhyasamdjatantra, also 
in four stages, focuses just upon the generation of the deity. This is the “[set 
of] four vajras” (vajracatuska), which corresponds in yoginltantra texts to 
the sequence of five awakenings. The Guhyasamdjatantra also distinguishes 
a stage of “generation” (utpatti), from a stage of “completion” (utpanna/ 
nispanna) (e.g., GST ch. 18, v. 84; see Wayman 1977: 23), an important 
classification that we will see in the mature sadhanas of the yoginitantra. The 
two stages or methods (kramah), the generation stage (utpattikramah) and 
the completion stage (utpannakramah, nispannakramah), were elaborated 
upon in the two schools of Guhyasamaja exegesis, each of which produced 
its own texts based on the classification.46

The period of yogottara systematization took place in the ninth to tenth 
centuries in the setting of the great monastic universities (Mimaki and 
Tomabechi 1994: ix), a period that coincided with the emergence of the new 
yoginltantras. The highest tantra scriptures develop the deity meditations 
into sadhana-type practices that bear much the same form as the mature 
sadhana (e.g., Hevajratantra, devatapatala 1.3 and Samvarodayatantra,
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sriherukodayanirdesapatala ch. 13). The four stages of the yogottara system 
(sevd, etc.) are still current—both implicitly in a fourfold structure of the 
sadhana-type passages, and explicitly through direct reference (e.g., 
HT1.1.25; ADUT ch. 14: 3i7ff). It is also notable that the internal structure 
of these tantras may demonstrate the same sequence of meditative and rit
ual events as those we will see in our study of a mature sadhana. The 
Samvarodayatantra, for example, begins with the methods of generating 
the deity and his wider mandala, followed by the ritual practices grounded 
in that self-generation.47 The structure of the Hevajratantra is similar and 
also mirrors the composition of a sadhana.48 The scriptural sources of the 
yoginltantras therefore draw closely on the methods of the sadhana, and 
may be seen as products of existing praxis that cultivated sadhana or 
sadhana-type techniques. Without an understanding of these stages within 
the sadhana practice, the intended meaning of the tantras is lost.

At the same time, this period saw important developments in the form 
and structure of the sadhana itself. Such developments were doubtless stim
ulated by the new trends of the highest tantras and perhaps also reflected the 
need to clarify the practices outlined in the scriptures. Thus, features of the 
sadhana already evident in the yogatantra corpus underwent gradual defini
tion. The process is detectable in certain sets of sadhanas in the Sadhanamdla 
collection, such as the sizable collections of sadhanas grouped around man
ifestations of Avalokitesvara (SM6 to SM42) and Manjus'ri (SM44 to SM84). 
Here one sees how the peaceful cults of princely cakravartin-style bod- 
hisattvas are increasingly permeated by tantric elements, such as the preem
inence of the guru, the use of transgressive substances, erotic and wrathful 
Saiva-based iconography, erotico-yogic praxis, and cremation-ground motifs. 
The method of generating the deity is also refined, and evolves into the series 
of five awakenings found in the mature sadhanas, to be followed by the 
merging of its pledge and knowledge forms. By the time of the yoginltantra 
sadhanas of the Guhyasamayasadhanamdla, the form of the tantric sadhana 
was well established, and yet our study of the collection will reveal that the 
genre was still developing. In response to developments in the yoginltantra 
scriptures, some sadhanas will be seen to introduce cremation-ground 
(kdpdlika) features within the standard format of the sadhana, and others to 
reject mainstream formats altogether.

The sadhana is significant within tantric literature as a whole in that it 
mirrors and clarifies developments in content and method. As a genre it is 
particularly flexible, because its form may be easily adapted to cater to 
changing currents and trends in praxis. In this way, the sadhana is able to
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elaborate and develop tantric practices that are lacking or marginal in the 
scriptural material itself. This is particularly pertinent in the cult ofVajra- 
yogini/Vajravarahi, which has no scriptural corpus of its own, but borrows 
from the scriptural tradition of Cakrasamvara. One reason Umapatideva’s 
Vajravdrdhi Sadhana is a useful subject for analysis is that it highlights the 
processes of redaction by which new tantric techniques were adapted from 
existing ones—that is, how the author borrows from scriptural and exeget- 
ical sources concerning the Cakrasamvara mandala and its rituals, and 
alters them to describe the Vajravarahl mandala and its rituals. Since 
sadhanas are not tied to a particular scriptural source, we will see that dif
ferent works in the Guhyasamayasadhanamala draw on different parts of 
the Buddhist (and Saiva) traditions and produce a range of forms and prac
tices of Vajrayoginl.

Above all, sadhanas are manuals of practice; they are the “means of 
attainment” (sddhanam) whereby the goals of the highest tantras may be 
realized. Their prescriptions encompass a range of meditation techniques 
and ritual procedures, the length and complexity of which suggest a full
time commitment to the practices. As shown earlier, little in the sadhana 
suggests the practitioner’s broader lifestyle. His daily routine is indicated 
only by general injunctions that are embedded into the sadhana itself, 
namely, to rise early, to wash, to perform the sadhana in a solitary place pre
ceded by certain preliminary rites, to repeat it three or four times a day, and 
to perform various external rites on the basis of this meditation. Sadhana 
texts also say little of the previous spiritual practice that has prepared the 
practitioner for taking up the sadhana or of the initiations that have qual
ified him to do so. Such preliminaries are so fundamental to the tantric sys
tem that they are usually taken for granted by the author of a sadhana, 
whose audience is understood to be made up exclusively of initiates into 
the cult. As one sadhana in the GuhyasamayasddhanamdLdputs it, the prac
titioner should be someone “who has an undivided attitude of devotion 
toward his teacher and the Buddha, who has firmly seized the will to 
enlightenment, [and] who has correctly obtained initiation.”49 The topic of 
initiation or consecration is a vast and complex one; it is discussed briefly 
in our study of the sadhana at the point when the meditator visualizes his 
own consecration by celestial deities, a process that mirrors the types of 
consecrations employed by tantric teachers in their initiatory empower
ment of pupils. It is only after such inititations have taken place that cer
tain practices may be undertaken, indeed, that the sadhaka becomes obliged 
to fulfil his vows to practice.
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The role of the guru in this process is, of course, central. It is upon his 
authority alone that the tantric systems depend. It is the teacher who trans
mits teachings, authorizes praxis, and performs the initiations that qualify 
pupils to identify themselves with their chosen deity in the practice of deity 
yoga. The importance of understanding the guru to “be” the Buddha (that 
is, the central deity of the particular tantric cult), the benefits of worship
ing him, and the evils of transgressing his instructions, are therefore favorite 
themes in tantric literature and often appear in frame verses to sadhana 
texts, for example:50

The guru is the Buddha, the guru is the Dharma, and the guru 
is the Sangha. The guru is the glorious Vajradhara; in this life 
only the guru is the means [to awakening]. Therefore, someone 
wishing to attain the state of buddhahood should please the guru.

The post-initiatory observances are known as the observances of the pledge 
or samaya (samayacdrahj.5X Their supreme importance to the newly conse
crated yogin is often emphasized by the texts with the insistence that the 
samaya be “protected.” The yogin does this by practicing it faithfully, and 
by maintaining a strict code of secrecy. Reminders that the practices are 
secret (guhya) and solemn injunctions to secrecy are therefore common, 
especially when the texts invert traditional ethical norms by prescribing 
transgressive disciplines, such as sexual yoga. This leads us back to the cen
trality of the guru, who is the source of teachings that may well remain 
purely oral. The first sadhana in the Guhyasamayasadhanamala is itself 
described as the “Oral Teaching of Vajrayoginl” (Vajrayogimmukhdgama), 
and its secret practices are said to go from “ear to ear, mouth to mouth.” 
The sadhana includes a description of a parvapuja in which the yogin is to 
worship a young virgin and, while naked, make transgressive offerings of 
sexual fluids to the deity; it then enjoins secrecy, and reminds the yogin that 
if he wants to obtain siddhi, he must preserve the samaya. In a Vajraghona 
puja (GSS18), midnight offerings include incense made of powdered human 
flesh, following which the text states that “this is not to be told to any
one.”52 Secrecy preserved and enhanced the efficacy of the teachings, and 
was understood to be the crucial context for their practice, the essential 
ingredient that gave the antinomian cults of esoteric Buddhism their power. 
It was (and still is) of crucial importance to the practices of Vajra- 
yoginl/Vajravarahl, who is described in one text as “mother of the guhyakas 
[lit: ‘those with secrets/ i.e., initiates]” (n. 75).
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Following his initiation into a sadhana practice, the pupil would next 
undertake a prolonged period of mantra recitation, which forms a prepara
tory foundation for undertaking the sadhana itself. This is referred to as 
“prior service” (purvasevd). Without this bedrock it is said that the sadhaka 
“would stun, damage, and harm himself” (mKhas grub rje: 275-79). The 
number of mantra recitations required varies according to different sys
tems. For example, in the Hevajra system (FiT1.10.25ab) there are to be one 
hundred thousand for the lord of the mandala and ten thousand for the 
mandala retinue; similar numbers are given in the Vajravali for the 
Kalacakra texts, while in the Samvara system, there are said to be both 
medium and brief periods of service (mKhas grub rje ibid)?*

Since authors of sadhanas say little about the preparation and training 
undergone by a sadhaka prior to his undertaking the practice, they assume 
that he has already acquired the necessary meditative, ritual, and con
ceptual skills. This most important meditative tool is the technique of 
visualization meditation. This demands that the practitioner be able to 
visualize the object of meditation, located either in space in front of him 
or at the center of his own body. Texts state that he should “see” (pasyet, 
avalokayet, ikseta) the object of meditation “very clearly” (GSS11 v.17: 
vispastataram) and unwaveringly (SM123: 254); he should “contemplate” 
(vi-cintayet), “imagine” (vi-bhavayet), “meditate upon” (dhyayat), or “be 
convinced oP (adhimuncet) it. The manner of producing the visualized 
object in the mind is described as the arising or generation (utpattih) of 
the object and usually begins with a mantra syllable representing the 
essence or source of the object to be visualized. This is known as its seed 
(bijam) or seed-syllable (bijdksaram), and it has both an aural dimension, 
such as the sound of the mantra syllable hum, and a visual dimension as 
the written form of that syllable, ^ , seen with the mind. The seed-syllable 
then undergoes an imaginative transformation into the object for which 
it is the more essential symbol, which is expressed in Sanskrit as the object 
being “produced” or “born” (-ja, -bhuta, -nispanna), or—where there is 
a whole sequence of such visualizations—by their “evolution,” “develop
ment,” or “transformation” (parinamena) into the final object.54 The visu
alized forms are understood to be made of light; they are vibrant, 
incandescent, pellucid, and yet as insubstantial as any other simile for 
emptiness. They scintillate with the emission and retraction of light rays 
that function as powerful agents of the meditation, acting to remove igno
rance and impurities, destroy obstacles, give succor to beings, or praise or 
coerce deities.55
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The locus of the visualization is significant because it differs according 
to different rites, and plays an important part in the classification of the 
sadhana. The deity may be visualized “in space” (khadhatau) in front of 
the meditator, as in the preliminary puja, or be generated within an exter
nal ritual object, such as a mandala diagram drawn upon the ground or 
upon the meditator’s own hand. The process of generating objects of med
itation is at its most elaborate in the section that deals with the yogin’s gen
eration of himself as the deity. Here the generation is located at the center 
of the yogin’s own body, inducing in him the conviction that he “is” the 
deity. The sadhana is therefore a “means of attainment” because it is a tool 
for the transformation of the mundane into the the transcendental.

The application of the self-generation method at this stage generally clas
sifies the sadhana as a generation-stage practice (utpattikramah, see ch. 3). 
In a self-generation sadhana, the subject of prescription changes in mid
course. The mundane personage of the practitioner who begins the prac
tice is designated variously as the sadhaka, the yogin, the mantrin (literally, 
“the possessor of mantra”), or by some traditional laudatory epithet 
acknowledging that he is “a skilful one” (vicaksanah), wise (budhah), or 
learned in mantric lore (mantravitj. In the course of the self-generation, 
the meditator acquires the transcendental identity of the chosen deity. The 
new agent is described as “one conjoined with the deity” (devatayuktavan), 
the practitioner of “deity yoga” (devatdyogah). He is the “yogin-as-deity” or, 
as in the context of our Vajravarahl visualization, the “yogin-as-goddess.”

Another means of transforming a mundane object into a transcendental 
one is by symbolically equating one with the other. This is termed, literally, 
a “purification” (visuddhih). The correspondence is made on the firm under
standing or conviction (adhimoksah, niscayah) of the mundane object “as” 
the supramundane counterpart. The yogin understands that the true essence 
or inherent nature (svabhdvah) of the mundane element is ontologically 
equivalent to that of the supramundane, because both are empty (sunya). 
The mundane is “purified” through the practitioner’s realization that 
emptiness pervades both sides of the equation. For example, a practice well 
attested in yogottara and yoginltantra sources is the purification of the yogin’s 
entire pyschophysical being as a preliminary to undertaking the sadhana. 
Here, each of his five skandhas, his sense organs and the five elements in 
the body, are correlated imaginatively with a particular buddha, bodhi- 
sattva, or buddha-consort. The visuddhi is more than a means of imbuing 
an object with a symbolic value to an object, although a complex web of 
symbolic relationships may be implied, connecting together different levels
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of reality. It is rather a “purifying correspondence” that associates the mun
dane with the supramundane on the basis of emptiness, and thereby 
purifies the former. As Sferra (1999) notes, in his discussion of the topic, 
the term visuddhi indicates on one hand “pureness,” Buddha nature itself, 
“the ever shining and pure condition that is always present in all things.... 
On the other hand, the term indicates purification and therefore a process 
or a means.”

In addition to the sadhaka’s skill in visualization and meditation tech
niques, he is expected to be a ritual specialist. Tan trie ritual in general 
revolves around the methods of the sadhana, which provide the means and 
the rationale for rites, both on private and public levels. In the sphere of 
private practice, rituals of worship and propitiation are generally prescribed 
following the main body of the sadhana, and we will see how, according 
to the highest tantric systems, they can be undertaken only on the basis of 
deity yoga. The transformation of the sadhaka into the deity during the 
course of the sadhana is therefore the necessary preliminary to all other rit
ual acts whatsoever, and it is really the transcendental deity itself—in this 
case, VajrayoginI—who performs the rituals, and not the (unenlightened) 
practitioner. In the public arena, the transformative tools of sadhana med
itation are just as crucial. For example, rites of consecration (pratistha) 
play a key part in communal practice, as all objects for religious use must 
be consecrated, from buildings such as monasteries and stupas, to objects 
such as statues of deities, painted images, the cloth on which those images 
are drawn, religious texts and manuals, initiation vases, ritual implements, 
and so on. In order to undertake the rites of consecration, the tantric offi
ciant must first have generated himself as the deity by means of the 
sadhana, and then, in his transcendental persona, must set about trans
forming the mundane object into a receptacle for the deity to enter, recre
ating it as the locus in which the deity becomes present and established 
(pratisthita). In this process, the tools of sadhana meditation are employed 
to generate the form of the deity within the object, to infuse it with supra
mundane wisdom, and then to initiate it according to the tantric system 
of initiations. In her detailed study of the consecration of images and stupas 
in tantric Buddhism, Bentor traces the elements of these complex public 
rites, and shows how they are in themselves a “special application” of the 
“basic transformative ritual” that is the sadhana (1996: especially 1—13; 
Tanemura 2002).

The transformative influence of the sadhana is intended to permeate the 
sadhaka s entire life. Rites are sometimes distinguished according to whether



3 2 V A J R A Y O G I N l

they are “outer” (*bdhyakriya) or “inner” (adhydtmayogah) (e.g., mKhas 
grub rje: 219), and it is clear that the different elements of the sadhana cover 
both planes. On an outer level, sadhana prescriptions govern bodily actions 
and speech, as when the yogin performs his morning ablutions or prepares 
a suitable site for the meditation through mantra recitation. On an inter
nal level, we have seen how mental, imaginal, and experiential faculties all 
come into play in visualization meditation to create the conviction of new 
transcendental reality. But the rites and meditations of the sadhana cannot 
really be so clearly divided. External ritual actions also play an important 
part in the yogin’s internal world, as the visualization meditations them
selves also include bodily movements such as hand gesture (mudrd)y verbal 
utterance (mantrah), or the complex mental activity of preparing and visu
alizing offerings to deities. In some meditations, the inner world the yogin 
has conjured up in the course of the sadhana is itself treated as if it were an 
“external” object and subjected to meditative practices that seek to inter
nalize it even further, integrating it within his experience on less and less 
conceptual levels. Note, for example, the increasingly subtle meditations 
prescribed within the context of yogic meditations, practices such as the 
contemplation of iconic and aniconic forms of deities and “drops” that are 
perceived within the yogin’s own “veins” (nadis) and “body centers” (cakras) 
(ch. 3). Looked at another way, the internal world that is created through 
the practice of deity yoga must also be externalized and made to imbue all 
the yogin’s outer actions in his daily life. This happens at the end of the 
sadhana, when the sadhaka is instructed to keep the internal convictions 
produced through his visualization meditation and to maintain an awareness 
of himself with the form and nature of Vajravarahl while he goes about his 
everyday business. In this way, his whole life becomes a meditative ritual. 
The inner and outer levels are thoroughly interwoven and interconnected, 
and come together to forge the practitioner’s conviction that he is the deity 
on all levels of his being: on the external planes of his bodily and verbal 
action, on the internal planes of thought process and existential conviction, 
and on the subtle experiential dimensions beyond conceptualization. The 
method is thus perfectly allied to the goal of unification with the deity, or 
“deity yoga.”

The same methodology is reflected in the structure of the sadhana. It 
begins with a series of preparations that allow the sadhaka to assimilate 
himself to the outer and inner character of his chosen deity, and intensifies 
as he imagines himself reborn as Vajravarahl and infused with her wisdom. 
Since the sadhana is to be performed at least once daily, it results in a
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spiraling circularity. It establishes and reestablishes the yogin in a form that 
he already believes himself to possess. The significance of the sadhana within 
tantric literature therefore lies in the fact that it is the basic tool of all tantric 
praxis; it supplies the means with which the practitioner is to recreate 
ordinary reality as transcendental reality, and thus to achieve his—or her— 
ultimate aim.





2. The Cult o f Vajrayoginï in India

T
HE SÀDHANAS of the Guhyasamayasâdhanamâlâ present a rich and 
varied picture of the Vajrayoginï cult in India between the tenth and 
twelfth centuries. In this chapter, we will take a closer look at the 
tantric practices that underpin the cult, focusing first on the influence of 

nondual Saivism. We then turn to the emergence of Vajrayoginï within the 
broader context of other female deity cults, and also of Vajravârâhï, who 
comes to be seen as one of Vajrayoginï’s chief manifestations. The rest of 
the chapter is really a survey of the forms of Vajrayoginï that appear in the 
Guhyasamayasâdhanamâlâ collection. These are gleaned from the sections 
in the sâdhanas that deal with the generation—or more usually, self- 
generation—of the deity and describe her iconographical form and the set
ting in which she is to be visualized. Of the forty-six works extant in the 
collection, thirty-seven prescribe a visualization, or in some cases, several 
visualizations of the goddess, and so overall we find about fifty separate 
iconographical descriptions. In this way, drawing from the Guhyasamaya
sâdhanamâlâ alone, we find almost twenty distinct forms of Vajrayoginï.

Although the sâdhanas of the Guhyasamayasâdhanamâlâ undoubtedly 
include the main forms of the goddess, variations were constanly emerging 
as the cult developed. A full survey of all of these would entail not just wider 
investigation of Sanskrit sources than I have managed, but a study of both 
written and artistic sources for the cult in Nepal, Tibet, and Mongolia; 
there are also the fascinating but largely unplumbed riches of the Tangut 
empire, which developed a strong Buddhist identity during its two-hundred- 
and-fifty-year existence (982-1229) at a time contemporary with the cult of 
Vajrayoginï in India. Among their conquests the Tanguts counted the city 
of Khara Khoto (c. 1030), from which many fine tangkas remain (e.g., plates 
2, 3, and 11).

35
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Within the Guhyasamayasadhanamala, we find that the commonest sub
ject is the red, two-armed warrior-stance Vajravarahi (fig. 27).56 It is this 
form that is the focus of Umapatideva’s Vajravarahi Sadhana, and in our 
study of that sadhana in chapter 3, we explore in depth the visualizations 
and meditations associated with her and her mandala, and the various 
mantras and rites prescribed for her practice. In the survey of the forms and 
manifestations that follows, we find that Vajravarahi even assumes some
thing of the generic status of VajrayoginI, as she herself takes on a number 
of different forms. However, the different forms of the goddess are also 
quite distinct in a number of ways. Although I distinguish them here on 
the grounds of iconographical differences, a truer method of differentiat
ing the forms would be on the basis of the different mantras (often based 
on the VajrayoginI root mantra), which—following Saiva models—authors 
took great care to preserve. Following the iconographical descriptions of 
each form, I therefore give a brief account of the associated mantras and rit
uals; this also mirrors the structure of the sadhanas themselves.

Where possible, I have tried to find artistic representations to illustrate 
the various forms of the deity. In the case of some sadhanas, it has been pos
sible to draw on a set of wooden block prints that were commissioned in 
Mongolia in 1810 in connection with an empowerment ceremony given by 
the fourth Panchen Lama, bsTan pa’i nyi ma phyogs las rnam rgyal 
(1781-1854) (Tachikawa et al. 1995: 7; Willson and Brauen 2000: xvii). The 
textual basis for the Mongolian icons of VajrayoginI is a compilation of 
sadhanas that the fourth Panchen Lama produced especially for the empow
erment ritual, known in brief as the Rin lhan. The basis for the Rin lhan is 
a cycle of over three hundred Tibetan sadhanas compiled in the early sev
enteenth century by Taranatha (1575-1634), and commonly known as the 
Rin ’byung hrgya rtsa. Taranatha himself was drawing on translations of 
Sanskrit sadhanas that reach back to the time of the Guhyasamayasadhana- 
mala; indeed some of the forms of VajrayoginI in our collection are also 
described in the Tibetan texts of the Rin lhan, the fourth chapter of which 
is devoted to this deity.57

The woodblocks were produced from the textual descriptions of the Rin 
lhan. The set consists of over five hundred miniature images of deities with 
their mantras, for use during initiations or as an aid to visualization. They 
have now been published at least three times, in different forms, and under 
different titles:58 (1) as a set of prints from original woodblocks (Tachikawa 
et al. 1995); (2) as set of line drawings based on the woodblock prints, but
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altered in some standard details; commissioned by Lokesh Chandra, and 
appearing in his various publications as part of the so-called “Narthang Pan
theon” (between 1959 and 1988);59 and (3) as a set of color prints, perhaps dat
ing to around 1850, shown to have been carefully painted to the drawings of 
the woodblocks, and somewhat embellished (Willson and Brauen 2000).

To illustrate forms of VajrayoginI from the Guhyasamayasddhanamaldy 
I draw on the set of woodblock prints commissioned by Lokesh Chandra. 
I am also able to reproduce in color the painted versions of several Mon
golian icons in plate 10. Where no Mongolian icon is available (and where 
I have found no other artistic source), I have commissioned an original line 
drawing in a similar style by a contemporary English Buddhist artist, 
Dharmacari Aloka. His line-drawings are careful conjectural reconstruc
tions drawn according to the Sanskrit text, which we have conceived as an 
aid to the reader in imagining the forms of the deity described but with no 
claim to “authenticity” beyond that. Indeed, the Mongolian icons them
selves are late Tibetan reconstructions in the style of their time and shed no 
light upon how these forms may have been conceived originally by the 
Indian authors of our texts.

The Influence of Nondual Saivism

A formative influence upon the VajrayoginI cult was that of nondual 
Saivism. Pioneering research in this area by Sanderson (1993, 1994b, 1995, 
2001b) has shown the highest Buddhist tantras to be startlingly reliant upon 
nondual Saiva sources; so much so that it amounts to no less than what he 
calls “pious plagiarism” (1995). Sanderson (2001b) estimates that in the root 
text of the Cakrasamvara tradition, the Laghusamvaratantra, “long passages, 
amounting to some two hundred verses, nearly a third of the whole, can be 
seen to have been redacted from Saiva originals,” which—since this part of the 
Saiva canon is itself only partly preserved—must indicate an impressive debt.

The Saiva cults that leave their imprint most strongly upon the higher 
and highest Buddhist tantras are those belonging to the mantrapitha or 
“seat of mantras,” and the vidyapitka or “seat of vidyas,” both of which are 
divisions within that stream of Saiva dispensation termed the mantramdrga, 
or “path of mantras” (Sanderson 1988: 668ff.).60 Worship within the 
mantrapitha was of a type of Siva called a “bhairava” (“terrible”), a wrath
ful, cremation-ground form of the god in union with an equally terrible
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consort, such as Svacchandabhairava (or Aghora) and his consort, Aghore- 
svarl. The cremation-ground elements are even more in evidence in the 
Vidyapltha, where they relate principally to esoteric cults based upon fem
inine power (saktih) such as those of the Trika and the Krama. The Trika 
focuses on three goddesses, Para, Apara, and Parapara, who have subordi
nate consorts in bhairava forms and retinues of male and female deities. 
The Krama cults manifest fierce forms of the goddess Kali. In one of the 
highest forms of nondual Saivism, the goddess is worshiped within a 
mandala of twelve identical Kalis; she appears alone without any consort, 
indeed, stamping upon the corpse of Bhairava, or wearing parts of his dis
membered body for her ornaments {ibid.: 674-75).61 The Vidyapltha per
ceived itself as related but superior to the mantrapitha, just as the Buddhist 
yoginitantras perceived themselves as related but superior to the yogottara- 
tantras. It is from the Vidyapltha tradition that the yoginitantras drew most 
heavily.

Sanderson has pointed to a number of ways in which the Buddhist 
tantra is indebted to the Saiva tradition (1988: 678-79; 1994b; 1995; 2001b), 
and what follows is a brief summary of his findings with just a few exam
ples. First, the Buddhist tantra borrows on the textual level. One way it 
does this is to draw on Saiva scriptural titles, with little or no adaptation 
to the new Buddhist context. For example, the Buddhist title Yogini- 
samcdratantra points directly to the Saiva chapter title Yoginisamcdra (in 
the Kali-centered Jayadrathayamalatantrd). Another Buddhist tantra title, 
Sarvabuddhasamdyogaddkinijalasamvara, is closely influenced by the titles 
of two Saiva works, the Sarvavirasamayoga and the Yoginijalasamvara, 
while the Buddhist Hevajradakinijalasamvara again draws on the Saiva 
title Yoginijalasamvara.

As well as relying on Saiva nomenclature, great portions of text are 
drawn wholesale from Saiva sources. For example, Sanderson (ibid., espe
cially 2001b) has shown that the root Cakrasamvara scripture draws directly 
on Saiva sources in the chapter teaching how to identify and distinguish 
members of the various families; thus the Laghusamvaratantra (ch. 19) 
describes the characteristics of a class of yoginls known as “lamas” by draw
ing directly on the Saiva Siddhayogesvarimata (ch. 29), and on the same 
theme the root text (chs. 15-17) draws directly from the third satka of the 
Jayadrathayamalatantra (Yoginisamcdra section, the Samayacaracesta- 
vidhanapatala, w . 116-48); it also incorporates portions from Trika texts 
such as the Nisisamcdra and the Tantrasadbhava. The so-called explana
tory tantra to the root text, the Abhidhanottaratantra (ch. 43), has drawn
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directly on the Picumata-Brahmayamalatantra (ch. 85) for the rules 
(samayas) that bind initiates; the Samvarodayatantra (ch. 15) draws also 
upon the Picumata (ch. 4) for the classification of skull bowls. As one may 
expect from such a heavy reliance upon the Saiva texts, apart from the 
stunning number of parallel verses, there is also a high degree of overlap 
in stylistic convention and stereotypical expression, such as the common 
introduction: “Next I will explain...” (athatahsampravaksydmi.. .). In these 
ways, the Saiva texts serve not just to provide concrete materials on vari
ous topics, but become structural models for the new Buddhist composi
tions. This affected even the most unique element of any tantric practice, 
the mantra, which may not only be written down according to Saiva con
ventions for preserving mantras intact, but are themselves in the style of 
the Saiva vidyapltha {ibid. 2001b: n. 52). A clear example of Buddhist recy
cling and adaptation of a Saiva mantra is found in the Guhyavajravildsini- 
sddhana (GSS10) discussed below.

Second, the Buddhist tantras have taken their wrathful and erotic ori
entation from Saiva praxis. The terrifying, cremation-ground character of 
the higher Buddhist tantras has its roots in Saiva mythology. According to 
the myth (described variously in the Puranas), the original skull observance 
(kdpalavratam), or “great observance” (mahdvratam), was the result of a 
quarrel between Brahma and the Vedic form of Siva, Rudra. When Rudra 
ends the matter by plucking off Brahma's head, he finds he has commited 
the heinous crime of slaying a brahmin (brahmahatyd). He is then forced 
to undergo a period of extreme penance in which he lives in exile from soci
ety, dwells in cremation grounds (sites of the greatest impurity), smears 
himself with ashes of the dead, and begs for food using a bowl made of a 
human skull. Orthodox Dharmas'astra (as mirrored by the myth) states that 
brahmin-slayers can only expiate their offence through a period of twelve 
years in exile, by inhabiting cremation grounds and by carrying a skull bowl 
(kapalam) and skull staff (khatvangah) when begging food. Manu, for exam
ple, states that “A priest-killer should build a hut in the forest and live there 
for twelve years to purify himself, eating food that he has begged for and 
using the skull of a corpse as his flag” (11.73, trans. Doniger 1991). The 
mythical role model of the penance of Rudra became the direct inspiration 
for early ascetic cults in the atimdrga (“outer path”) stream of Saivism, such 
as the Pas'upatas (dating from the second century) and in particular their 
more extreme offshoot, the Lakulas (Sanderson 1988: 664-66). Lakula as
cetics adopted the outer appearance and behavior of Rudra as part of a pro
gressive series of practices aimed at complete immersion in the god. Skull
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observances were also adopted by ascetics in the mantramarga stream of 
Saivism, who moved away from the liberationist goals of the atimarga, 
choosing instead to aim for the acquisition of supernatural power (bhogah). 
They wore bone ornaments and carried the skull staff of kapalika obser
vance, but modeled themselves instead upon terrifying cremation-ground 
ectypes of Siva, whom they worshiped with impure substances such as alco
hol, blood, and sexual fluids obtained from intercourse with a consort in 
orgiastic rites {ibid.: 667-71).

The Buddhist initiate into the esoteric cults of the yoginltantras likewise 
performed a skull observance, known as the “vow of the observance of 
heroes” (viracarydvrata), or the vajra (i.e., “Vajrayanist”) skull observance 
(vajrakdpdlikacarydvratam)?1 As in the Saiva tradition, this was based on the 
practitioner’s inner identification with his chosen deity and involved wor
ship of the god with impure substances. In Abhayakaragupta’s description 
of the “vajra skull observance” (Sanderson 1994b: 91, 98 n. 2), the male 
practitioner wears the attributes of the Buddhist deity Cakrasamvara. He 
adorns himself with a garland of skulls, a tiger skin as lower garment, a 
brahmanical thread made of sinews or human hair, a headdress, a garland, 
a vajra, armlets, anklets, and little bells, and he visualizes his consort as 
Vajravarahi. While the Buddhist observance, like the Saiva counterpart, 
also brings the promise of supernatural attainment (siddhih)y the goal is 
ultimately that of enlightenment.

Another feature of the VajrayoginI cult that owes its origin to non- 
dualistic Saiva developments is its emphasis on the worship of female deities. 
In the vidyapltha traditions of Saivism, the cremation-ground cults center 
on families of “mothers” (see p. 43): classes of wild yoginls who drink blood, 
wear skull ornaments, and are enticed by impure offerings of bodily and sex
ual excretions (Sanderson 1988: 67off.). In this context, the central god
desses of the Trika rise above their male consorts in status to become the 
chief deities of the mandala, while esoteric forms of Kali emerge entirely 
from the embrace of their consorts. As a sign of her supremacy, Kali sub
jugates her former consort by trampling him underfoot. We will see Vajra
yoginI and Vajravarahi rise above the male forms in the same way in the 
Buddhist tradition, and with the same iconographical symbolism. Within 
the highest Buddhist tantras, however, the iconographical borrowings take 
an unexpected turn, as it is not the deities of outmoded Buddhist systems 
that are trodden down, but the Saiva gods themselves. Thus, while the 
motif of subjugation is another example of the Buddhist reliance upon Saiva 
norms, it clearly expresses the Buddhist superiority over those norms.
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Transgressive Discipline (vamacarah)

As in the esoteric Saiva systems, kapdlika and sexual practices in the Bud
dhist tantras are grounded upon a metaphysics of nonduality. Its purpose 
is to counter the ordinary, conventional dualism of the mind that naturally 
perceives aspects of the world as either “pure” or “impure.” By shattering 
these instinctive responses, kapdlika practices radically challenge the unen
lightened dualistic tendencies of the mind, attacking the innate dichotomy 
of subject and object and forcing it to break through to the experience of 
a nondual reality. In both nondual systems, the underlying method is that 
of “transgressive discipline” or “conduct of the left” (vamacarah).

The “left” (vdma) in vamacdra refers to the left hand, which in Indian 
society is reserved for impure bodily functions and signifies impurity. The 
rites of the highest tantras, however, specifically prescribe the use of the left 
hand. This forms a powerful contradiction of cultural norms that rely on 
the use of the right hand to maintain purity. Use of the left hand, especially 
within a ritual context, was from an orthodox standpoint, nothing short of 
socioreligious iconoclasm. Because orthodox brahmanical society relied 
upon the strictest preservation of purity, transgressive discipline set out to 
undermine sanctified distinctions between pure and impure wherever pos
sible, embracing deeply felt taboos and relishing contact with sources of 
the greatest impurity. Thus, by taking place in cremation grounds, and 
requiring ornaments of human bone, kapdlika observances place the prac
titioner in contact with that gravest source of impurity: death. Many high
est tan trie rites also involve the use of impure substances such as alcohol and 
bodily fluids, either for drinking or for washing. Sexual regulations, tradi
tionally essential to the preservation of class and caste structures, are also 
overturned. Texts that prescribe sexual yogic practices often recommend the 
use of consorts from the most taboo groups such as close relatives, or 
untouchable and contaminated classes—a fact reflected in the names of 
goddess consorts such as Saundinl, a female from the liquor-selling caste 
(GSS11 v. 5ii). The ideal consort is erotically provocative. Abhayakaragupta 
states that, if possible, a consort should be young and beautiful, as well as 
an initiate {samayint; lit: “holder of the pledge”).63 Sanderson (1995) has 
commented on the difference between the two tan trie traditions, stating 
that “If there is a significant difference between the iconographies of the 
rival systems, it is that the Buddhist is more explicitly erotic than the 
Saiva.... In internalising the image of Saivism, the Buddhist has exagger
ated it.” Transgressive discipline is central to the practices and iconography
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of Vajrayoginl. She is to be visualized within a cremation ground, naked but 
for ornaments of bone, and not only sexually empassioned, but “streaming” 
with blood (n. 382); a provocative juxtaposition given the traditional pre
scriptions that strictly separate intercourse and menstruation (e.g., Manu, 
4.40-42).

Within the context of the ordained Buddhist sangha, prescriptions for 
sexual practices were (if possible) even more radical in that they required a 
deliberate, yet legitimate, inversion of the celibate monastic code. In this 
way, transgressive discipline not only overturns embedded cultural norms, 
it intentionally challenges the fundamental ethical and doctrinal tenets of 
Buddhism. Rather than eradicating the “poisons” {klesas) of lust (rdgah) 
and wrath (dvesah)y as traditional Buddhism would have it, the yogin is to 
use his passions as a means of eradicating all defilements. The highest tantras 
explain this type of practice as operating through a “homeopathic cure” 
(Snellgrove’s translation of viparitausadhikalpanat, HT2.2.47); it works on 
the same analogy as the curing of poison with another dose of poison, of 
flatulence by eating beans, of burns by heat, and so on (HT2.2.46-49). In 
the same way, the poison of passion is said to be cured by passion 
(HT2.2.5iab). In fact, “By whatever sin [ordinary] beings go to lower realms, 
by that same ‘sin’ a yogin quickly attains success.”64

The first work in the Guhyasamayasadhanamala ends with some typical 
tantric verses in praise of vdmdcdra. These begin with a pun on the word 
vdma (left)Ivdmd (woman); they then describe how socioreligious norms 
governing religious rituals and commensalism are to be broken, and instinc
tive notions of impurity put aside. The passage ends with a reminder that 
the “cure” worked by vdmdcdra functions on the metaphysical plane 
through the principle of nondualism:65

(v. 4) The entire universe, the three worlds including the ani
mate and inanimate, have arisen from the left (vdma-) (or: have 
arisen from woman, vdma-). The yogin whose discipline is always 
transgressive should step out with his left foot in front [when 
starting to walk], he should make offerings with the left hand,—

(v. 5) gratify deities and eat food with the left. The observance 
of five classes [namely, the four classes plus “untouchables”] is 
considered to be as one class.

(v. 6) One should abandon [notions of] “to be eaten” or “not 
to be eaten” [with regard to solid substances], and “to be drunk”
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[or “not to be drunk” with regard to liquids], [and all] inhibition 
and shame. The yogin is free of all conceptualizations and has put 
aside all dualities, for he should dwell like a lion with the “assem
blies of the net of yoginls” (yoginijdlasamvaraih).

The Emergence ofVajrayogini

These developments in the nondual Saiva and highest Buddhist tantras 
provided the fertile soil in which the cults of female deities took root. The 
cremation grounds and mountainous wilds in which the deities of the 
higher tantras dwelt were the locus of powerful female spirits such as yoginis 
and dakinls and other classes of demonic female (which in Saivism included 
sakinis, yaksinis, and raksasis) ,66 Dakinls are protean, flying, witchlike 
beings.67 Their association with tantric practice had been longstanding— 
Sircar (1948:105), for example, cites an early fifth-century Vaisnava inscrip
tion in a temple in Mandasor that describes “a terrible abode, full of 
dakinls.” The aim of much tantric yogic practice was to access the power 
of these terrible spirits by delighting them with the transgressive offerings, 
including offerings of sexual fluids, and inducing them to serve the yogin’s 
own interests. On the yoginl cults of the nondual Saiva Trika, Sanderson 
(1988: 671) writes, “The goal of the initiate was to force or entice these 
yoginis to gather before him and receive him into their band (yogintganah), 
sharing with him their miraculous powers and esoteric knowledge.” 
Although the goddesses generally inhabited the power seats (pithas) asso
ciated with the cremation grounds, they were also believed to possess 
women “and thereby to enter into the most intimate contact with their 
devotees” (ibid.). Human or divine, s'aktis were divided into recognizable 
classes and families, the predominant being those of the eight families of 
the “mothers” (mdtr/mdtrkd), namely Brahmi (or Brahman!), RudranI (or 
Mahesvarl), Kaumarl, Vaisnavi, Varahl, IndranI (or Aindrl), Camunda, and 
MahalaksmI (Sanderson 1998: 672; Heilijgers-Seelen 1994:102).

In Buddhist sources, the taming of these powerful forces is a major theme 
of the legendary accounts of tantric adepts or siddhas. Mahasiddha Kambala, 
for example, confronted a whole assembly of dakinl witches, forcing them 
to spew up the fragments of his woolen blanket, which they had cunningly 
stolen—and then eaten (Dudjom 1991: 486-87; Dowman 1985:180-83). I*1 
common with the Saiva sdkta traditions, female spirits were particularly asso
ciated with the semimythical Oddiyana, a place name traditionally related
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to the word dâkinï, and thus to flight.68 Oddiyâna is described in the Leg
ends as a kingdom divided into two halves, Sambhala and Lankâpuri, each 
having two hundred and fifty thousand towns. King Indrabhuti ruled Sam
bhala, while Lankâpuri was under the dominion of King Jalendra who mar
ried Indrabhüti’s sister, Laksmïnkarâ. As for its geographical location, on 
the authority of the Buddha himself (as reported in the Blue Annals: 361), 
the kingdom of Indrabhüti is located “in the northern quarter, in s'rï Vajra- 
sthâna Oddiyâna.”69 According to the legendary tales, dâkinïs make many 
magical appearances in Oddiyâna. In one version of Ghantâpàda’s life, the 
adept travels to this land through divine intervention, where he encounters 
a female swineherd who becomes his instructress and later transpires to be 
none other than Vajravârâhï herself (Dowman 1985: 273). Because yoginls 
were believed to take human form in this way, they were considered to be 
ideal consorts for yogins engaged in sexual yogic practice. Large portions of 
the redaction from Saiva sources in the Cakrasamvara corpus concern the 
signs by which adepts may recognize and communicate with females belong
ing to one or other of the yoginl or dâkinï families.70 Because the vajra fam
ily is that to which the heruka forms of the yoginltantras belong, the human 
consorts of the vajra class were particularly valued. The Hevajratantra 
(HT1.6.8-9) recommends a girl from the vajra family (vajrakanyd) as the 
ideal consort (failing which, the text adds, one may be taken from the fam
ily of one’s chosen deity, or from some other family).

The way in which Buddhist yoginls are differentiated from female spir
its of other tantric systems is by the characteristic tag vajra, the distin
guishing mark of nondual Vajrayâna Buddhism. They thus become known 
as vajra-yogmis and z^ra-dâkinïs. A commentarial text in the Guhya- 
samayasâdhanamâlâ opens by explaining the word vajra in vajrayoginï in just 
these terms: “[The word] vajra serves to exclude (nimkaranam) the yoginls 
of the heretics and so forth.”71 The term vajrayoginï was thus generic and 
denoted females—human or divine—who were analyzed in tantric texts 
by character and appearance into their various classes and families. As a 
solo deity, Vajrayoginï is the vajra-yoginl par excellence, “leader of the 
yoginl hordes.”72 That she, too, has a generic quality emerges from the texts 
of the Guhyasamayasâdhanamâlâ. The great majority of sâdhanas begin 
with a salutation to Vajrayoginï, or name Vajrayoginï in a benedictory verse 
or introductory statement. However, less than a third of the forms subse
quently described in the visualization are actually named “Vajrayoginï.” 
We will see that most receive a different appellation and prove to be icono- 
graphically distinct.
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Before we move on to look at the different forms of VajrayoginI, it is 
important to note that her cult is but one of many female deity cults within 
the highest Buddhist tantras. Other vajra-yoginis had also emerged, cen
tering on female figures drawn from both exoteric and esoteric traditions. 
Some had been important female buddhas or bodhisattvas in their own 
right, or had appeared as relatively minor goddesses in their mandalas but 
had now taken on tantric forms and become the focus of tantric worship. 
Others had been consorts to major male deities and had gradually risen in 
status to occupy the center of tantric mandalas, with their male consort 
expelled. Many of the characteristics we find in the cult of VajrayoginI are 
also found among such deities. They, too, draw upon the stock of tantric— 
often Saiva-imported—imagery and method that existed within the high
est Buddhist tantras; and within their individual cults, they also manifest 
in different ways, rich with varying iconographical forms and siddhi-related 
rites. There is a great deal of overlap between some of these manifestations 
and the forms of VajrayoginI.

A plethora of tantric forms, for example, center on the well-known fig
ure of Tara, and these in themselves provide ample evidence for the abun
dance of female deity cults in India. Indeed, tantric manifestations of Tara 
have so many forms that they would need a whole book to themselves. One 
such is Vajratara, subject of a handful of lengthy sadhanas (e.g., SM93-97), 
including one by Ratnakarasanti (SM110) who has a number different 
forms. Another is Janguli (SM117-22), famous for protecting from snakebite 
(e.g., SM118 p. 247) and invoked during the construction of monasteries 
(Tanemura 2002: 67 n. 1), perhaps for this reason. Yet another is Ugratara 
or “Fierce Tara” (also known as Tara of “Great China,” Mahacinatara 
SM100-102), whom we have already noted shares a temple with Vajra
yoginI in Sankhu, Nepal. There is also the irresistible Kurukulla (SM171-90; 
Beyer 1978: 301—10). Red in color, and poised to shoot a bow and arrow 
made of flowers, she is particularly associated with rites of love and subju
gation, characteristics we will also see among the forms of VajrayoginI. Two 
of Tara’s former attendants (in her peaceful Khadiravani-Tara form) also 
rise to prominence in the tantric traditions as central deities in their own 
right, and both illustrate once again the way in which their tantric practices 
overlap with those of VajrayoginI. Ekajata is represented by only five 
sadhanas in the Sadhanamala (SM123-27), but these describe about the 
same number of forms, including an extremely fierce manifestation with 
twenty-four arms and twelve heads; this sadhana ends with the visualiza
tion of a classic two-armed form of VajrayoginI at one’s heart—red, fierce,
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and dancing in the ardhaparyanka pose (SM123 p. 259). Of even more obvi
ous significance to the cult of Vajravarahl is the goddess MarlcI who has six
teen sadhanas in the Sadhanamala (SM132-47), and one in the 
Nispannayogavali (no. 17). Within this small but diverse collection, over 
half a dozen forms of MarlcI emerge, with multiplicities of heads, arms, 
and legs. Like most forms of Vajravarahl, MarlcI is also presided over by 
Vairocana, but her most striking similarity with Vajravarahl is the hog motif 
that permeates her iconography. She has a chariot drawn by seven hogs (so 
that she is frequently compared to Surya, the Indian sun god, whose char
iot is drawn by seven horses), and several of her subsidiary heads may be 
hogs’ heads. Even in her single-headed form she said to “have the form of 
a hog” (SM141 p. 289: sukararupd-). She also has four attendants who are 
all hog-headed, one of whom is called “Hog-Face,” Varahamukhi. The ter
rifying presence of the hog’s head, in both cases, does not preclude the god
dess’ association with erotic forms of practice. Maricl’s attributes include a 
branch of an As'oka tree, as well as the bow and flowery arrow, and a hook 
and noose, all of which indicate the mode of attraction and love (and by 
association, the power to subjugate and bring others under one’s control). 
Although she has many characteristics of a cremation-ground deity, Maricl’s 
sadhanas usually state that she is to be visualized within a caitya (two more 
of her attributes are a needle and thread, part of a monk’s domestic pos
sessions), which is possibly why so many early statues of MarlcI remain 
from the Buddhist monastic sites of India.73 Plate 5 depicts a fairly late 
Tibetan statue of a goddess identified by von Schroeder (2001: 1054) as 
MarlcI (’Od zer can ma). She has a single hog’s head and four arms, iden
tical, in fact, to our hog-headed, four-armed form of Vajravarahl called 
Vajraghona, who also holds a vajra and hook (right) and a skull bowl and 
noose (left), with a staff tucked into her left shoulder.

Many other examples of female deity cults could also be given, all bear
ing strong resemblances to that of Vajrayogini. Nairatmya, like Vajravarahl, 
is another example of a consort to a preeminent heruka deity, in this case, 
Hevajra. She emerges in her own right as the heroine of her own mandala 
based on Hevajra lines, as a handful of sadhanas in the Sadhanamala and 
Nispannayogavali testify.74 Her form, while blue in color and without a hog’s 
head, is very similar to that of the ardhaparyanka Vajravarahl. A wonderful 
illustration of a blue dakinl in this pose is the early thangka from Khara 
Khoto in plate 3 (Nairatmya has the blue, earth-touching Buddha Aksobhya 
on her headdress, indicating that she belongs to the vajra family). Vajra-
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yoginl also has connections with another Aksobhya-family heruka, called 
Mahamaya. The tradition of Mahamaya emphasizes the transcendence of the 
feminine principle in an unusual manner. Despite being a male deity, his 
name is feminine in gender, and he is referred to as “the mother of all 
guhyakas.” His consort is Buddhadakini—“dakini of the Buddha(s)”—and 
he is worshiped in embrace with her at the center of a mandala of four dakinls 
(who also appear elsewhere within a mandala of a wrathful black form of 
Vajravarahi).75 Vajrayoginl herself appears in one instance as Buddhadakini 
within the Trikaya Vajrayoginl sadhanas, and her main mantra includes the 
invocation of the mantra deity, Sarvabuddhadakini. This epithet is in itself 
telling. While it is not the name of any independent form of Vajrayoginl, 
according to the Indian sources I have seen, it clearly asserts that—at least 
within the Vajrayoginl cult—Vajrayoginl is understood to be the “dakini of 
all buddhas”; that is, she is the supreme manifestation of a Buddhist dakini, 
the preeminent vajra-yoginl, and the summation of all tantric female deities.

The Emergence of Vajravarahi

The most common form of Vajrayoginl in the Guhyasamayasadhanamdla 
is Vajravarahi. Hailed as Vajrayoginl in the salutation of most of the 
Vajravarahi sadhanas, Vajravarahi is regarded as essentially the same as 
Vajrayoginl; that is, as a vajra-yoginl: “from inside that [dharmodaya] arises 
the goddess Varahl who is Vajrayoginl [or: Varahl who is a vajra-yoginl].”76 
Vajravarahl’s name means “vajra-hog” (varahah is a hog or boar), or “Bud- 
dhist”-Varahi. Her origins lie in the brahmanical goddess, Varahl, who was 
widely worshiped as one of the seven or eight mothers (matrkds)\ indeed, 
she is still worshiped as such in Nepal, although clearly distinguished from 
the Buddhist goddess, Vajravarahi (Gellner 1992: 96, Bautze-Picron 2000). 
Usually portrayed with the single face of a hog or a boar, the brahmanical 
Varahl is the female counterpart of Varaha, Visnu’s avatara as a boar. She 
is often four-armed, holding hook or goad (left), noose (right), and ham
mer or mace and spear, and she is pot-bellied, fierce and powerful, invoked 
to destroy enemies (Biihnemann 200oi: 120-21; Donaldson 1995: I58ff.). 
The Buddhist deity inherits her wrathful character and, just as Varahl with 
her gruesome head, is intended to inspire terror in her enemies, so 
Vajravarahl’s character is fierce and wrathful.

Like Varahl, Vajravarahi does not always appear with a hogs head, but
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in one of the commonest forms of Vajraváráhí, a snarling hog's head 
attached sideways to the right of her head can be seen. Fearsome animal
headed forms are traditionally associated with protection, and this seems to 
be the purpose of the characteristic hog’s head in Vajraváráhí’s iconogra
phy. None of the Sanskrit sádhanas add anything more on its significance 
or symbolism, although the pig is traditionally associated in Buddhism with 
the root poison of ignorance (mohah), and Tibetan literature reads Vajra
váráhí’s hog’s head as the sublimation of that passion (e.g., Simmer-Brown 
2001:142). I have seen only one passing reference in Sanskrit sources in this 
connection: a goddess, Pramohá (“Deluder”), appears in an early yogini- 
type mandala who is said to have the face of the “primal boar” (i.e., Visnu 
as Varáha) with a “deluding gaze.” Even here, however, the text’s empha
sis is upon her wrathful character.77 Wrathful tantric deities are said to be 
“fearful to fear itself”—or “dangerous to danger itself” (e.g., HT2.5.8: 
bhayasydpi bhaydnakam)—and thus their wrath is understood to be an 
expression of their great compassion. Vajraváráhí, in common with other 
tantric deities, is described as “terrifying (bhisand) with anger [which is in 
fact displayed out of] compassion (karundkrodha)”79.

The hog-faced goddess seems to have entered Buddhist scripture in the 
yogatantras. In the Sarvatathdgatatattvasamgraha (ch. 6: 60), Váráhí is 
named as one of the Saiva all-mothers (sarvamdtrs) located in the hell 
regions, who upon her conversion to the Buddhist mandala by Vajrapáni 
assumes the name Vajramukhi (“Vajra Face”). In the yoginí tan tras, a hog
faced goddess “Váráhí” appears in Heruka mandalas as one of many atten
dant goddesses, such as those surrounding the Yarnari forms in the 
Krsnayamdritantra and commentary. As we have seen above, she is also one 
of a set of hog-faced attendants to Márící, along with the hog-faced 
Vart(t)all, who is another form of the brahmanical Varahi and also associ
ated with protection (Biihnemann op. cit.: 152-54). Vajraváráhí assumes 
greater importance in the mandalas when she becomes the consort of the 
central Heruka manifestation; and in this role, her iconography changes. 
She appears in the Hevajratantra at the end of its proto-sádhana (HT1.3) 
as the “wisdom” (prajñd) consort of an alternative form of Hevajra with four 
arms. Here she is described as having the same form as her lord, that is, blue 
in color, and holding the skull bowl and vajra in her free hands (HT1.3.17), 
but without any mention of a hog’s head. She is also described as an alter
native consort to Hevajra in a couple of mandalas in the Nispannayogdvali.79 
But Vajraváráhí really takes center stage within the Heruka mandalas only 
when she is taken up as consort to Cakrasamvara. The tantric systems cen
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tered on Cakrasamvara worship him as a blue, Heruka, Bhairava-type deity 
with twelve arms, who holds Vajravarahl in embrace (plate n). Here the 
goddess assumes her own distinctive form, once again without any hog’s 
head. She is red, two-armed, and maddened with lust. In her right hand she 
holds a vajra, and in her left she raises aloft a skull bowl overflowing with 
blood, which she pours into the open mouth of her lord so that he may 
drink. Vajravarahl remains the consort of Cakrasamvara when he manifests 
in other guises, such as the form of Vajrasattva-Jnanadaka at the center of 
the Satcakravartimandala from the Abhidhanottaratantra, in which the 
central couple is surrounded by five daka-buddhas. Here she is named var
iously Jnanadakinl, Jnanadhatvlsvarl, or Vajravarahl (Nispannayogdvail: 
79). Her iconographic form tends to change in response to the form 
assumed by Cakrasamvara. For example, when she appears as consort of 
the six-armed Saptaksara manifestation of Cakrasamvara, she likewise has 
six arms and nearly identical attributes, except that she holds a bow and 
arrow where Cakrasamvara holds a flayed human skin (SM251: 491). In yet 
another tan trie tradition, Vajravarahl is consort to the Heruka form of 
Hayagrlva.

As the yoginl cults took root, Vajravarahl becomes the leader of the 
mandala in her own right. Our survey of mandalas in the Guhyasamaya- 
sadhanamala shows her to be the central deity, both in embrace with Cakra
samvara, and more commonly as a “solitary heroine” (ekavira) without any 
consort. Here we find that Vajravarahl is capable of manifesting a number 
of different forms, and that she assumes something of the generic quality 
associated with Vajrayoginl. In Vijayavajra’s Vajrayogintsadhana (GSS35), 
for example, Vajravarahl is the subject of the salutation, while Vajrayoginl 
is actually the deity of the visualization. Elsewhere, a commentator states 
that all dakinls are born in the Varahl family.80 Despite the richness of its 
iconography, the Guhyasamayasadhanamald is by no means exhaustive, and 
there were doubtless many variations of Vajravarahl in other works of tantric 
literature and art. (For example, an eighteenth-century Nepalese tangka 
shows a rare image of Vajravarahl with six arms and four variously colored 
hogs’ heads attached to her central human face; Kreiger 1999, plate 22.) 
One of the most classic forms of Vajravarahl is that described in the 
Vajravarahl Sadhana by Umapatideva (GSS11), the subject of our study in 
chapter 3. This sadhana centers on the warrior-stance form of Vajravarahl 
with no hog’s head. Both wrathful and erotic in character, she stands in the 
center of a retinue of yoginls within a thirty-seven-fold mandala.
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Dancing-Pose (ardhaparyanka) Vajravarahi

One of the main manifestations of VajrayoginI is as Vajravarahi in the half- 
paryanka (ardhaparyanka) pose. This is the posture in which she stands 
upon her left leg, deeply flexed, and bends her right leg so that the sole of 
her foot rests upon her left thigh. She is dancing the wild tandava dance of 
Siva at the end of the aeon. Dance (natyam) plays a large part within clas
sical Indian notions of dramatic art, and Buddhist tantric deities (follow
ing Saiva norms) are often said to be equipped with the nine dramatic 
sentiments (rasas).81 Vajravarahi appears with this form in the two opening 
sadhanas of the Guhyasamayasadhanamald, in two very similar texts, both 
ascribed to key tantric authorities. The Oral Tradition ofVajrayogini (Vajra- 
yoginimukhagama GSSi) is ascribed to Indrabhuti (and elsewhere to Sahara, 
see appendix), and the Vajrayoginisadhana (GSS2) to Luylpada. Drawing 
on this older material, the Abhisamayamanjari (GSS5 Sed p. 152, K37r3) 
also includes the form, as do two of the self-consecration (svadhisthana) 
sadhanas (GSS32 Kio6ri, GSS34 Kii2r6).82

In the West, the dancing image is perhaps the best known iconograph- 
ical form of Vajravarahi. In fact, B. Bhattacharyya (1924/1985:156) was so 
misled by its prevalence as to state that Vajravarahi and VajrayoginI are sep
arate goddesses with individual stances: the ardhaparyanka pose for 
Vajravarahi, and the warrior (alidhah) stance for VajrayoginI—although 
the Guhyasamayasadhanamald sadhanas clearly show that both poses are 
used for both deities (and that the distinction between the two forms is 
anyway not so simple). Rather confusingly, von Schroeder invents the des
ignation, “Vasya Vajravarahi” for ardhaparyanka forms of Vajravarahi 
holding the chopper, although this is without any valid textual basis.83 
Examples of the dancing Vajravarahi are reproduced here in plates 1, 4, and 
8, and others are published elsewhere.84 A couple of very similar versions 
of this form also appear among the Mongolian icons (fig. 3 below), based 
on two almost identical sadhanas in the Rin 3byung brgya rtsa (Willson and 
Brauen 2000: 257-58, 259). The first is the “two-faced Vajravarahi in the 
dPyal tradition” (rDo rje phag mo zhal gnyis ma dpyal lugs) whose right 
hand holds the chopper facing outward;85 the second is the form of 
Vajravarahi associated with Indrabhuti, “ [two-]faced Varahl, Indra[bhuti]’s 
dakini” (Phag mo zhal gnyis ma Indra mkha3 spy od), whose right hand holds 
the chopper facing inward. The latter is one of a set of three dakinls (mKha* 
spyod skor gsum = khecari cycle) comprising the forms of VajrayoginI 
associated with Naropa, Maitripa, and Indrabhuti.86 Both forms of the
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by Aksobhya.
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Fig. 3. Indradakinl 
Mongolian woodblock print 
(IWS/T 79, LC 589)

It is this form of Vajravarahl that demonstrates her name, “Vajra Hog” or 
“Vajra Boar,” since her distinguishing feature is the small hogs or boar's face 
that protudes from the right of her head as her eponymous characteristic. As 
if to emphasize the terrifying nature of the hog’s head, our texts add that her 
main face is “angry.” She brandishes a vajra chopper aloft in her right hand, 
and in the left she holds a skull bowl to her heart. Her other attributes are the 
tantric bone ornaments typical of a cremation-ground goddess known as the 
sect marks, or signs of observance (mudras\ see ch. 3). Here (in GSSi=GSS2) 
she wears five mudras: a chaplet, earrings, necklace, armlets, and girdle, all of 
bone found in a cremation ground. As leader of a mandala (in GSS34), she 
wears the sixth mudra also from a cremation ground: ash. There is no men
tion of a skull staff or corpse throne in any of the Guhyasamayasadhanamala 
sources—although these do appear in some artistic representations of the 
goddess.87 The influence of esoteric Saivism is evident in the five skulls upon 
Vajravarahl’s headdress, which are described as the “five Brahmas.”88

Despite her wrathful nature, the iconography of the goddess is also 
overtly erotic. She is red like the China rose, “lovely with fresh youth,” and 
with “charming plump arms and feet.”89 The letters of her mantra are to be 
visualized within a dharmodaya that is located inside the goddess’s sex; it is 
red in color, blazing, full to the brim with syllables, and whirling around 
“like a potter’s wheel.”90 This visualization is externalized in a rite prescribed 
by Indrabhuti (GSSi K8or5) that mirrors the vision of the whirling mantra 
syllables. The yogin draws the dharmodaya onto a stainless vessel containing
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a paste of saffron and vermilion powder, inside which the mantra is written 
letter by letter. By the side of this he places a “swirl of bliss” (nandydvartah), 
makes both traditional and transgressive offerings, and then performs the 
worship of a young virgin (kumari), the kumaripuja. The only other pre
scription in this text is that the rite is to be conducted on parvan days, here 
the tenth day of the lunar month.91 Another text in the Guhyasamaya- 
sadhanamala (GSS33) adds that the worship of the kumari may be per
formed either “internally” (imaginatively) or externally:92

On the tenth or eighth night of the light or dark [phase of the 
moon], he should always worship a virgin (kumartm), imagined 
to be [VajrayoginI under the synonym] Suruyoginl. Internally 
(svantar) he should worship her at his side, externally (bdhyej [he 
should worship her] at the center within a mandala (cakra-) drawn 
[on the ground]. [He should worship her] according to the pledge 
(-samvare) of the Cakrasamvara [mandala of] heroes and hero
ines. He should worship [her] with whatever foods and delicacies 
[he can], also with [edibles] of the best to be licked and sucked.

The goddess’s main mantra—the “utterance” mantra (japamantrah) or 
root mantra (mulamantrah)—is a combination of the main mantras for the 
warrior-stance Vajravarahl (p. 179). Thus it includes the name elements 
Vajravairocani (from the heart mantra) and SarvabuddhadakinI and 
VajravarnanI (from the auxiliary heart mantra):

om om om
saruabuddhadakiniye vajravarnnaniye vajrabairocaniye 

hum hum, hum phatphatphat svdha

In order to preserve the mantra in its correct form, some Buddhist authors 
adopted the Saiva practice of transcribing the mantra in code within the text 
and then giving instructions for the letter-by-letter “extraction” (uddharah) 
of each of its syllables.93 This method is adopted by our two opening 
sadhanas, and accredited to a scriptural source, the Samvararnavatantra. 
The text first describes the drawing of a prastdra, or “spread”; this is a dia
gram split into individual cells, the number of which is described (possibly 
intentionally) in rather cryptic terms (n. 95). These begin with a single cell 
at the bottom, three above that, five above that, and so on to thirteen, which 
forms the shape of an inverted triangle (as shown in table 4). The text
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explains that the letters of the alphabet are to be written into each cell. 
Thus, we find that the prastdra echoes the visualization of the mantra 
described above, as it takes the inverted triangular “E” shape of the dharmo- 
dayây or woman’s sex, filled with “whirling” syllables. The author then 
explains where each syllable of the mantra is to be found by providing a 
cipher known as the “extraction of the mantra” (mantroddhârah). First, the 
text explains, the mantrin must find the letter in the cell above the “tha” 
(itself found on the second line). This turns out to be (“o”), which he 
must “adorn” with a dot ° within a semicircle ~ to form the nasal ending, 
thus producing #  (om)y the first syllable of the mantra; he should do this 
three times. Continuing in this way, the text explains how to “extract” the 
whole mantra from the diagram:94

Further, I shall teach the performance of the supreme rite of the 
extraction of mantras (mantroddhara-). The lovely triangular 
mandala is produced from the vajrdralli known as the origin of 
existent s (dharmodayâ), also as the woman’s sex. On it he should 
write in sequence the eight sound-groups (vargas) according to 
their division into vowels and consonants. The arrangement of 
the cells (kosthah) [in the diagram] is to be done sequentially 
according to the teaching [by dividing them up as follows:] one 
[cell at the bottom], three [cells above that], five, seven, [and] nine 
[cells respectively above that], and eleven [cells on the topmost 
line] .95 Beginning with [the letter] a [in line one at the bottom, 
the yogin should draw in] the syllables [of the alphabet] on all 
sides up to and including [the letter] ha, in a clockwise direc
tion, as described in the Samvardrnavatantra.

[The method of extracting the mantra is as follows:] He should 
form the letter above tha “three times” (trigunitam), adorned 
with dot and semicircle [i.e., om om om], etc.

The mantra as extracted: 
om om om
sarvabuddhadâkinïye 
bajravarnnanïye 
bajrabairocanïye96 
hum hum hum 
phat phat phat svdhd

GSS mantra: 
om om om
sarvabuddhadâkinïye 
vajravarnanïye 
vajravairocanïye 
hum hum hum 
phat phat phat svdhd
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Table 4. Root mantra ofVajrayogini
(The key for the extraction of the mantra ofVajrayogini)

Twelve-Armed Vajravarahl in Dancing Pose

Another dancing, half-paryanka pose form of Vajravarahl appears in the 
Sadhana o f the Twelve-Armed Vajravarahl (Dvadasabhujavajravarahi- 
sadhanaQSSy), redacted from the Vdrdhyabhyudayatantra/Abhidhanottara- 
tantra (see the appendix). This solitary heroine is modeled upon 
twelve-armed Cakrasamvara and occupies the center of a mandala also based 
upon a Cakrasamvara model.97

As may be expected, twelve-armed Vajravarahl takes on many of the 
iconographical features of her former consort (plate 11) .98 There are, how
ever, notable differences. Discarding Cakrasamvaras ax and skull bowl, she 
makes the flame mudra (jvalamudra) at her forehead; she holds the vajra 
and bell in the gesture of embrace, revolving them in the “lotus-turning” 
gesture (kamalavartamudra), and also replaces his trident with a hook or
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goad (ankusah/vajrankusah). Her four faces, like his, take on the colors asso
ciated with the cardinal directions—black (east), green (north), red (west), 
and yellow (south)—but her eastern face assumes a form that is male on one 
side of its central axis and female on the other (drdhanarisvari)." Upon her 
headdress she wears Cakrasamvara’s distinguishing sickle moon, and a dou
ble vajra at the center of the chaplet of skulls and vajras. In keeping with 
her position as leader of the mandala, she wears all six signs of observance 
(mudras). Her hair flies loose and she is “mad with lust.” She is depicted 
according to these prescriptions in figure 4, trampling the corpses of 
Bhairava and Kalaratri.100

Fig. 4. Twelve-armed Vajravdrdhi 
Drawn according to the Sanskrit 
text by Dharmacari Aloka

Table 5. Attributes o f Twelve-armed Vajravardhi

Cakrasamvara Vajravärahl

Hands Right Left Right Left

ist pair Elephant skin Elephant skin Human skin Human skin

2nd pair Vajra Bell Vajra Bell

3rd pair Drum Staff Drum Skull and staff?

4th pair Ax Skull-bowl Flame gesture Flame gesture

5th pair Chopper Noose Chopper Noose

6th pair Trident Brahma’s head Hook Brahma’s head
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Having visualized himself as twelve-armed Vajravarahi, the yogin then 
generates her mandala. This contains forty-one goddesses, the same deities 
as those in the thirty-seven-fold mandala, but with the addition of the four 
mothers, Mamaki, Locana, PandaravasinI, and Tara. A Tibetan painting of 
the mandala, based upon the Varahyabhyudayatantra (though with some 
variations in the artistic depiction of the deities), is shown in plate 13. Because 
the text of GSS7 is both curtailed and corrupt (see appendix), I draw upon 
the Abhidhanottaratantra and the reconstructed text of the Vardhyabhyu- 
dayatantra (w. 55-85) in the following summary of the practice.

On the four petals surrounding the central deity, the practitioner visu
alizes the goddesses—Dakinl, etc.—but with fierce, therianthropic forms. 
Dakinl (on the eastern petal) has a lion’s face, Lama (north) the face of a 
hog, Khandaroha (west), that of an elephant, and RupinI (south), that of 
a horse. These goddesses are protean (visvarupini-) kapalika deities, with 
three eyes and loose hair, and are seen naked, dancing in the ardhaparyanka 
pose, with Bhairava and Kalaratri beneath their feet. They hold skull and 
staff in two of their four arms, and the head [of Brahma] and a chopper 
in the other pair. On each intermediate petal rests an ornate white vase, 
topped by a skull bowl containing the nectars, “semen, etc.” (bodhicittadi- 
bhajanam).

Around the central lotus in the cardinal directions are four multicolored 
lotuses. Upon these reside the four mothers: Mamaki, Locana, Tara, and 
PandaravasinI. Mamaki, on the eastern lotus, is the presiding lady (kules- 
vari) of the vajra (Aksobhya) family, and has three colors (i.e., three faces 
of three colors): black, white, and red. Locana, to the North, presides over 
the karma (Amoghasiddhi) family, with faces of green, white, and red. Tara, 
on the western lotus, is head of the padma (Amitabha) family; her faces are 
red, yellow, and green. PandaravasinI, to the south, is leader of the s'asvata 
(Vairocana) family, with white, blue, and red faces. The mothers are naked, 
wearing only a garland of heads, and all the skull and bone ornaments, 
including—as leaders in their own right—the sixth mudra of smeared ash. 
Underfoot, they dance upon the four maras. They have six arms, and among 
their attributes, they hold the particular emblem (cihnam) of their family: 
the vajra, double vajra, red lotus, and wheel respectively. These emblems 
are probably clasped to their hearts, above a skull bowl held in the oppo
site hand. In another pair of hands they hold a head and either a damaru 
or a bell (the texts are all corrupt at this point, and the details in plate 13 are 
not very clear); with the final pair, they wield a vajra and chopper, while 
the staff is tucked into the crook of their left arms.
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The four lotuses upon which the mothers stand each have six petals, and 
upon those the meditator sees a further six goddesses. These twenty-four 
deities are exactly those of the wheels of body, speech, and mind in the 
thirty-seven-deity mandala of Vajravarahi (as described in the Vajravarahi 
Sadhana). Just as in that visualization, the goddesses are understood to 
reside in the sacred sites (pithas), so here the six petals of each lotus are to 
be understood to be those twenty-four sites. The practioner is to install 
(nyaset) each goddess upon each petal in turn. Assuming this visualization 
proceeds counterclockwise (see n. 441), the sequence is that given in figure 
5, and the correlations with the sites the same as table 23 below. All these 
deities exhibit a typical kapdlika iconography as they dance, naked but for 
the five mudras, upon the backs of corpses. Like their mandala leader, they 
are also “half-male, half-female” (ardhanarisvari), their two sides (perhaps 
just their faces) variously visualized as white and green (on the eastern lotus), 
black and yellow (on the northern lotus), red and yellow (on the western 
lotus), and yellow and red (on the southern lotus). In their four arms they 
brandish a bowl and staff, with a damaru and their familial attribute. The 
visualization of this part of the mandala is only complete when the medi
tator sees each of the four lotuses rimmed with the appropriate attribute: a 
ring ofvajras in the east, of wheels (?) in the north, lotuses in the west, and 
double vajras (?) in the south;101 and in the intermediate directions (“in the 
corners”) a double vajra. The central lotus is also surrounded by its own 
ring, here of vajras, and this whole part of the mandala (the central lotus 
plus the four surrounding lotuses) are finally protected by a ring of corpses 
and vajras. In plate 13 (a key for which is given on figure 5) these outer rims 
are shown only with empty white circumferences.

The deities of the outer mandala are similar in type. They are also bitonal: 
Kakasya, black and red; Ulukasya, green and red; Svanasya, yellow and grey; 
and Sukarasya, green and blue. In addition to the usual kapdlika iconogra
phy, they are to be visualized as “dwarfish in shape and squint-eyed” (K42r6; 
vdmandkarah kekards ca; cf. Varahyabhyudayatantra v. 74c). In the corners 
of the outer mandala stand Yamadadhl, Yamaduti, YamadamstrinI, and 
Yamamathani, but assuming terrible animal-headed forms of the buffalo, 
ass, camel, and horse respectively. All the outer deities wield skull bowls and 
the heads of Brahma (left) and choppers and damarus (right), with staves 
tucked into the crooks of the left arms.

The rites and meditations that follow are very similar to those described 
for the thirty-seven-deity mandala in the Vajravarahi Sadhana. Thus, 
having completed the visualization of the mandala, the yogin imagines
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himself worshiping all the deities with the traditional (nonesoteric) offer
ings. He also contemplates the mandala as his own body, using the same 
sets of correlations for the body mandala as described in chapter 3 below. 
Our text expands the visuddhis to include the elements (dhatus), skandhas, 
and sense organs and fields (ayatanas), which introduces male deities into 
the contemplation (see table 9), while the Abhidhanottaratantra/Varahya- 
bhyudayatantra also adds the equation of the mind with Aksobhyavajra, 
speech with Amitabhavajra, and body with Vairocana. The Vdrdhyabhyu- 
dayatantra gives in full the instructions (only hinted at in GSS7) for the 
melding of the pledge and knowledge circles, the consecration, and the 
chanting of mantras for all the deities of the mandala. It also adds the con
templation of the mandala as the thirty-seven bodhipaksikadharmas. All 
these are as described below in the Vajravarahi Sadhana (§22ff).

Fig. 5. Varahyabhyudaya mandala

EAST
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Vajravärähyabhyudaya mandala key

Central Lotus

I. Twelve-armed Vajravärähl

Lotuses in Cardinal Directions

6 . Mâmakl (East)

7. Pracandà in Pullïramalaya

8. Candâksï in Jâlandhara

9. Prabhâvatï in Oddiyâna

10. Mahànàsà in Arbuda

11. VïramatI in Godâvarï

12. Kharvarï in Ràmesvara

13. Locanâ (North)

14. Lankesvarï in Devlkota

15. Drumacchâyâ in Màlava

16. AirâvatI in Kàmarüpa

17. Mahâbhairavâ in Odra

18. Vayuvegâ in Trisakuni

19. Surâbhaksï in Kosala

Cardinal Petals

2. Dàkinï (lion-faced)

3. Lâmâ (hog-faced)

4. Khandarohà (elephant-faced)

5. Rüpinï (horse-faced)

20. Tara (West)

21. Syâmâ(devï) in Kaliňga

22. Subhadrâ in Lampâka

23. Hayakarnä in Kañri

24. Khagänanä in Himalaya

25. Cakravegä in Pretapurï

26. Khandarohà in Grhadevatâ

27. Pândaravâsinl (South)

28. Saundinï in Saurâstra

29. Cakravarminï in Suvarnadvlpa

30. Suvïrâ in Nagara

31. Mahäbalä in Sindhu

32. Cakravartini in Maru

33. Mahâvïryâ in Kulatä

Outer Mandala (gates)

34. Kakasya (crow-faced)

35. Ulukasya (owl-faced)

36. Svanasya (dog-faced)

37. Sukarasya (hog-faced)

Outer Mandala (comers)

38. Yamadädhl

39. Yamadütï

40. Yamadamstrini

41. Yamamathanï
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Six-Armed Vajravarahi with Consort

In one sadhana of the Guhyasamayasadhanamala, Vajravarahi is visualized 
in union with Cakrasamvara, but as the main deity of a thirteenfold 
mandala. This is “Red Vajravarahi” of the Raktavajravarahisadhana (GSS6), 
another work in the collection to be redacted from the Abhidhanottaratantra 
(patala 33/35, see the appendix).102 Iconographically the sadhana is inter
esting, as it reverses the usual conventions for deities in union, and clearly 
states that it is Vajravarahi—the female partner—who sits in the medita
tion posture holding her consort in the gesture of embrace. The text reads 
as follows:103

And now I will teach the supreme sadhana of [Vajra-]varahi: 
Through the practice of the generation stage (utpattikrama- 
yogena), [the practitioner] should visualize, as himself, a body that 
is as bright as twelve suns, [red] like vermilion powder, [and red] 
like the bandhiika flower and the China rose. [Vajravarahi should 
be visualized] with three heads and six arms. [She should be seen] 
replete with all [the bone] ornaments, sitting firmly (su-) in the 
sattvaparyanka [with the right foot placed on the left: thigh and 
the left foot on the right thigh], with a garland of skulls as her 
headdress, her hair strewn about [her], [and] as beautiful. [She 
should be seen] with a vajra and bell [in her crossed arms, held 
behind her consort’s back], pressed against by the [kiss of the] 
lower [lip] of her consort. [She is visualized] holding a bow and 
arrow, [and] is poised [with the bowstring] drawn back to her ear;
[she is seen] holding a skull bowl [in one hand] and a staff 
[lodged in the crook of the same arm] [and] is intent upon draw
ing in with a hook. She is [visualized] in the center of a red lotus, 
as one who grants all desires.

The deities are illustrated figure 6, with the female deity facing the viewer, 
and the male held in her lap. Traditional precedents for this in Tibetan art 
are extremely rare, although just such a reversal of iconographical norms is 
also found in the Mongolian icons (IWS/T 88, LC 598) based on the 
Tibetan text.104
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Fig. 6. Six-armed Vajravarahi 
with consort
Drawn according to the Sanskrit 
text by Dharmacari Aloka

om srivajravardhi ah vam 
hum hum phat svdha

The mandala is of a very different type from those discussed earlier. Eight 
retinue goddesses (Vajraguhyottama, etc.) are installed around Vajravarahi 
and her consort on the eight petals of the central lotus; the cardinal god
desses counterclockwise, and the intermediate goddesses clockwise 
(K 39V 2-6). Each is seated upon a corpse throne, with a male consort who 
holds them in the gesture of embrace with a vajra and bell. They are visu
alized as red in color, with three faces, three eyes, and six arms; their hair 
hangs loose, and they wear all the usual bone ornaments. In their six arms, 
they bear a vajra and bell, a skull bowl and staff, and a hook and noose, 
which they shake up and down with a threatening gesture. Four more god
desses (Vajrajvalottama, etc.) are visualized at the gates with the same form, 
although possibly with only two arms, holding a noose and a vajra (the text 
is ambiguous). Installed in each corner of the outer mandala is a primed bow 
and arrow, traditionally the weapon of the love god, Kama.

The deities in embrace, and their attributes symbolic of love and attrac
tion, indicate the erotic mode of the sadhana. There is no mention of wrath
ful or terrifying characteristics, only of the compassionate, wish-fulfilling 
nature of the deities. In this respect, Red Vajravarahi conforms more closely 
to the sensual Vajravilasini forms described below, and shares with them an 
iconographical association with the erotic Saiva goddess of the Srlvidya cult, 
Tripurasundarl (below). The sadhana ends with the recitation of mantras for 
all the female mandala deities. Red Vajravarahl’s mantra is unusual in that it 
includes the vocative of the single mantra deity, Vajravarahi (om srivajravardhi 
ah vam hum hum phat svaha). The mantras of the retinue follow suit, with 
the name of each goddess inserted between a string of mantra syllables; these 
include^/? hum vam hohy syllables notable for their power to attract.105



Fig. 7. Mandala o f six-armed Vajravarahi with consort
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Central lotus

1. Six-armed Vajravarahi 

with consort

Cardinal petals

2. Vajraguhyottama

3. Vajrasamayottama

4. Vajratejottama

5. Vajraratnottama

EAST

Intermediate petals

6. Vajrajnanottama

7. Vajravidyottama

8. Vajrasiddhottama

9. Vajrabhasmottama

Outer mandala (gates)

10. Vajrajvalottama

11. Vajramrtottama

12. Vajrakrodhottama

13. Vajradamstrottama

Six-Armed Vajradakini Vajravarahi in Warrior Stance

A six-armed form of Vajravarahi in warrior stance is described a couple of 
times in the Guhyasamayasadhanamala. On one occasion, “Varahi is to be



T H E  C U L T  OF  V A J R A Y O G I N l  I N I N D I A 63

visualized as an armor goddesss within the armoring section of the Abhi- 
samayamanjari (GSS5 K21V5, see ch. 3). She has three faces (red, blue, and 
green), and her six arms hold a chopper, Brahma’s head, and hook (right), 
and a skull bowl, staff, and noose (left), as shown in the Mongolian icons 
(plate 10a and fig. 30).

The other six-armed manifestation appears in the Sadhana o f the 
Thirteenfold Vajradakini Vajravarahi ( Trayodasatmikavajradakinivajra- 
varahisadhana GSS16). Here it seems that the armor goddess has developed 
into a “terrible leader, thirteenfold in nature.”106 Following the preparations 
for the sadhana, Vajradakini Vajravarahi is self-generated from vam through 
the series of awakenings; she is self-visualized in a form that is both kapalika 
in character, and passionate.

Fig. 8. Six-armed 
Vajradakini Vajravarahi. 
Drawn according to 
the Sanskrit text by 
Dhammacari Aloka.
C f plate 10a.

om vajravairocaniye 
hum hum phat svaha

She is seen adorned with all six mudras, a headdress, and a garland of wet 
skulls, blazing like the fire at the end of the eon, and trampling underfoot 
Bhairava and Kalaratrl (named here Sambhu and Camunda). Her erotic 
nature is evident in her red color, her slim waist and firm breasts, and her 
fanged face, which is only “slightly snarling” (isaddamsPrakaralinim). Her 
attributes are those of the armor goddess, except that she has only one face 
and substitutes a vajra (the usual attribute of warrior-stance Vajravarahi) for 
the chopper, and an ax for Brahma’s head.107 The source for this sadhana is 
once again the Abhidhanottaratantra.108
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VajradakinI Vajravarahl is said to be “thirteenfold” in nature because she 
is a reflex of the thirteen-syllabled heart mantra. The yogin first visualizes 
her as the syllable vam. He then emanates a thirteenfold mandala from the 
thirteen syllables of Vajravarahi’s mantra: om va-jra-vai-ro-ca-ni-ye hum 
hum phat svd-hd.m Having created the mandala in this way, he begins to 
generate the iconographic form of Vajravarahl through the five awaken
ings, with a vajra empowered by the syllable vam at her heart. Rays issue 
from this vam, and through them the surrounding syllables of the mandala 
are “urged” or “impelled” (K77 v.6: samcodita-) to transform into the 
dakinls of the mandala retinue. The names of these dakinls reflect their 
mantric origins, thus the syllable om gives rise to Pranavavajradakinl 
(pranava = om), the syllable vam, to Haiavavajradakinl, the syllable jam  to 
/ramitavajradakini, and so on (see fig. 9). The stages of this fairly complex 
sadhana, and the subsequent rituals, are summarized in the appendix.

The mandala retinue is described in some detail (GSS16 K78ri—79r2). It 
begins first of all with the four dakinls who are installed counterclockwise 
on the petals of the central lotus. They are visualized with one face, four 
arms, three eyes, and wearing all the tantric ornaments. They stand upon 
corpses in the dancing ardhaparyanka pose, naked with loose hair, their 
bodies sensuous, “with full breasts, celestial forms, captivating, their faces 
[only] a little furrowed, [and] amorous with [their] sidelong glances.”110 In 
their right hands, they hold a vajra and damaru, in their left, a staff and a 
bowl filled with blood. On the intermediate petals are ornamental vases 
topped with a skull bowl, which are filled with the nectars, including semen 
(bodhicittam), first menstrual blood (svayambhiikusumam), urine (vajram- 
bu), and human feces (mahabhaisajam).

At the outer gates are eight more dakinls. In the cardinal directions 
(installed counterclockwise) four dakinls are visualized dancing upon a 
“lotus moon” (padmacandre) and declaring their transcendence of male 
deities of other religions by trampling the corpses of Indra, Yaksa (Kubera), 
Jala (Varuna), and Yama respectively. They hold the same attributes as the 
dakinls of the inner mandala, only substituting different implements for the 
damaru, such as a hook (in the east) or a noose (in the north); the text for 
the other attributes is corrupt (K78VI-2). They wear the five mudras and 
are also three-eyed, slim-waisted, and adorned with garlands of heads. Their 
hair stands upright (urdhvakesa-) and they are described in erotic terms, as 
“naked, with huge vaginas, overcome with lust.”111 At the corners of the 
outer mandala (installed clockwise) are four wrathful dakinls, also upon 
lotus moons and trampling corpses in the dancing pose. They are described



T H E  C U L T  OF V A J R A Y O G I N l  I N I N D I A 65

in similar terms, both as kapdlika deities and as goddesses with sensuous and 
erotic forms. All the vajra-dakinls of the mandala are said to have their 
hearts filled with innate bliss (sahajananda-).

Fig. 9. Mandala ofVajradakini Vajravdrahl

Central pericarp

1. Six-armed 

Vajradakini Vajravarahi

Cardinal petals

2. PranavavajradakinI (white)

3. Vadavavajradakini (green)

4. JramitavajradakinI (yellow)

5. VairanlvajradakinI (blue)

EAST

Outer mandala (gates)

6. Rosanlvajradakini (blue)

7. CapalavajradakinI (green)

8. Niharivajradakinl (red)

9. Yemalavajradakini (yellow)

Outer mandala (corners)

10. Humkarivajradakinl (white)

11. Humnadlvajradakinl (blue)

12. Phatanivajradakinl (yellow)

13. Svakarlvajradakini (red)
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Red Vajraghona Vajravarahi

Vajraghona Vajravarahi is another warrior-stance manifestation whose prac
tice is prescribed in several works in the Guhyasamayasadhanamala, the 
Sadhana for [Gaining! Siddhi in All Things (Sarvarthasiddhisadhana GSS15), 
the Vajravarahi Rite (Vajravdrahikalpa GSS18), and two alternative visual
izations in thz Abhisamayamanjari(GSS5).112 Vajraghona means “vajra snout”; 
ghona is a (hog s) snout, and is thus a rough synonym of Vajravarahi mean
ing “vajra hog.” This ferocious, therianthropic goddess has only the single face 
of a snarling hog, with three eyes and a terrifying frown; she is, in fact, iden
tical to the Tibetan statue in plate 5. There is a scriptural source for the hog
headed deity in the Krsnayamdritantra. Here, Vajravarahi/Varahi (the vajra- 
prefix is often dropped) is named as one of four outer goddesses in the 
mandalas of the god Yamari (installed counterclockwise: Vajra-Carcika, 
Vajra-Varahl, Vajra-Sarasvati, and Vajra-Gaurl); Vajravarahi is to be visual
ized as “three-headed, six-armed, a hog, having a vajra in her hand, very 
blue.”113 The commentator, Kumaracandra, glosses ghonam, as “having a hog’s 
face” (ghonam iti sukaramukhim), and the goddess’ mantra includes the voca
tives “You with the vajra snout! You with the lovely snout!” In the Yamari 
mandala described by Kumaracandra, a three-faced Vajravarahi also appears 
in which the central face is again that of the hog.114

From our available sources, however, the justification for calling this man
ifestation Vajraghona is slim. One of our texts eschews the term vajraghona 
altogether (GSS15), and another uses it only as an adjective, placing it within 
a string of adjectival (bahuvrihi) qualifications (GSS18). The Krsnayamdri
tantra demonstrates the general fluidity in Sanskrit between qualifications and 
epithets by using the term both adjectivally, and nominally as the vocative 
in the mantra. Nevertheless, in the Abhisamayamanjari (GSS5 Sed p. 149, 
K34r-v), Vajraghona is clearly used as a proper noun, as it describes the visu
alization of the goddess as the “glorious Vajraghona method,” and the asso
ciated rituals as the “Vajraghona Sadhana.”115 The Abhisamayamanjari 
possibly shows a more developed version of the manifestation, in part because 
it promotes the adjective to nominal form, and also because it presents an 
alternative visualization of a second Vajraghona form, as described below. In 
a Nepalese sketchbook possibly dating back to the eighteenth century, the 
artist depicts a form of “Vajraghona” (holding a trident skull staff, instead of 
a hook) (Biihnemann: 2003). The Tibetan text of the Rin 1byung brgya rtsay 
however, depicts a form identical with that in our sadhanas, and takes the 
deity’s appellation from the title of the Sarvarthasiddhisadhana (GSS15),
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referring to her as “Accomplishing (Arthasiddhi) Varahi” (Phag mo don grub 
ma) (Willson and Brauen 2000: 259. See plate 10c).

In the Guhyasamayasadhanamala sadhanas, the series of awakenings that 
generates Vajraghona/Vajravarahi begins with a red triangular dharmodaya 
at the navel. Inside this, a blazing red hrim is visualized at the center of a 
red, round-leafed lotus, resting (in GSS15) upon a sun disk placed upon a 
corpse. Vajravarahl is self-visualized as the transformation of all this, stand
ing in the warrior stance, also upon a lotus, corpse, and sun disk. She is four
armed and holds in her right hand a vajra and hook, and in her left, a skull 
bowl with staff, and a noose with a threatening gesture of the forefinger. 
She is bright red in color, while the yellow hair of her head streaks upward, 
standing on end. She has a dwarfish potbelly, and her tongue lolls as she 
laughs a laugh that is “unbearable to all evil beings.” (Laughter and wrath 
are connected in tantric iconography, as laughter is one of the means 
whereby deities spread terror.) She is visualized wearing the five mudras 
and a garland of heads, and is otherwise naked.116 She is depicted in this way, 
without any bone ornaments, in the Mongolian icons (see fig. 10 and plate 
10c). She is also drawn in an unusual stance, in which her outstretched right 
leg turns to rest upon its heel, with the toes pointing upward, while her head 
looks to her right. The Tibetan text explains this as “trampling on the three 
worlds in alidha (right leg extended) in the manner of a wrestler’s throw 
(gyadkyi dor stabs kyisf (Willson and Brauen ibid).ul

Fig. 10. Arthasadhana Varahi. 
Mongolian woodblock print 
(IWS/T 80, LC 590). Cf. plate io c .

Heart mantra:
om hrim hum hrim hram (in GSS5); 
om hum hrim ham (in GSS18)

Auxiliary heart mantra: 
om vajravarahi avesaya sarvadustan 
hrim (or hritp) svdha

When he has completed the self-visualization, the yogin is to recite the 
mantras (for which the exact prescriptions vary). The heart mantra (given in
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two of our three texts) is composed entirely of mantra syllables (bijas), includ
ing the heart syllable hrih (om hrim hum hrim hr am in GSS5; om hum hrim 
ham in GSS18). The auxiliary heart mantra also diverges from that of the 
main Vaj rayogini/Vajravarahl tradition in its use of an imperative for van
quishing obstacles, of the sort familiar in hali rituals (om vajravdrdhi avesaya 
sarvadustan hrim svaha).n8 The mantras for both rites that follow appear with 
some variants, but are similar to the heart mantra in that they consist of strings 
of syllables (ah hrim hum, ham, hih, and phet/phem).

The rituals are to be performed by the sadhaka who has generated him
self as Vajraghona for the attainment of siddhi and has performed one hun
dred thousand recitations of the mantras. The wrathful character of the 
goddess is reflected in a desiderative worship that includes incense made 
from powdered human flesh, which is offered in front of an image of the 
goddess on a cloth for twenty-one days, and a nighttime bali offering (see 
ch. 3) made “for the purpose of quelling all maras.”119 For this practice, the 
utmost secrecy is enjoined and, indeed, is the precondition upon which 
“the vajrayoginls (or Vajrayoginl) will empower [him].”120

White Vajraghona Vajravdrdhi

An alternative form of Vajraghona Vajravarahl is taught in the Abhisamaya- 
manjari (GSS5 Sed p. 149, K34V5). According to this transmission, she is 
generated at the heart (rather than the navel), upon a red lotus. First, a sun 
disk is produced from am. Upon this stands a red five-pointed vajra, empow
ered by a white hrih that transforms into the goddess. Since the color of a 
deity is usually a reflex of the seed-syllable, this form of Vajraghona is pre
sumably white. She stands upon a lotus that is uniquely striped red and 
white, trampling in warrior stance “a sleeping man [symbolic] of igno
rance.” In her heart is a replica red vajra on a sun disk, also presided over 
by a white hrih on a sun disk. The text states that in other respects she is 
like the previous manifestation of red Vajraghona (i.e., a therianthropic 
goddess with four arms). Unusually, however, this form of Vajraghona is 
empowered by Aksobhya, enthroned upon a multicolored lotus.121

That we are dealing with a white form of Vajraghona is perhaps con
firmed by her similarity to a white form of Vajravarahl, who appears in 
another sadhana in the collection. We will see that the generation, self- 
visualizaton, and ritual prescriptions for each are strikingly similar.
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White Vajravarahi

The practice of “Noble White Vajravarahi” is prescribed in the sadhana of 
that name (Aryasuklavajravarahisadhana GSS38). This is the only other form 
of white Vajravarahi in the Guhyasamayasadhanamdla and one in which the 
process of generation is very similar to that of white Vajraghona. (A much 
fuller account of this form—or one very similar, with identical rites—is 
described in SM218-20; see appendix for details.) White Vajravarahi is self
generated upon a sun disk (produced from am) and from a white hrih that 
transforms first into a five-pointed vajra and then into Vajravarahi. She also 
carries a white hrih on a sun disk at her heart and is presided over by 
Aksobhya—apart from white Vajraghona, the only form of Vajrayogini in the 
Guhyasamayasadhanamdla to bear this buddha as the seal.122 White Vajravarahi 
shares the explicidy wrathful character of the Vajraghona manifestations. The 
text describes itself as a “fierce” sadhana, and the deity is said to bring fear to 
gods, antigods, and men. There are some differences, however, between the 
two forms. For example, white Vajravarahi is generated following an empti
ness meditation, and is thus produced from emptiness rather than at the navel. 
Most notably, there is no mention of a hog’s head in the iconography of white 
Vajravarahi. She is self-visualized in the warrior stance, naked but for the five 
mudras, and wearing a curious garland consisting of a row of skulls between 
two rows of vajras (although SM218 describes it rather as a garland worn on 
the headdress). She is two-armed and carries a vajra in her right and a skull staff 
in her left, with no skull bowl. Worship both before and after the self
visualization is performed by “Pracanda etc.,” which, judging from the fuller 
descriptions of SM218 (p. 427), refers to the presence of the twenty-four god
desses of the sites, within the mandala circles of mind, speech, and body.123

Fig. 11. White 
Vajravarahi (GSS38).
Drawn according to the Sanskrit 
text by Dharmacari Aloka

om vajravairocaniye 
hum hum phat svahd
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The similarities between white Vajraghona and white Vajravarahl are 
also borne out on a ritual level. The japa in both cases consists of the recita
tion of a white syllable hrih that is visualized in garland form as a “mantra 
rosary” (mantramdla). In a yogic meditation (described in slightly more 
detail in the Abhisamayamanjari GSS5 and SM218), the self-generated 
yogin-goddess sees a white hrih syllable at the navel and imagines it revolv
ing through him, exiting through the mouth and entering again at the navel. 
As it enters the navel, the mantramdla brings him the [mundane] power of 
all the arts and sciences as well as the mass of [supramundane] qualities of 
the buddhas. According to the Abhisamayamanjari:124

Next on his navel he should see a (white) hrih on a red and white 
sun disk placed on a multicolored lotus. He should send forth 
from the opening of his mouth a mantra garland of that [sylla
ble hrih] in the form of a string of beads, white [in color, and] 
whirling like (-yogena) a wheel. Having obtained skill in medi
cine, astronomy, writing, and the sciences and arts by means of 
the jewel mantra of the many-faceted (gunagana) buddha, he 
should contemplate [this mantra garland], which burns all the 
ignorance of oneself and others, entering the opening of his navel.
He should recite the mantra, avoiding the fault of doing it too 
fast [or too slow]. The mantra is hrih. When he wants to arise 
[from the practice], he should make that mantra garland disap
pear into the hrih in his navel, perform worship [bali rites, etc.], 
and dwell as he wishes [namely, in the form of the deity].

The texts describe further rites using the mantramdla (GSS5 Sed p. 150.8, 
K35r4, SM218 p. 430, and briefly in GSS38 Ki23r2) for the acquisition of 
other siddhis, such as supreme learning, scholarship, powers of oration, invin
cibility in debate, and freedom from fevers and poisons—all of which would 
seem particularly handy in the political arena. For this, the tongue is first 
imagined in the shape of a lotus petal, and on it a flaming white hrih forms 
a garland of fifty beads. So powerful is this practice, that—the texts claim— 
if a piece of chalk is consecrated with this mantra in this way, then the one 
who holds it, be he even a fool, will become a poet. Toward similar ends per
haps, the GSS texts also claim the power of this mantramdla for bending 
another to his will or subjugation (vasyam), although the rather fuller sadhana 
that describes this rite in the Sadhanamala (SM219-20) states that the purpose 
of this rite is to bring beings into the four truths of the Buddhists (p. 432:
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sattvan vasikrtya caturdryasatye avataranaya...). Here in the rite of subjugation 
(vas'yavidhih), the goddess must be visualized as red, and she holds only two 
attributes (i.e., with only two arms), namely, the noose in her left generated 
from hrih, and a hook or goad in her right (GSS5 Sed p. 150.14, K35V1, SM219). 
These attributes are another reminder of this deity’s affinity with Vajraghona.

Two-Armed Vajrayoginl in Warrior Stance

Most of the remaining forms in the Guhyasamayasadhanamala collection 
appear in the portion of the collection that deals principally with Vajra
yoginl manifestations of a magical and often erotic nature (also found, in 
brief, in the same portion of the Abhisamayamanjan). First, we turn to a 
red, reversed warrior-stance form of Vajrayoginl, described within a Vajra- 
yoginisddhanaattrk>\ix.z& to Sahara (GSSi9«SM236), and in the Abhisamaya
manjan (K35v6~36r « GSS28?). A white form of Vajrayoginl in reversed 
warrior stance, and holding the same attributes, is also described within a 
corrupt passage in the Oddiydnasvadhisthanakrama-Vajrayoginisadhana 
(GSS37), details for which are in the appendix.

Fig. 12. Two-armed 
Vajrayoginl in warrior stance. 
Drawn according to the Sanskrit 
text by Dharmacari Aloka.

Heart mantra:
om vajradakinlye hrim hum phat 
svahd (GSS5, SM236) 
om sarvasiddhim prayaccha 
hri<m> hum phat svahd (GSS19)

Auxiliary heart mantra:
om vajrayoginlye hum phat svahd (GSS19, SM236) 
om vajravairocaniye hum phat svaha (GSS5)

Root mantra:
om sarvabuddhadakinlye om vajravarnaniye om vajravairocaniye 
hum hum hum, phat phat phat svahd
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Here, VajrayoginI is generated upon a multicolored lotus (produced from 
parri). Upon the lotus the yogin visualizes a sun disk (produced from a red 
rani), and upon that, a red syllable hum (GSS19 K83V1). The seed-syllable 
is then imagined transforming into VajrayoginI, who becomes the central 
deity of the usual fivefold mandala. The visualization (which is never 
described as a self-visualization) is of VajrayoginI within terrible cremation 
grounds, where she stands upon a yellow corpse in the reverse warrior 
(pratyalidha) stance (stepping to the right). She is fierce and naked and 
emits intense rays of light. Her color is red, and she is full of fresh youth, 
with large, firm breasts. She has three eyes, which are red, round, and 
rolling, brows that are contracted into a fierce frown, and a fanged mouth, 
with a lolling tongue. Her hair flies loose. She appears as the leader of a five
fold mandala and therefore wears all six mudras, including ash, and is replete 
with tinkling bells and strings of pearls. The Abhisamayamanjari states that 
the goddess should be visualized with red hair flaming and standing on 
end, but adds that sometimes she is visualized with loose hair, and some
times without the corpse throne. Her attributes are a skull bowl “full of 
blood” (GSS5 Sed p. 151, K36ri: vdme raktapurnakapala-) in her left hand, 
with a staff (in GSS19 only), presumably tucked into the crook of her left 
arm. In her right hand she holds a knife or chopper (kartri) (instead of the 
vajra normally held by warrior-stance forms of Vajravarahi).125

The chopper (fig. 13) is especially associated with VajrayoginI in the 
Guhyasamayasadhanamald and symbolizes the “chopping off’ of defilements. 
It is mentioned, for example, in the twenty-one-verse stotra (GSS42 v. 8): 
“Homage to you, VajrayoginI! You who hold a skull bowl and staff on your 
left [and] a chopper on your right; who hold emptiness and compassion.”126 

The texts enjoin rites of “worship and so on” for this form of the goddess,
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which are to be conducted in sites such as a cremation ground upon auspi
cious nights of the lunar calendar, namely, the eighth, tenth, fourteenth, 
and fifteenth in the moon’s cycle.127 Practice at these auspicious times was 
believed to enhance the power of female spirits such as yoginls and dakinls 
to such an extent that, in the Saiva tradition, the mere mention of their 
names was prohibited: “He should not utter the word dakinl or any other 
[with a similar meaning] during any of the exceptional rituals [such as those 
that are required on paruan days].”128 The fivefold mandala is indicated by 
a set of offering mantras, which are prescribed for the petals of the central 
lotus in the cardinal directions. The mantras include the request that each 
goddess accept a “vajra flower” (presumably the purified form of an actual 
flower).129 The usual tripartite root mantra for VajrayoginI appears with some 
variants in the three texts, and there are distinctive heart and auxiliary heart 
mantras.130 The texts also supply the mantra for a final bali ritual.131

Four-Armed VajrayoginI in Warrior Stance

A four-armed form of VajrayoginI in warrior stance is found in a single 
sâdhana in the Guhyasamayasâdhanamâlâ in a section dealing with inter
nalized practices: the Vajrayoginï Sâdhana in the Tradition o f Indrab hüti, by 
Vijayavajra {Indrabhütikramena Vajrayoginïsàdhana GSS35). This sâdhana 
takes the self-generation onto a more intensely internal level, as the yogin 
imagines the elements of the visualization within his yogic body.

Fig. 14. Four-armed VajrayoginI 
in warrior stance.
Drawn according to the Sanskrit 
text by Dharmacari Aloka.

om vajravairocanlye 
hum hum phat svdha
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Following the emptiness meditations, the yogin first generates the cos
mos, starting from a white letter a (GSS35 K i i 8v i : sukla akarat) that is said 
to have the nature of Causal Vajradhara. Then, from a green hum, he pro
duces a five-pointed double vajra, as the five limbs of his body (head, arms, 
and legs). In the center of that he sees a red inverted triangular syllable e (V) 
transforming into a blood-colored origin of existents (here masculine: 
dharmodayah) marked with vajras at its points, which he understands to be 
his torso. Within the dharmodaya is an eight-petaled lotus wreathed in fire, 
which represents his nine bodily orifices, while the four-petaled pericarp has 
the nature of four channels within the body.132 VajrayoginI is then gener
ated upon a ferociously bright sun disk, as the transformation of a white 
chopper that represents the central channel, Avadhutl. VajrayoginI herself 
is a vibrant, light red (“yellow-red, like blooming saffron”). She is seen as 
sixteen years of age, with delicate youthfulness and a laughing, wrathful 
face. She wears the five mudras and a garland of fifty heads. Standing in the 
warrior stance, she is seen trampling the brahmanical gods, Brahma, Indra, 
Visnu, and Siva, who represent the four klesas (n. 362). Vairocana crowns 
her headdress. In two of her four arms, VajrayoginI holds the vajra and bell 
in the crossed gesture of embrace, and in the other pair, a chopper (right) 
and a gleaming skull bowl (left), upon which she fixes her gaze as she holds 
it aloft. A skull staff rests in the crook of her left arm. From one of the fol
lowing yogic meditations, it also emerges that the goddess has a red letter 
a at her heart.133

The rites given for the practice are desiderative in nature and include 
esoteric offerings within an external dharmodaya that has been drawn upon 
the ground with trangressive substances (GSS35 K119V3), and various other 
rites of worship such as a hand worship and hali offering (Kii9v6-i20r). 
There is also the ritual of accepting a pupil (Ki2or2-3) and the preparation 
of a protective amulet (vidyavidhih, Ki2or6) based on a thirteen-syllable 
mantra (presumably, the Vajravarahi heart mantra).

Red Vajravarahi with Foot Raised

The remaining forms of the deity in the Guhyasamayasadhanamala assume 
an increasingly erotic and magically outlandish character, manifestations 
often associated with Oddiyana, home of flying dakinis. One such adopts 
the striking pose “with the foot up” (urdhvapadah). In this stance, Vajra
yoginI stands upon her right leg and lifts the left above her head, wrapping



T H E  C U L T  OF V A J R A Y O G I N I  I N I N D I A 75

her left arm about it to hold it in place, while at the same time drinking from 
the skull bowl she still holds in that arm: “She should be visualized.. .con
tinuously drinking the stream of blood in the skull bowl, having the pos
ture of embracing her own left foot; [her left foot] is held up with [her] left 
hand, in which is held a skull bowl that is full of red [blood] on the inside 
and is white on the outside.”134

Fig. 15. Red Vajravarahl 
with foot raised.
Drawn according to the Sanskrit 
text by Dharmacari Aloka.
C f plates p and 10b.

Two forms with this pose are represented in the collection. The first 
appears in a Vajrayogini Sadh ana from Oddiyana (Oddiyanavinirgatavajra- 
yoginlsadhana GSSi2»SM225; also found in GSS5)135 and is a red manifes
tation of Vajravarahl. Here, Vajravarahl occupies the center of the fivefold 
mandala (as described in chapter 3), and her generation, iconography, and 
mantras all relate to the red warrior-stance forms of Vajravarahl. She is gen
erated from a vajra presided over by vam and is endowed with the usual 
kapdlika ornamentation, such as the bone girdle and garland of fifty human 
heads. Like the main warrior-stance Vajravarahl, her attributes are a skull 
bowl and vajra, but no staff.

White Vajrayogini with Foot Raised

Here, the deity is white in color, and is quite distinct from her red cousin. 
To do the practice, the yogin resorts to a solitary place in the midst of cre
mation grounds, and (self?)-generates Vajrayogini from a white seed-
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syllable, either hum (GSS45) or ah (GSS17). He sees her standing upon a 
multipetaled lotus and sun disk, trampling underfoot the brahmanical and 
Saiva deities: “She is to be visualized.. .with her foot raised, trampling Sakra 
[= Indra] and Brahma, [and] with her lower foot [trampling] Bhairava and 
Kalaratri.”136 In her right hand is a vajra chopper (vajrakartri), and in her 
left, the skull bowl from which she drinks. The skull staff (khatvdngah) is 
balanced in its usual place upon her left shoulder. Her white body emits an 
intense light, and she inspires extreme terror (in those who oppose her), with 
her fierce facial expression, fangs, and three eyes, which are red, round, and 
rolling. She is seen completely naked, without ornaments, her loose hair and 
large firm breasts emphasizing her erotic and youthful character. Her 
mantras, as well as her iconography, are typical of Vajrayoginl. The root, 
heart and auxiliary heart mantras are those supplied for the warrior-stance

Fig. 16. White Vajrayoginl 
with foot raised 
(Phag mo gnam zabs ma). 
Mongolian woodblock print
(IWS/T 84, LC 594).
C f plate iod.

om vajradakini(ye) hrlh hum phat svaha

om vajrayoginl hum phat svaha
{om vajrayoginl hum phat svaha: GSS17)

om sarvabuddhadakinlye vajravarnanlye vajravairocanlye 
hum, hum hum, phat phat phat svaha
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form of VajrayoginI (above), but the bali mantra is unique, naming the 
mantra-deity, VajrayoginI (instead of Vajradâkinï), amid the repetition of 
stuttering mantric syllables.137

A Mongolian icon illustrates a form of this goddess. According to the 
underpinning Tibetan text, the visualization is of VajrayoginI (who may 
hold either a vajra-marked chopper or a knife); however, the title given the 
form in the Rin 1byung brgya rtsa is “Vàrahî with Raised Leg” (Phag mo 
gnam \zabs ma), and Tàranàtha (with perhaps a suspiciously different 
referent for “Indra”) adds “Indra [i.e., Indrabhütij’s Dâkinï Crushing 
Opponents” (Phas rgo jom spa’i indra mkha’spyod ma)P% Although the 
Mongolian title describes this form as a manifestation of Vajravàràhî, the 
icon nevertheless provides a satisfactory illustration of our form of Vajra
yoginI in the Guhyasamayasâdhanamâlà (fig. 16, plate iod).

VajrayoginI in the Falling-Turtle Pose

The combination of intense eroticism and intense terror is found in other 
manifestations; indeed, to the uninitiated, it is the goddess’s overwhelming 
lust that would in itself be terrifying. One such form is found in the Sddhana 
o f VajrayoginI with the Method o f the Falling Turtle (Kürmapatanakramena 
Vajrayoginïsàdhana GSS36).

Fig. 17. VajrayoginI in 
falling-turtle pose.
Mongolian woodblock print 
(IWS/T 85, LC 595)
C f plate ioe.

om vajravairocaniye svaha
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The sadhana is unusual in our collection in that the deity is not self
generated but visualized directly in front of the yogin. Before beginning 
the meditation, he should first prepare an image of Vajrayogini “in what
ever way, with whatever form” (as an aid to the visualization). He may 
then generate her meditatively within a red dharmodaya upon a white lotus. 
At the center of the lotus, Vajrayogini appears standing upon the flayed 
skin of Bhairava “with the method of the falling turtle.” This seems to be 
a reference to her stance, as it is the pose later prescribed for the yogin 
himself during the midnight bali ritual. She is yellow in color, naked, with 
dishevelled hair, and (only) two eyes, which she fixes upon the sadhaka. 
Her attributes are those of Vajrayogini, the chopper and skull bowl. She 
laughs the terrifying laugh of Siva, and is “terrifying because of her extreme 
desire.”139

Having visualized Vajrayogini as if she were present before his very eyes 
(saksad iva)y the yogin is then to worship her with transgressive bali offer
ings of yogic substances (yogidravyam).UQ The bali mantra is based on the 
mantra deity Vajrayogini, although the following japa mantra is the ten- 
syllabled heart mantra ofVajravarahl (om vajravairocaniye svaha). The text 
then continues with a bali ritual, again given according to Vajravarahl texts. 
Thus, the yogin is to stand naked upon a hilltop at midnight (GSS36, 
Kihvi: nisisamaye), with hair flying loose and his gaze directed upward as 
he performs the gestures and mantric utterances that will attract the vajra- 
yoginls.141 The sadhana outlines the hand gestures (mudras) and mantras, 
adding that, as he performs them, the yogin is to assume the “falling-turtle” 
pose (kurmapatanapadah).142

The final instruction is not that the sadhaka should dwell as the deity 
but that he should continue to visualize her in front of him: “He should 
continually visualize himself embracing Vajrayogini. He should imagine 
her as if she were his wife. Then before long Vajrayogini will empower him. 
Being realized, she fulfills his desired [goal]: of this there is no doubt.”143 The 
Mongolian icons illustrate a form of “Tortoise-legged (Kurmapddi)Varahl” 
Phag mo kurma pa dl (IWS/T 85; LC 595). The text from the Rin *byung 
brgya rtsa> although different from our sadhana in many respects, also 
describes this as an embodiment of a yellow Vajrayogini with a similar 
stance: “Her two legs, in the tortoise posture, trample on black Bhairava, 
who is lying upside down on a white lotus and sun, holding a knife and skull 
and wearing a tigerskin loincloth and a human skin.”144 This is depicted in 
figure 17 and on plate ioe.
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Vidyadhari Vajrayogini

Another group of sadhanas in the Guhyasamayasadhanamala focuses on 
peaceful, erotic forms of Vajrayogini. These sadhanas abandon the terrify
ing, cremation-ground aspects of Vajrayogini practice and prescribe instead 
beautiful, mountainous abodes. In these works, Vajrayogini is described as 
a vidyadhari, a lovely, celestial maiden. The classical association with 
vidyadharls is of beauty and lovemaking; one poet, for example, paints the 
heavenly damsels writing love letters on birch bark.145

Fig. 18. Vidyadhari Vajrayogini 
“Maitri-khecari. ”
Mongolian woodblock print 
(IWS/T 78, LC 588). Cf. plate 10b.

The first vidyadhari form appears in the Vajrayogini Sadhana with the 
Vidyadhari Method (Vidyadharikramavajrayoginisadhana GSS21) and the 
Vidyadhari Method Meditation (Vidyddharikramabhavana GSS22). Here, 
the yogin visualizes himself as a red goddess with her foot raised up 
(urdhvapada-). She is described in one text as the “garland (mala-) Vidya
dhari Vajrayogini” after the flower garland that he sees balancing on the tip 
of her left hand in the form of a noose. In the palm of the same hand rests 
the skull bowl from which she drinks, fixing her gaze upon it as she does 
so. In her right hand she holds a vajra (and not the chopper otherwise asso
ciated with Vajrayogini forms). There is no skull staff, and the vidyadhari 
is completely naked, being void of all ornaments. She is seen with the bril
liant (fiery) form of destruction at the end of the aeon.146

The Vajrayogini root mantra appears in only one text (GSS22) and is 
based on the tripartite mantra of Vajrayogini, although the number and 
sequence of the mantra deities seem confused.147
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A Mongolian woodblock print illustrates this form of VajrayoginI, clearly
showing the garland in her left hand (see the line drawing in figure 18). The

with ornaments and yellow (rather than black) hair (plate iob). The Tibetan 
text calls this form “Maitri’s Dakini, Playful Mantra-holder” (Mai tri mkha ’ 
spyod rig pa \'dzin pa rtsen ma), which points to an association with 
Maitripada/Advayavajra found also in the Sanskrit sources (notably, the

In keeping with the feminine mood of the sadhana, the observance that 
the yogin undertakes on the basis of visualizing Vidyadharl VajrayoginI is 
the “mad observance” (unmattacarya). This is described briefly both in the 
Bhavana (GSS22), and in the Abhisamayamanjari (GSS5«SM235).149 It also 
appears in more detail in a chapter by K. Gyatso (1999: 207—10). Accord
ing to our Sanskrit sources, the mad observance begins with a period of 
worship (puja) that lasts for six months and (in GSS22) with the prayer that 
the goddess grant the fruit of mahamudra. During this time, Vidyadharl 
VajrayoginI is generated and worshiped within the triangular dharmodaya 
that the yogin has drawn onto the surface of a highly polished mirror using 
vermilion powder. Taking more of the powder, the yogin inscribes her seed- 
syllable vam outside the triangle at the corners and the syllables of her 
mantra inside it. He also draws four counterclockwise bliss swirls at the 
four points (the cardinal directions) surrounding the triangle.150

related color plate, however, omits the garland, and embellishes the figure

*Siddha-Amnaya) ,148 This form is also illustrated to the right of the main 
figure in plate 9.

#
Fig. 19. Dharmodaya 
with mantra syllables 
and bliss swirls
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He then makes the traditional offerings and recites the mantra. When he 
has finished, he takes the vermilion powder he has just used in the rite, and 
puts it to one side in a special container. He repeats this process at auspi
cious times for a period of six months, either on the eighth day of the lunar 
months (GSS5) or during a lunar or solar eclipse (GSS22). When the six 
months are up, the yogin takes his collected store of vermilion powder and 
places it inside the hollow stem of a langali (coconut) tree. According to 
Gyatso (ibid.)y the langali is similar to bamboo (although bigger), in that 
the stem is also knotted, like a tube with natural blockages. In order to 
stopper the open end, the yogin must make a special plug that he carves on 
one side with a bliss swirl—he will later use this as a stencil for marking a 
bliss swirl on his own forehead. The yogin then takes the langali stem and 
buries it in a cremation ground, performing a further month of bali offer
ings and mantra recitation. (Gyatso describes how the yogin sits on the 
earth above the burried langali container, while an attendant stays nearby 
reciting the Heruka mantra to prevent interruptions.) This ends the prepa
ration of the vermilion powder, and the yogin is now ready to set out upon 
the mad observance itself.

To undertake the mad observance, the yogin must remove the sacred 
vermilion powder from its secret burial site and use it to draw a sign upon 
his forehead—either a six-pointed star (GSS22) or a bliss swirl (GSS5; K. 
Gyatso 1999). He then wanders about as if he were mad, seeking alms in 
the village (GSS5) or in solitary sites. A scriptural source for the practice is 
found in Samvarodayatantra where, adopting the “crazy observance” (vatula 
caryd), the yogin is to wander alone without companions, “like an agitated 
bird.”151 Wherever he meets a woman in a secluded place—by a deserted 
dwelling, an empty well, or such like—the yogin should circumambulate 
her in counterclockwise fashion. The aim is to discover, and propitiate, a 
living emanation of Vajrayoginl. He will recognize her by the fact that the 
bliss swirl upon his own forehead is magically transferred to hers. (Gyatso 
adds that to make sure, the yogin can check in his mirror to see if his own 
bliss swirl has indeed disappeared.)

The mad observance is based upon the principles of mahamudra, accord
ing to which all women are to be worshiped because all women embody the 
goddess, just as all men embody the god.132 Our texts claim the lineal tradi
tion of Sahara (GSS5 Sed p. 153, K38r6«SM235), an adept whose association 
with mahamudra is developed in the next Vidyadharl Vajrayoginl text 
(GSS23), and in the erotic sadhana of GuhyavajravilasinI described below.



Flying Vidyadhari Vajrayogini

The second vidyadhari in the Guhyasamayasadhanamala is a flying form 
of Vajrayogini, with four three-eyed faces of different colors. She is 
described in the Propitiation Ritual {Aradhanavidhi GSS23) within a med
itation rite (bhavanavidhih). The text directs the meditator to see her with 
left leg in the raised-foot (urdhvapadah) position, and the other “raised 
sideways” (so that both feet are in the air), her right foot positioned just 
below her right hand brandishing its red five-pointed vajra. As usual, she 
has her gaze fixed on the gleaming skull bowl that she holds in her left 
hand, but there is no mention of a flower garland in the form of a noose. 
Instead, the vidyadhari is ornamented by blossoming red ndgakesa flowers 
(Mesua roxburghii). She seems to be even more erotic than the last. Her 
nature is feminine power (saktih) and innate bliss (sahajananda-); her red, 
naked body is fresh and tender, her hair hangs loose, and she is visualized 
laughing a little with her body horripilating.153 Her mantra is a variant of 
Vajrayoginl’s tripartite mantra.154
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Fig. 20. Flying Vidyadhari 
Vajrayogini.
Drawn according to the 
Sanskrit text by 
Dharmacari Aloka.
Cf. plate p.

om sarvabuddhadakiniye 
vajravarnaniye vajravairo- 
caniye hum. hum hum. 
phatphatphat ca svdhd.

Both vidyadhari forms of Vajrayogini (as well Guhyavajravilasini, GSS10) 
inhabit a beautiful, mountainous setting. This is most fully described in the 
Aradhanavidhi (GSS23), which begins with a short hagiographical sketch
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of the mountain-dwelling adept, Sahara. The text describes how Sahara had 
been granted a sadhana by Lokesvara (the bodhisattva Avalokitesvara) that 
was guaranteed to bring about a vision of VajrayoginI within six months. 
After this time, however, Sahara had still had no vision, and despite redou
bling his efforts and practicing assiduously for twelve years, he failed to see 
her “even in a dream.” He became disheartened and was about to lose faith 
in the buddhas and give up completely when the goddess finally appeared 
to him amid the mountainous peaks:155

Then, in a flash, there was suddenly a direct vision of the god
dess adorned with color, arms, and so on to be described below.
* [She appeared] between (madhye) the surpassingly captivatingy 
most lovely mountains [called] Manobhanga (Destruction o f the 
[Defiled] Mind) and Cittavisrama (Heards Repose/Resting-place o f 
the Mind) ; [these] had five peaks of different colors, and were 
adorned with gardens in which nagakesara flowers were bloom
ing in colorful pools.

*or: [She appeared] in the midst o f the surpassingly captivating, most 
lovely mountains where the mind comes to rest because o f the destruc
tion o f the defiled mind.

It is not clear from this portion of text whether the yogin is to visualize a 
pair of mountains named Manobhanga and Cittavis'rama, or whether the 
description is to be understood adjectivally as the mountain(s) “where the 
mind comes to rest (cittavisrama) because of the destruction of the 
[defiled]156 mind (manobhanga)/' Of the three other references to the moun
tains in the Aradhanavidhi (GSS23), only one states unambiguously that 
there is indeed “a pair of mountains” (parvatadvaya-), but here there is no 
mention of the names Manobhanga and Cittavisrama.157 The mountains are 
mentioned also in a few other sources. The Guhyavajravilasinisadhana 
(GSS10) seems to name them as a pair (though with a possible ambiguity, 
n. 169), and they are also described in the dual in the *Siddha-Amnaya 
(except for one occurrence in the singular), where they are located in the 
external world, in Daksinapatha.158

Manobhanga is also mentioned in the sadhana of VajradakinI Vajravarahl 
(GSS16), which claims the legendary authority of the Laksabhidhanatantra: 
“On Mount Manobhanga, which is the most essential [place] on earth, on
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this peak [or: within this dwelling] (tasmin kute), in a pavilion (-mandape) 
that is the sole resting place of the mind (cittavisrdma-) for the great- 
minded, [is] the terrible...leader Vajravarahl.”159 Although the verse does 
not mention the second mountain, Cittavis'rama, it suggests that on the 
mountain peak (kutam) there is also a pavilion (mandapah/m) that is the 
“resting place of the mind” (cittavisrdma-). A similar kind of beautiful 
dwelling is also the abode of Vidyadharl VajrayoginI (GSS21), who is to be 
seen “entering a jewel dwelling (kuta-) (i.e., hut) made of masses of [red 
flowers]—Mandarava, Asoka, and Red Coral.”160 In all these texts, there is 
a slight ambiguity as to whether kuta means a “peak” (kutam) or a 
“dwelling” (kiitah)—a problem that a second scribe attempts to clarify in 
GSS21 by inserting the gloss, “hut” (grham). The same verdant mountain
ous setting, with its fragrant, flower-strewn abode, is also found in the 
Guhyavajravilasinisadhana. This sadhana describes how the yogic partners 
are to meet in a beautiful glade or garden that is full of jewels and red flow
ers and resonant of love (below with n. 179). Both this sadhana and the 
*Siddha-Amnaya associate this magical setting with the adept Sahara. Indeed 
the mountain(s) and the delightful dwelling become Sahara’s abode, the 
place where he teaches the practice and the place in which a yogin may 
realize VajrayoginI through sexual yoga practice with his consort.

Vajravilasini Vajravdrdhi

Vajravilasini is a peaceful, compassionate form of Vajravarahl. Her name 
VilasinI suggests “amorous playfulness” and “wanton charm,” and she is 
striking for her loving nature and the atmosphere of heightened sexuality 
that pervades her practice. The chief source in the Guhyasamayasadhana- 
mala is the Praise o f Vajravilasini by Vibhuticandra (Vajravilasinistotra 
GSS43), although she also appears, with a rather different iconographical 
form, as “Secret Vajravilasini” in the highly erotic Guhyavajravilasini- 
sadhana by Sahara (GSS10). There is a small class of goddesses, the ten 
vajra-vildsinis, who act as the agents of the consecration in the Abhisamaya- 
manjari (GSS5 K22V1), and perhaps Vajravilasini arose as a generic form of 
this vildsini type. Vajravilasini is also hailed within verses of obeisance in 
the Abhisamayamanjari (GSS5 Sed p. 125, K14V3) and in two stotras to 
TrikayavajrayoginI by Virupa (GSS26 and GSS27).161
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Fig. 21. Vajravildsini.
Drawn according to the Sanskrit 
text by Dharmacari Aloka.

In Vibhuticandra’s praise verses, VajravilasinI is evidently a manifestation 
of Vajravarahl: “O Vajravarahl, you are the refuge of men, nagas (=ahih), 
and gods, [merely] when they are intent on your name!”162 She is in embrace 
with her consort. The verses describe her engaged in lovemaking with 
Cakrasamvara, her eyes almost closed in the bliss of passion: “ [You] whose 
lotus-like mouth is kissed by the honey-drinking [bee] who is Samvara, 
whose lotus heart is embraced by his two arms.”163

VajravilasinI holds the usual attributes of Vajravarahl, the skull bowl and 
vajra, but she disdains all other kdpdlika accoutrements. She is adorned 
only with swinging earrings and a pearl necklace. Apart from the threaten
ing gesture with which she holds the vajra, there is nothing wrathful about 
her, and she is addressed as one whose three eyes are red like the early sun, 
intent on removing the suffering of the world—to whom the supplicant 
appeals: “O mother, goddess, look upon me! How can you bear my unbear
able grief?”164 Indeed, through the power of her compassion she is reminis
cent of Avalokitesvara and Tara, saving her devotees from the (eight) terrible 
dangers:165

Danger from lions, elephants, fire, snakes, and thieves does not 
come near to one whose mind is intent on you!

Vajravilasini’s character is also intensely sensual, and Vibhuticandra invokes 
many classical references in praise of her beauty, such as the three folds of 
flesh on her belly (trivalih, v.4), her lofty buttocks, and her firm breasts. 
Saiva imagery intensifies the mood of love, as Vibhuticandra hints at the 
amours of Siva, whose wife is “unable to bear the moon on his headdress”
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[because of her jealous love]. Such references identify VajravilasinI as the 
Buddhist counterpart of Siva’s consort in her amorous aspect.166

Figure 21 shows VajravilasinI as the (self-visualized) main deity with her 
two-armed consort. The praise verses do not indicate directly whether she 
is seated or standing, but we depict a seated figure because of her similar
ity with GuhyavajravilasinI, and also depict her as the main deity, that is, 
with the female form drawn facing the viewer (cf. fig. 6).

GuhyavajravilasinI

Another highly erotic form of VajravilasinI appears in the Secret VajravilasinI 
Sâdhana, the Guhyavajravilàsinïsâdhana by Sahara (GSSio); a verse-by-verse 
summary is given in the appendix. Although the text refers to her mainly as 
VajravilasinI, I shall use the name Guhyavajravilâsanï (Secret VajravilasinI) 
after the title of the sâdhana and after its opening salutation, in order to dis
tinguish her from the goddess VajravilasinI described previously.167

Fig. 22. GuhyavajravilasinI. 
Drawn according to the Sanskrit 
text by Dharmacàri Aloka.

The practice of GuhyavajravilasinI is related to that of Vidyadhari Vajra- 
yoginl in a number of ways. The teacher for both is the mountain-dwelling 
adept, Sahara (presumably a member of the wild mountain sabara tribe):168

I, Sabara, the [ignorant] mountain-dweller who has no learn
ing at all
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shall speak a few words (lit., syllables) through the power of 
Lokanatha.

Both practices are also located in the mountainous setting of Manovibhahga 
and Cittavisrama, here named as the place where Sahara first learned the 
sadhana of Guhyavajravilasini from his teacher.169

(v. 4) Having set foot on Manobhanga [and] on the delightful 
mountain [called] Cittavisrama, abundant with all sorts of jew
els, fragrant with the odor of musk deer,
(v. 5) in that very lovely place where highly fragrant flowers grow 
(-asraye), where the beautiful (sundara-?) mango trees glisten 
[and] the cuckoos coo low,
(v. 6) in a glade massed full of red [-flowering] asoka trees, on the 
lunar day of the “As'oka-eighth,”170 this [goddess] VilasinI was 
taught me by the teacher named Karuna.

Sahara’s association with the practice is also attested in the *Siddha-Amnaya 
within a hagiography of the tantric scholar Advayavajra (apparently an ema
nation of Nagarjuna). In this text, we find several themes familiar from the 
Guhyasamayasadhanamald texts. Advayavajra (at this point bearing the 
ordained name Maitrigupta) is prompted by a voice in a dream to leave his 
monastery and to set out, first for Khasarpana, and then for Manobhanga 
and Cittavisrama in Daksinapatha—the place where he will find the adept 
who will be his preceptor, Sabaresvara. The monk has some trouble locat
ing the mountains, and it is only after a period of Tara worship and the 
intervention of Tara herself that he leaves Udra (Oddiyana) and travels for 
fifteen days to the northwest, reaching the (two) mountains the following 
day.171 Despite making mandalas daily on the mountain (only a single 
mountain is mentioned) and fasting for ten days in meditation upon a rock, 
he fails to achieve a vision of VajrayoginI, managing only to see her in a 
dream. In despair on the tenth day, he is about to cut off his own head when 
Sahara appears before him, consecrates him, and gives him the new name, 
Advayavajra.172 Advayavajra’s practice of Vajrayogini is not immediately 
successful. His preceptor orders him to demonstrate how all appearances— 
even the Buddhist precept of nonviolence—are illusory (pranatipdtamdyd) 
by chopping off the head of his companion, Sagara, and then restoring it. 
Advayavajra has no problem with the first half of the task, but fails dismally 
in the second. Perhaps as a measure of his disappointment in his pupil,
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Sahara immediately orders Advayavajra to return to his teaching post at the 
university; but Advayavajra, who is now rather unconfident about his cre
dentials, demurs. Sahara, however, reassures him, declaring that the prac
tice of VajrayoginI will always bear fruit in the end.

A tale with some similarities is recounted by Taranatha in his History 
(pp. 191-95), perhaps suggesting that this story is an adaptation of the 
mythology that surrounds Avalokitesvara. Taranatha’s account describes 
the journey of the layman Santivarman, a contemporary of the pretantric 
Dignaga. In response to a dream, the king sends the upasaka to seek the res
idence of Avalokitesvara on Potala mountain, and to request his aid in coun
teracting famine and epidemic in Jambudvlpa. Santivarman first reaches the 
temple of s'ri-Dhanyakataka on the island of *Dhanas'rI, after which he trav
els first underground and then above ground to reach Potala. After even
tually meeting the bodhisattva, Santivarman returns by himself, and while 
he is resting on the way, Avalokitesvara joins him, coming “through the sky” 
to the place that henceforth becomes known as *Khasarpana (“Sky-going”). 
Later, Santivarman makes two further visits to Potala, one of them at the 
behest of monks at Varanasi to solve a textual problem in their scriptures.

Santivarman’s and Advayavajra’s stories share several features. Both 
undertake their journeys as a result of a dream, and both journeys are to 
mountainous regions accessible only through magical means. Both travel
ers fail at first to find the mountain and must engage in a period of medi
tation before meeting the deity/adept, but both finally receive a “direct 
vision” on the mountain. Both travelers pass through s'ri-Dhanyakataka 
and Khasarpana, and finally, both are concerned to further the academic 
understanding of the scriptures. The earlier story may have come to inform 
the Advayavajra legend through the association of Sahara with Avalokites
vara. Sahara’s chosen deity (istadevata) is the eleven-headed, thousand
armed form of Avalokitesvara called Mahakarunika (Blue Annals p. 1044; 
Dowman 1985: 62). In the Guhyavajravilasinisadhana (GSS10), Sahara is 
taught by his teacher Karuna to visualize himself as Padmanartesvara, a 
form of the bodhisattva Lokesvara/Lokanatha (Avalokitesvara), while the 
Aradhanavidhi (GSS23) is said to have to be taught by Lokesvara in Sahara’s 
form.173 Sahara’s iconography also echoes that of the bodhisattva Avaloki
tesvara. He wears a deerskin, carries a bow and arrow, and resides on a 
mountain. Both fulfill their vow by remaining forever in the world for the 
sake of sentient beings.

In addition to her shared lineage and location, Guhyavajravilasini bears 
iconographical resemblances to Vidyadhari VajrayoginI, as well as to



T H E  C U L T  OF V A J R A Y O G I N l  IN I N D I A 8 9

Vajravilasini. The first descriptions appear in the preparations to the 
sadhana, in which the partners are directed to wash and adorn themselves 
and, after making love, position themselves in the posture of the deities 
ready for the preliminary meditations and the self-generation (these elabo
rate prescriptions are summarized in the appendix). After evoking the deities 
through a series of awakenings consonant with practice of sexual yoga 
(K47VI ff, w. 3 8 -4 5 ), the yogin is ready to visualize his consort as Guhya- 
vajravilasinl. He sees her as bright red, or perhaps yellow, in color, “clad 
[only] in her own loveliness.” She is thus naked, without any ornament 
except the pearl necklace, an asoka flower behind her ear, and an added 
streak of red lac across her forehead.174 In her right hand she holds aloft a 
vajra chopper in a graceful arc; in her left she holds a noose. She is dizzy 
with the intoxication of love (lola-), and her girdle swings to and fro with 
the movements of her love-play (lilandolitamekhala-). She is visualized mak
ing love to her consort in the following posture: “[seated] with her sex 
placed on the elevation of Padmanartas “banner” (i.e., penis), in the squat
ting (utkuta) posture,175 giving seductive smiles with flirtatious glances... 
lovely with [her] flowing sex because of the touches of [his] throbbing 
penis. 176

The yogin, her consort, does not visualize himself as Cakrasamvara but 
as Padmanarta; that is, as Padmanartesvara, “Lord of the Dance (nartah) in 
the Lotus [Family],” the esoteric reflex of Avalokitesvara. His self
visualization (K48r4, w. 54-63) is given in terms as erotic and explicit as 
that of the goddess. Padmanartesvara is said to embody the beauties of a six- 
teen-year-old youth; he is a vibrant red and, like his consort, is adorned 
only with an asoka flower behind the ear, a streak (of gold) across his fore
head (K48r6, v. 56c), and a dangling pearl necklace. His attributes are a 
yellow lotus in the left hand and a vajra in the right. His eyes are half closed 
in ecstatic pleasure, as he reclines slightly on his back, his lower left leg 
somewhat contracted, and his right leg stretched out with his consort placed 
between them.177 He visualizes himself “causing VilasinI to dance with his 
penis (guhyavajrena)y which is very much in evidence.”178 And he embraces 
her again and again, murmuring (kujita) with pleasure, intensely passion
ate, and entirely absorbed in the “innate” (sahaja-) bliss.

The deities are shown in figure 22, in which we attempt to depict this 
anatomically challenging pose. We follow the conventions of the Mongo
lian icons in seating the deities upon a lotus, although none is prescribed 
in our text. Since the yogin is to place himself upon a “comfortable seat” 
(K472: sukhdsanasamasina-), we show them seated upon a deerskin (cf.
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IWS/T 88, LC 598). According to the text, the practice and the self
visualization take place “on a mountain or some such place, in a cave, in a 
place [full] of fragrant flowers, in a deserted dwelling, or if one wishes, in 
a garden or an empty wood.”179

The Guhyavajravilâsinïsàdhana is unusual in the Gubyasamayasâdhana- 
mala collection in that the sâdhaka visualizes himself as the male deity. But 
Vajravilàsinï is evidently the central deity. She is the first to be described 
as a result of the generation from the consort’s sex/dharmodayà, and the 
mantra concealed within the extraction of the mantra (mantroddhàrah) 
belongs to her and not to the god. The female consort is also given a degree 
of independence from her partner in the worship that follows the conse
cration (K 4 9 ri-4 9 V 2 , w. 6 8 - 7 9 ) .  For example, each partner worships the 
other’s body with offerings of flowers, fruit, and incense (K49r4), gives 
the other betel nut, and recites loving verses, exchanging “sweet noth
ings.”180 Furthermore, after the erotic rituals have been performed, the text 
describes how the female consort may perform the practice upon the male 
partner (K51V3, w. 1 1 9 -2 0 ). The sâdhana’s prescriptions for the behavior 
of the consort even continue in a section that covers the contingency of 
no consort being available, when the text describes a method of mastur
bation for each partner separately, combined with the visualization of the 
full sexual act.181

Sanderson (1999: personal communication) has pointed out that the 
iconographie and mantric form of Guhyavajravilàsinï is close to that of the 
Saiva goddess of the Srïvidyâ cult, Lalitâ (“Playful”)-Tripurasundarl (“Beau
tiful Goddess of the Three Worlds”). Tripurasundarl (also called Kames'- 
varl, “Lady of Love”) is depicted in the main scripture of the cult as red, 
with red garments, garlanded with red flowers, one-faced and four-armed, 
carrying a noose, hook, a bow and five arrows (the five arrows of the love 
god), and seated above lower gods on the body of white Sadàs'iva.182 Guhya
vajravilàsinï is similar to the Saiva goddess in that she holds a noose, and 
like her, is red in color, of unparalleled beauty, and seductive by nature. 
Their names too are similar, as Tripurasundari’s alternative appellation is 
“Lalitâ,” which like “Vilàsinï” is suggestive of the sport of love. Most telling 
of Tripurasundari’s influence, however, is Guhyavajravilàsinï’s mantra sup
plied in the mantra extraction (mantroddhàrah, GSS10 K52r4, w. 129-32). 
This reveals a distinctive five-syllabled mantra (em nllrn rïm rüm blim), the 
syllables of which are a caique upon the five “arrow” syllables of the Saiva 
goddess, as taught in the Vdmakesvarimata (Sanderson ibid).m

The male consorts in the two traditions are also similar in that both are



T H E  C U L T  OF V A J R A Y O G I N l  IN  I N D I A 91

“lords of love,” masters, or gods (isvara-) of sexual pleasure (kdmah, suratah). 
Tripurasundarl perches upon Kamesvara’s left thigh, while VajravilasinI 
makes love with Padmanartesvara: “The practitioner is to visualize himself 
in this way as Padmanartesvara, the lord of sexual pleasure, as though he 
were great bliss itself made manifest.”184 As a form of Avalokitesvara, Padma- 
nartes'vara’s connection with the compassionate VajravilasinI goddesses 
seems particularly appropriate, and this is borne out on the mythical level 
by Sahara’s association with the practice, discussed earlier. In drawing upon 
the form of Padmanartesvara in this way, Sanderson has suggested that 
the Gukyasamayasadhanamala sadhana may be using material from the 
lesser-known parts of the Buddhist tradition in order to accommodate new 
Saiva-based elements within the Buddhist tradition. The name “Padmanar
tesvara” itself is, of course, immediately reminiscent of Siva as “Lord of the 
Dance,” Nataraja.185

The soteriological goal of the practice is mahamudra. This is described 
here as one of the magical powers (siddhis) attainable by realizing Guhya- 
ajravilasini: “Having obtained [the siddhis of] subjugation and bringing 
near, paralyzing, slaying, and driving forth, the eye ointment [for invisibil
ity] , the preparation of the pill (gudikasiddhih), and many others, (v. 9) and 
[also] the state of mahamudra, I verbally entreated [VajravilasinI with the 
following words]: ‘When a practitioner visualizes you according to this 
method, may you grant him the fruit of that [practice]!’”186

In the frame verses at the end of the sadhana, the sadhaka is assured that 
all female beings, celestial and human, will become his servants, and that 
after twelve years of constant practice, he will progress to mahamudra and 
become a siddha. In a similar vein, another mahamudra text ends with the 
guarantee that “he will wander about surrounded by women, like a lord of 
elephants [in rut] surrounded by bees.”187 According to the methodology of 
mahamudra, women are necessary to the sadhaka because they are his chief 
soteriological tool. In the words of the guru at the time of initiation, “She 
is an excellent ship that serves to cross over the water of the ocean of pas
sion.”188 Just as a great herbal medicine that is delicious to the taste strikes 
down an illness, so the “bliss of wisdom and means” (the union of female and 
male) “easily destroys the defilements.”189 To this end, no effort is eschewed 
that will heighten sensual experience. Physical beauty, fragrance, and sweet 
words are all employed. As the practices are enjoined at night (four times a 
month on the two fourteenth-nights and eighth-nights, K44.V6, v. 26), the 
yogin is instructed to use a lamp so that everything is illuminated, particu
larly the details of the body.190 The violent passion that accompanies sexual
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rapture in classical Indian eroticology is put aside, and the couple are advised 
not to wound each other with their nails, lest they regret it later.191

Although the practitioners do everything possible to enhance the sexual 
impulse, it is within a controlled context. The yogin is to make love to his 
consort, “only for as long as his mind is not stirred up.”192 An indirect com
ment on his skill in this respect is found in the visualization of the couple’s 
consecration, which is granted at the hands of celestial beings including the 
two famous apsaraszs, Rambha and Tilottama. These nymphs often appear 
in Puranic myths in order to distract advanced sages from their development 
of tapas when it is set to become a threat to the power of the gods. Their 
involvment in the consecration of a Buddhist yogin is a telling inversion of 
the Indian classical tradition. Its object is to prove that the sadhaka is able to 
manipulate the nymphs for his own ends rather than the other way around, 
and thus to demonstrate that his sexual love is under his command.193

The yogin’s control over his mundane sexuality is achieved by one- 
pointed concentration upon the goal of his practice, sahajabYiss: “The mind 
is fickle because of excessive movement; because it is motionless (niscdlanat) 
[it becomes] the means (mukham) of enlightenment. His mind set on [the 
bliss of] sahaja (sahajdsaktacetasah), he should make the goddess tremble in 
sexual play.”194 In the Hevajra system followed by our author, sahaja bliss 
is understood to be the final stage in a series of four “blisses” or “joys” 
(anandas). Each bliss arises at a particular “moment” (ksanah)y the final, 
highest bliss occurring at the moment said to be free of both passion and 
nonpassion (HT2.3.8: vilaksanam).m The ultimate, sahaja bliss is described 
here as that final moment of intensity when he “excites the goddess,” but 
retains his own semen:196

(v. 90) The god and goddess should perform [the sexual move
ments of] churning and swinging (manthdndndolanam)m accord
ing to their own mudra (svamudra). But one should realize that 
sahaja bliss has arisen in the moment of vilaksana. (v. 91) With 
his penis he should excite the goddess, and he should not emit 
his semen. If he emits his semen, how can there be great bliss?
(v. 92) He should churn the ocean of the vagina through his 
desire for the ambrosia of sahaja, but in such a way that the poi
son (kdlakutam) of passionlessness does not arise.

In these verses, the classical metaphor of “churning the ocean” is cleverly 
employed to place especial emphasis on the importance of passion.
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Whereas the devas and asuras churned the ocean of milk to produce both 
the nectar of immortality and mortal poison (kalakutam), in contrast, the 
churning of sexual yoga should avoid the poison (passionlessness) and pro
duce only nectar (sahaja bliss). In an inversion of traditional Buddhist val
ues, tantric sexual yoga is based on the premise that there can be “no greater 
sin than passionlessness”: “In short, there is no place for passionlessness in 
a buddha.”198

The erotic practices of the Guhyavajravilasinisadhana describe the process 
whereby sahaja bliss is transmuted into the soteriological goal of maha- 
mudra. The necessary basis of the yogin’s erotic experience—as of all his 
experience—must be that of emptiness. This is a subject treated only cur
sorily here, however.199 Instead, the recurring metaphor is of fusion and its 
power to induce the experience of nonduality. Thus, during the first of the 
“nine kinds of sexual play” (navapuspiw. 80-92), the yogin-deity is said to 
“penetrate the body of his lover from head to toe.”200 Once a classical love 
simile, the fusion referred to in this context is repeatedly shown to extend 
beyond the lovers’ bodies to the macrocosm. The rays from the copulating 
goddess, or from her mantra, are of such intensity that they melt the three 
worlds into a single essence of blood, in the center of which the divine cou
ple is visualized making love.201

The sexual fusion is related to the yogic fusion of winds and drops. For 
example, during the “pendulum recitation” (dolajapah, K50V5, w. 102-09) 
the couple is in union, each imagining the five blazing syllables of Vilasinl’s 
mantra circulating through their bodies. The syllables start on the sex of the 
female consort (vidya), enter the male via his penis, exit through his nos
tril, enter the vidya via her nostril, and again pass into her sex. The mantra 
is recited up to five hundred times as it revolves through their united bod
ies, resulting in the fusion of nada and drop (binduh) within the internal 
bodily channels. This is followed by a repeated “mutual sucking” of the 
male and female sex.202 At the end of the pendulum recitation, the practioner 
imagines the “fusion of their identities” (atmamelakah, K5K3, w. 110-14), 
and the three worlds are visualized whirling around like a wheel in the liq
uid form of purified gold “blazing with the flavor of sameness,” and cut
ting off the defilements of the world down to the most subtle.203 Only then 
does it become extinguished and dissolve like a rainbow into the ocean of 
space, upon which space itself dissoves into sahaja, “the ocean of awaken
ing that brings great success.”204 The text describing the yogic rituals ends 
with a Madhyamaka-type analysis of emptiness, in which reality is com
pared to dream experience because of its dependence upon causes (K51VI,
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w. 115-18). The experience of fusion, it suggests, is the correlative of the wis
dom of sameness: for the yogin who is concentrated on this fact [of non
duality], and “steady in his continual practice of going to sameness,” will 
become a siddha and have the great power of mahâmudrà.205

Trikâyavajrayoginï (Chinnamastâ)

The last manifestation of VajrayoginI to be discussed here is Trikâya- 
vajrayoginl, “triple-bodied VajrayoginI.” She is also known as Chinnamastâ, 
or Chinnamundâ—“She Whose Head Is Severed”—because she is visual
ized holding her own severed head in her hand. In our texts, however, the 
emphasis is not so much upon her severed head as upon her threefold 
nature, that is, VajrayoginI who manifests as three: the central deity plus 
two attendants named after the components of the tripartitite VajrayoginI 
mantra, VajravairocanI (right) and VajravarnanI (left); the central figure as 
a single deity is known as SarvabuddhadâkinI (GSS27) or Srïbuddhadâkinï 
(GSS24). Following Virüpa’s nomenclature, I shall therefore refer to this 
triple-bodied manifestation of VajrayoginI as Trikâyavajrayoginï rather than 
Chinnamastâ.206 (See fig. 23 and plate 9.)

Fig. 23. Trikayavajrayoginl 
Drawn according to the Sanskrit 
text by Dharmacari Aloka.

om. sarvabuddhadakiniye om 
vajravarnaniye om vajravairocaniye 
hum hum hum 
phat phat phat svahd

Right Center Left

VajravairocanI SarvabuddhadâkinI VajravarnanI

yellow yellow red

rasanâ avadhütï lalanâ
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The Guhyasamayasadhanamâla contains a number of texts that describe 
Trikâyavajrayoginï. These fall into two groups:

1. The first group (I) comprises the Laksmïsâdhana (GSS24), perhaps by
Laksmi (see the appendix), the Sâdhana o f Triple-Bodied Vajrayogini 
(Trikâyavajrayoginïsàdhana GSS25), and two praise works (stotras 
GSS26 and GSS27) by Laksml’s pupil, Virüpa. This group also 
includes two other texts that are closely related to Virüpa’s sâdhana, 
the Vajrayoginïsâdhana (GSS20»SM232)207 and a portion of the 
Abhisamayamanjari {GSS5 Sed p. 151, K36r5).

2. The second group (II) is centered on a text also called the Vajrayoginï
sâdhana, which appears in three nearly identical versions (GSS9« 
GSS30«SM234). Here the iconographical material is so scant that its 
relationship with Trikâyavajrayoginï is chiefly indicated by the form 
and arrangment of the offering mantras.

Table 6.
Trikâyavajrayoginï texts in Guhyasamayasàdhanamàlà and Sàdhanamàlâ

I II

Virupa Laksmi

stotras sâdhana GSS25 

/ \
GSS26 GSS27 /  GSS24

GSS20   GSS5

balividhi SM238 SM232 (no balividhi)

GSS9 - GSS30 - SM234

According to the texts in group I, the self-generation of Trikayavajra
yoginI begins at the yogin’s navel with the visualization of a blossoming 
white (or red, GSS24) lotus topped with a red sun disk produced from ram. 
Upon this, the yogin visualizes a red dharmodaya produced from the sylla
ble hrim, within which Vajrayogini is generated, also from the syllable hrim.
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The second group of texts prescribes the generation of the deity at the heart 
upon a multicolored lotus but, as in the first group, within a vibrantly red 
dharmodaya and as a transformation of hrim. There are significant differ
ences between the two sets of sources in the way the central form of Vajra- 
yoginl is then to be visualized. In group I, the texts are economical and 
focus their attention mainly on her stance. She is described as yellow in 
color and naked. Whether she should be seen with bone ornaments is there
fore ambiguous; the (slightly different) text of GSS24 does prescribe them 
(which we follow in figure 23). Her legs are in the warrior (alidhah) stance 
(GSS24), which Virupa’s text does not name but describes, “with her right 
leg stretched out, and the left foot contracted” (GSS25, cf. GSS20, GSS5); 
in his stotras, however, he states that she is in the reverse warrior 
(pratyalidhah) stance. Most strikingly, the goddess is visualized holding “her 
own head, chopped off with her own knife by herself.” The left arm hold
ing the head is stretched up to her left, while her right arm holding the 
chopper points down diagonally in line with her outstretched right leg. 
From the goddess’s decapitated torso, three streams of blood are seen gush
ing up into the air. The first spurts out of the central bodily channel, 
avadhuti, and flows directly into the mouth of the severed head in her out
stretched hand. Blood from the channel on the left (laland) and the chan
nel on the right (rasana) also streams out and enters the mouths of the two 
yoginls at her sides.208

The attendent yoginls are named as Vajravarnani to the left side of the 
central figure and VajravairocanI to the right. Vajravarnani is a dark color, 
probably blue (GSS25 etc.: sydmdvarnam), or red (GSS24: raktavarnam), 
and VajravairocanI is yellow. Each steps toward the central goddess, so that 
Vajravarnani to the left stands in the pratyalidhasxancz, and VajravairocanI 
to the right stands in the dlldha stance. Their attributes are the classic skull 
bowl and chopper of Vajrayogini, which they hold so that the chopper is 
on the outside, while the skull bowl is on the inside closest to the central 
figure. The attendant goddesses form mirror images of each other; they are 
naked with loose hair, and “between them, in space,” the yogin is to visu
alize “a very terrifying cremation ground” (since the text is truncated, in fig
ure 23 we depict them wearing the bone ornaments, despite no prescriptions 
for this).209 All three deities are depicted in the IWS, according to the Rin 
1byung brgya rtsa> in which Vajravarnani is said to be green.210

In the second group of sources (GSS9«SM234«GSS3o), there is no men
tion at all of a severed head or of any other distinguishing feature. The fact 
that the goddess is a form of Trikayavajrayogini can only be inferred from



the presence of the two attendant goddesses by her side and by the mantras 
that follow. Her generation is described, however, beginning at the heart 
from a multicolored pam that transforms into a multicolored lotus and cul
minating in the goddess VajrayoginI produced from a red hrim, and seen 
having the color “dark gold” (kanakasyamam)—that is, red in color rather 
than yellow.211

The ritual component of the practice is a puja. In both groups of sources, 
the worship involves offerings to an external mandala accompanied by an 
unusual sequence of offering mantras. The first sources relate how the yogin 
is to draw a square mandala upon the ground and then generate the god
dess through a sequence that mirrors the awakenings. Thus, a sun disk (a 
circle) is drawn inside the square, and a dharmodaya triangle is drawn on 
top of the circle with the syllable hrim within. The sadhaka may then wor
ship either the seed-syllable or the iconographical form of the goddess, 
which he produces from the seed-syllable “placing [her] down” (dropya) in 
the center of the triangle.212 Having emanated the three goddess inside the 
dharmodaya, he is then to make offerings.

The offerings proceed with the recitation of offering mantras. These form 
three sets, which are listed almost identically in all our sources, group I and 
group II (see table 7). The mantras for the shorter sadhanas (group II) 
include the color of the goddess to whom the offering is made, as well as 
the vocative man trie element vajrapuspe—“O Vajra Flower!”—suggesting 
that the mantras are to be recited while offering a flower.213 Other works 
prescribe either a fuller worship with traditional offerings or just with guest 
water.214 Our sources also state where on the mandala the offering is to be 
made; that is, to the central goddess, or to the yoginl on her left and right, 
so that in the course of the worship, all three goddesses are honored. (The 
allocations in group II, however, seem problematic.215) The worship ends 
with the final recitation of thejapa (“utterance”) mantra, which is the tri
partite root mantra of VajrayoginI.216

The object of the first set of mantras is to worship the triple nature of 
Trikayavajrayoginl. The set opens with the tripartite jap a mantra, which 
praises Trikayavajrayoginl as three deities in one. Individual offerings are 
then made to her in her three aspects, namely, to the central deity as Sarva- 
buddhadakinl, to the dark lefthand deity VarnanI, and to the yellow right- 
hand deity Vairocanl. Having recited all three sets of offering mantras, 
the yogin may then make a final offering to Trikayavajrayoginl (in GSS25 
and in group II), which seems to be another all-embracing mantra to her 
as three-in-one. In this worship, the goddesses are externalizations of the
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Table 7. Trikdyavajrayogini offering mantras

Offering Mantras Offering Mantras
Group I1 Group 11“

In the center o f the dharmodaya: In the center: om sarvabuddhadakiniye

japa  m antra1" vajrapuspe svaha

Center: om sarvabuddhadakiniye hum (phat) In front: om (sarvai)buddhadakiniyellow-

svaha colored vajrapuspe svaha

O n the left: om vajravarnaniye hum (phat) tO n  the right/southf: om vajravarnani

svaha dark-colored vajrapuspe svaha

O n the right: om vajravairocaniye hum  tBehind/w estf: om vajravairocani white-

(phat) svaha colored vajrapuspe svaha

2nd set [Center] om oddiyana vajrapuspe hum svaha

[Left] om purnagiri vajrapuspe hum svaha

[Right] om kamakhya vajrapuspe hum svaha

Again in the center: om sirihatta vajrapuspe 

hum. svaha

om dharmakayavajrapuspe svaha 

om sambhogakdyavajrapuspe svaha 

om nirmanakayavajrapuspe svaha 

In the center: om mahdsukhavajrapuspe svaha.

3rd set [Center] om dharmakaya vajrapuspe hum  

svaha

[Left] om sambhogakdya vajrapuspe hum. 

svaha

[Right] om nirmanakaya vajrapuspe hum  

svaha

Again in the center: om mahasukhakdya 

vajrapuspe hum svaha

om oddiyanavajrapuspe svaha

om purnagirivajrapuspe svaha

om kamarupavajrapuspe svaha

In the center: om srihattavajrapuspe svaha

(GSS25 only) Again in the center: om namah Again in the center: om namah sarvabuddha- 

sarvagurubuddhabodhisattvebhyo vajrapuspe bodhisattvavajrapuspe svaha 

hum svaha

\Japa m antra]: om namah sarvabuddhadakini 

om namah sarvavajravarnani om namah 

hrim sarvavairocani hum hum hum p ha tpha t 

phat svaha

\Japa m antra]: om sarvabuddhadakiniye om 

vajravarnaniye om vajravairocaniye hum hum  

hum phat phat phat svaha
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N o t e s  t o  T a b l e  7

i E.g., GSS25 (K92r3) (my numbering): (1) tatra dharmodayamadhye “om. sarvabuddha- 
ddkiniye”ityddimantrenaprathamam arcayet. tadanu “om sarvabuddhadakini” hum 
phat svaha* ity anenargho deyah, vame “om vajravarnaniye humphatsvaha”daksine 
“om vajravairocaniye hum phat svaha” ity arcayet. (2) “om oddiyana vajrapuspe hum 
svaha, ” “ompurnagiri vajrapuspe hum svaha, ” “om kdmakhya vajrapuspe hum svaha, ” 
punar madhye “om sirihatta vajrapuspe hum svaha. ”(3) “om dharmakaya vajrapuspe 
hum svaha, ” “om sambhogakaya vajrapuspe hum svaha, ” “om nirmdnakdya vajrapuspe 
hum svaha, ” punar madhye “om mahasukhakaya vajrapuspe hum svaha. ” [Texts 

diverge. GSS25 continues] punar madhye “om namah sarvagurubuddhabodhisattve- 
bhyo vajrapuspe hum svaha. ” dhyanat khinno mantramjapet, tatrayam mantrah, “om 
sarvabuddhadakiniye svaha, ” “om sarvabuddhadakiniye om vajravarnaniye om vajra
vairocaniye hum hum. hum. phat phat phat svaha. ”
• phaf[ GSS25 only • vdme[ GSS25, GSS5; pascad vamaparsve GSS20, tatas tasyaiva 
tadvamaparsve ca GSS24 • vajrapuspe\ GSS25, om. GSS20, GSS24, GSS5 (also in 

the following mantras) • purnagiri] GSS20, GSS5; purnagiri GSS25, GSS24 • 

kamakhyd\ in various mss. it appears as kamdkhydand kamarupa • sirihatta\ GSS25, 

GSS20, GSS24; srihatta GSS5 •

The mantras for the second and third sets o f  offerings are given in full only in GSS25 

(K92r3). In GSS24 (90V3), GSS20 (84V6), and GSS5 (K36V6) the mantras are given 

in abbreviated form, e.g., GSS5: om <oddiyana>(m%1)purnagirikamdkhydsrihatta 
<dharma>(m&)sambhoganirmdnamahdsukhakdydkhydnampratyekam caturthyan- 
tarn nama vidarbhya omkarddisvahantena pujayitva purvavat. This jap a mantra 

differs slightly in the different texts for groups I and II.

ii In group II (GSS9 K45r.2, GSS30 Ki02r3, SM234 p. 455), the three sets o f mantras 

are as follows (my punctuation and numbering): (1) om sarvabuddhadakiniye vajra- 
puspe <hum>{SM.i^d) svaha, madhye. agratah om sarvabuddhadakinipitavarna 
vajrapuspe svaha. daksine om vajravarnani syamavarna vajrapuspe svaha. pascime 
om. vajravairocani gauravarna vajrapuspe svaha. (2) om dharmakayavajrapuspe 
svaha. om sambhogakayavajrapuspe svaha. om nirmanakayavajrapuspe svaha. ma
dhye om mahasukhavajrapuspe svaha. (3) om oddiyanavajrapuspe svaha. om purna- 
girivajrapuspe svaha. om kamarupavajrapuspe svaha. madhye om srihattavajrapuspe 
svaha. punar madhye om namah sarvabuddhabodhisattvavajrapuspe svaha. om 
namah sarvabuddhadakini om namah sarvavajravarnani om namah hrim sarva- 
vairocani hum, hum hum phat phat phat svaha.
(1) • °varnani\ GSS30, SM234; °varnanaGSS9 • agratah om sarvabuddha°\ GSS9; 

agratah om buddha°GSS30, SM234 • vajravarnani\ GSS30, SM234; vajravarnana 
GSS9 • om vajravairocani gauravarna\ SM234; gauravarna om. vajravairocani 
GSS9, GSS30 • (3) sarvavairocani] SM234; sarvavairocaniye GSS9, GSS30

iii This is omitted in GSS24, which begins with the offering mantras to Sarvabuddha

dakini in the center. In GSS25, GSS20, and GSS5 it appears in shorthand with iti 
(sarvabuddhadakiniye ityddimantrena), which can only refer back to thzjapa mantra 

given after the visualization in GSS25 and GSS5. In GSS20 thzjapa  mantra is omitted 

after the visualization (it appears instead at the end), and thus there is no referent for 

iti in this sadhana.
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three central yogic channels or veins in the body, and each represents the 
channel from which she drinks the blood. In the Trikayavajrayoginistotra 
(GSS27), VajrayoginI is said to be established within each channel in 
turn, and to manifest in each with a particular color217 and a particular 
iconography:218

(v. 2cd) In the central portion of this [dharmodayd-triangle] is the 
syllable hrim, which is described as yellow in color, (v. 3) 
[TrikayavajrayoginI] arises from it and is [also] yellow. She is by 
nature (svayam) situated in the avadhutl, but in laland she is very 
dark, and in rasand she has a white [color]. (v. 4) In the middle 
she is in the pratyalidha stance, naked, and charming in [her] 
yellow [color]. [Thus] the goddess TrikayavajrayoginI is estab
lished in the three channels, (v. 5) This [goddess] as a single [god
dess] is called Sarvabuddhadakini.

Vajrayoginl’s threefold nature is also extolled in the other Trikdyavajra- 
yoginistotra (GSS26) in which it becomes the central motif. Thus, she inhab
its sky, earth, and the underworld, and makes the triple world tremble (v. 
4); she is without dissolution or arising but is the agent of both (v. 7). The 
unification of her threefold nature into a single goddess represents the yogic 
goal of great bliss, the result of the conjunction of winds in the central 
channel: “Through the conjuction of laland and rasand, she is avadhuti, 
great bliss.”219 This gives rise to a fourth category, namely, the unified, tran
scendent aspect of the threefold system. For example, VajrayoginI has the 
dot (binduh), the subtle sound (nadah), and the moon segment (kald), (v. 5a) 
and yet she passes beyond them (GSS26 K93VI, v. 6a: bindunadakalatlta). 
The stotra^pzs on to identify VajrayoginI with the four moments and blisses 
of the Hevajra system (v. 9cd) and the four bodies of the Buddha (v. 5cd).220 
In the sadhanas, this fourth, transcendent aspect is represented by the uni
lateral mantra offering to the complete mandala, the goddess unified as 
“one-in-three.”

The second set of mantra offerings includes the name of four sites: 
Oddiyana, Purnagiri, Kamakhya (= Kamarupa), and Srlhatta (Syllhet in 
modern Bangladesh). This is reminiscent of the body mandala, in which 
the Cakrasamvara/Vajravarahi mandala is understood to comprise twenty- 
four sites (pithas) within the three worlds (ch. 3). Of those twenty-four sites, 
however, only Oddiyana appears in the mandala of TrikayavajrayoginI; 
indeed, this fourfold set seems to have been unique.221 With the recitation
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of these offering mantras, the yogin identifies the three goddesses with the 
first three sites, and the central goddess again (presumably as the transcen
dent “fourth”) with the fourth site.

The same procedure is followed for the third set of offering mantras, 
which identify the goddesses with the bodies of the Buddha. Similar cor
relations are seen in the Samvarodayatantra (ch. 4, w. 22cd-27), in which 
the triadic yogic structure is identified with many different external triads, 
including both the triple world and the Buddha s three bodies, and where 
it is said that by realizing the correlation between the outer and inner tri
ads, the yogin attains buddhahood (v. 27cd).

The goals of the TrikayavajrayoginI practice are enumerated chiefly in 
terms of the magical powers (siddhis) accrued. The Laksmisadhana describes 
the rewards of mantra recitations in the prior service (purvdseva): one lakh 
(one hundred thousand) calms obstructive spirits, two lakhs attract women, 
three lakhs conquer cities, four lakhs attract the king and five lakhs bring 
the practitioner whatever he desires (GSS24 K90v6-9ir, cf. Benard 1994: 
72—74). Liberationist goals are not forgotten, however, and the stotra 
describes the goddess’s power of liberating the practitioner “from the bonds 
of the oceans of existence.”222 Unusually, liberation is also the stated goal of 
the bali offerings that end the sadhana practices. The bali mantra in the 
Virupa-based TrikayavajrayoginI sadhanas (group I) is the only mantra in 
the GSS that states that it is “for enlightenment” (samyaksamhodhaye).223 
The fact that siddhi is not clearly distinguished from liberation in these texts 
is a reflection of Vajrayogini’s supramundane status. Siddhi and liberation 
are the same in that both are realized by cleansing the mind of the obscu
rations that give rise to dual appearances. This is demonstrated by the icono- 
graphical symbolism of Trikayavajrayoginl’s severed head. By chopping off 
her own head and surviving to drink her own blood, the goddess dramati
cally declares that she has transcended the world of dual appearances.

The motif of self-decapitation runs through other works in the highest 
tantras; indeed, it is not an uncommon theme in Indian mythology in gen
eral.224 For example, one Tibetan hagiography of Kanhapa/Krsnacarya 
describes how his two pupils, the yoginls Mekhala and Kanakhala, are chal
lenged to cut off their heads in a bid to convert the king. This they happily 
undertake, before dancing headless into space and disappearing into rain
bow light. Taranatha says that their actions started a head-chopping trend 
among dakinis and that as an antidote Vajravarahi herself appeared with a 
severed head among her devotees.225 The princess Laksmlnkara also used the 
device to prove to her father that in becoming the consort of her brother
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Indrabhuti, she was innocent of an incestous relationship. She chopped off 
her head and walked around the city while white blood flowed from her 
neck, after which the citizens called her Chinnamunda Varahl.226 For such 
adepts, the severing of their own heads usually indicates the severing of 
defilements. Thus, Gampopa’s final realization comes when he has a dream 
in which his head is cut off and rolls down a hill, symbolizing that his 
“grasping the idea of a self’ (atmagrahah) is severed (Benard 1994: 96).

The * Siddha-Amnaya makes the same point, in a rather different fash
ion, when Advayavajra attempts to prove his mastery of appearances by 
temporarily decapitating his friend. He fails because he had not purified his 
mind of conceptualization (*Siddha-Amnaya p. 11.26: vikalpasambhutat- 
vat). Self-decapitation—or the breaking of some other fundamental Bud
dhist precept—therefore represents a moment of crisis. Thus, it is only 
when Advayavajra is about to cut off his head in despair at ever finding his 
guru that Sahara appears (*Siddha-Amnaya p. 11.22). Similarly, Naropa’s 
guru appears only after he has decided to cut his veins with a razor (Guen
ther 1963: 36). In the Aradhanavidhi above (GSS23), Sahara’s failure leads 
him to doubt the truth of the lord’s words, whereupon the goddess finally 
appears and tells him it is his own obscurations that are to blame. When 
Virupa’s practice of Vajravarahl was fruitless, he was driven to throwing 
his rosary down the toilet, whereupon Vajravarahl appeared, and set him 
on the path that led him ultimately to enlightenment (Dowman 1985: 
43—52). In these accounts, it is only by reaching a breaking point that the 
yogin breaks through his defilements. By confronting his limitations in that 
crucial moment, he removes his final obscurations and gains access to the 
transcendent realm he has so dearly sought.

Conclusions

We have now seen a variety of forms of VajrayoginI and Vajravarahl, all of 
which reflect the kapdlika and/or sdkta and yogic concerns of the highest 
Buddhist tantras. It remains to be asked whether we can tell anything of the 
origins and direction of the cult from our survey. Do the various manifes
tations present a dynamic picture of the cult of VajrayoginI in a process of 
evolution and development; or do they instead represent a number of dis
tinct if overlapping sytems, so that it would be more appropriate to talk of 
the VajrayoginI “cults” rather than of a single tradition?
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The main feature that unifies the many manifestations of VajrayoginI is 
the mantra, which, despite certain variants, revolves around the three epi
thets or mantra-deities, sarvabuddhadákini, vajravarnaniy and vajravairo- 
cam. VajravairocanI is the deity of Vajrayogini’s heart mantra, and 
Sarvabuddhadákini and VajravarnanI of her auxiliary heart mantra. The 
three combine in the root mantra:

om om om
sarvabuddhadakimye vajravarnaniye vajravairocamye 

hum hum hum phatphatphat sváhá

None of these mantra deities occurs commonly by itself. In the Trikáya- 
vajrayoginl visualization they are given iconographical form as external 
representations of the three inner channels of the body, but apart from 
this, there is only one other mention of an independent separate goddess 
based on the mantra epithets. This is VajravairocanI, who appears in a 
rather suprising statement in the Abhisamayamañjari in which (having 
just prescribed the visualization of Vajraváráhl as a solo deity) the author 
comments, “Furthermore, the goddess VajravairocanI is called Vajra- 
yoginl, and according to the scriptures and the teaching, there are many 
differences in the transmission.”227 This seems to reflect the idea that once 
Vajraváráhl appears outside her Cakrasamvara-based mandala, she may 
take on a different form (in this instance, that of VajravairocanI) and is 
perceived as a manifestation of the generic deity, VajrayoginI. How, then, 
did this identification between the two goddesses Vajraváráhl and Vajra- 
yogini come about?

Any attempt to look for the origins of the cult through the textual sources 
on hand can be little more than conjecture. We can, however, see two emer
gent trends at work in the sakta cults of the highest Buddhist tantras, and 
these seem to converge within VajrayoginI tradition. One trend is the emer
gence of a Buddhist yoginl (a vajra-yogini) with VajrayoginI herself as the 
generic representative of that group. We have seen this same tendency at 
work in the forms of goddesses who represent particular classes of female, 
as in the attendant goddesses on the four petals, Dákiní or Lámá, and pos
sibly in the emergence of a single goddess called Vajravilásiní. We also 
noticed VajrayoginI appearing as the essentialized form of other female 
deities, such as Ekajatá and Buddhadákiní. The other trend is the rise of the 
solitary heroine Vajraváráhl. We have seen how Vajraváráhl gravitated from 
the outer reaches of Heruka mandalas toward the center, to appear, on
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occasion, as consort to Hevajra, and then as chief lady in the Cakrasamvara 
system. Finally, as Buddhism absorbed the impact of šdkta Saivism, Vajra- 
váráhi assumed greater significance still and rose to the position of mandala- 
leader within her own all-female mandala. In this context, Vajraváráhl 
appropriated the mandala and ritual systems of her former consort, and her 
own cult developed. These two trends converge as Vajraváráhl is identified 
with Vajrayoginl. The process seems natural enough. As the former con
sort of the deity, Cakrasamvara, Vajraváráhl is an outstanding example of 
a vajra-yoginl and easily associated with the essentialized form of all vajra- 
yoginls, Vajrayoginl herself.

Whatever the factor that drew Vajraváráhl into Vajrayogini’s fold, once 
inside, she had a formative influence on the cult. First, she brought several 
different manifestations with her. For example, the dancing ardhaparyankar 
pose form of Vajraváráhl with the protruding hog’s head may have pre
dated that of Vajraváráhl as Cakrasamvara’s consort, since she still bears 
her eponymous hog’s head, which the consort does not. There also seems 
to be a tradition of the hog-headed forms of Vajraváráhl belonging to the 
buddha family of Aksobhya, rather than to the presiding deity of Vajra
váráhl in the Cakrasamvara mandala, Vairocana. A Tibetan source states 
that the hog-headed Vajraváráhl is presided over by Aksobhya (n. 122); and 
the entirely hog-headed Vajraghoná Vajraváráhl, a goddess present in the 
mandalas of the Yamári herukas, is also presided over by Aksobhya. As we 
have seen, the Vajraghoná form may have been emerging in its own right 
as the popularity of the wider cult grew, and this in itself hints at broader 
trends within the cults of female deity worship in India. Amid their ever- 
expanding pantheons, we find another popular hog-headed goddess: MárlcI, 
in her many forms.

The interweaving of the Vajrayoginl and Vajraváráhl traditions might 
also explain the iconographical difference we noted between the manifes
tations that hold a chopper and those that hold a vajra. In the main, the 
chopper belongs to forms of Vajrayoginl, and to the ardhaparyaňka-pose 
Vajraváráhl. The vajra generally belongs to warrior-stance forms of 
Vajraváráhl. The chopper may then be associated with the “older” forms of 
the yoginl-type goddess who was later essentialized as Vajrayoginl, while the 
vajra may date from Cakrasamvara’s embrace of Vajraváráhl as his consort.

The merging of once separate forms may also explain discrepancies 
within the mantras. Not all sádhanas prescribe the tripartite root mantra of 
the Vajrayoginl tradition, and there are some exceptional mantras based on 
the mantra deities Vajraváráhl, Vajradákiní, and Vajrayoginl. For example,
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the mantra deity Vajravarahl is included in the mantra utterance for the 
three forms of Vajravarahl: the Vajraghona forms, the six-armed embrac
ing Vajravarahl, and a warrior-stance Vajravarahl (in GSS2 K11V3). We also 
find the same mantra deities, VajradakinI and VajrayoginI, in mantras relat
ing to the warrior-stance form of VajrayoginI with a chopper, and to both 
the raised-leg-pose goddesses, white VajrayoginI, and red Vajravarahl. It 
seems to be Vajravarahl-as-consort who bequeathed the tripartite root 
mantra to the VajrayoginI tradition. The mantra element Sarvabud
dhadakini appears in the Cakrasamvara texts in the auxiliary heart mantra 
of Vajravarahl (e.g., ADUT ch. 14, p. 288: om sarvabuddhadakiniye hum 
hum phatsvahd), and the inclusive nature of this epithet sarvabuddhadakini 
(“dakini of all the buddhas”) is a testimony to Vajravarahi’s importance as 
consort to Cakrasamvara and may have been another factor in equating her 
with the generic form of VajrayoginI. The epithet “Vajravairocani” proba
bly arose because in the Cakrasamvara mandala Vajravarahl is assigned to 
the buddha family of Vairocana. I have found no clear directions as to the 
origins of the third epithet, vajravarnani. Although the three mantra epi
thets do not seem to have referred to separate forms of the goddess in the 
first instance, they may have acquired such status over time, as suggested 
by Sakyaraksita’s (relatively late) reference above to a solo form of Vajra
varahl called Vajravairocani. The same development seems to have affected 
the epithet sarvabuddhadakini in later traditions. In Indian sources, I have 
not seen an independent goddess called Sarvabuddhadakini attested outside 
the Trikayavajrayogini sadhanas. However, a deity iconographically identi
cal with warrior-stance, chopper-wielding VajrayoginI is referred to, on 
occasion, in Tibetan sources as Sarvabuddhadakini, or Sangs rgyas thams 
cad kyi mkha’ ’gro ma (e.g., von Schroeder 1981: plate 111E), although this 
seems rare. In fact, the appellation “Sarvabuddhadakini” may be something 
of a Western usage, perhaps originating in a misreading of the Sadhanamala 
sadhanas of Trikayavaj rayoginl.228

Another feature of the practice of VajrayoginI in India is the tendency 
to associate particular forms of the goddess with charismatic founders of a 
lineage. This seems to have taken hold in Tibet, where there are three main 
transmissions of the goddess. As we have seen, Indrabhuti is associated with 
the transmission of the dancing ardhaparyanka form of Vajravarahl with 
hog’s head, Indra-khecari (mKha ’ spyod); Advayavajra/Maitrlpa(da) with 
the raised foot (urdhvapadah) form of Vidyadhari VajrayoginI, known in 
Tibet as “Maitri-khecari”; and finally, Naropa with the classic warrior- 
stance form of Vajravarahl, Na-ro-khecari.
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Although the transmissions were oral to begin with, we have seen how 
their “textualization” occured very early. In a traditional Buddhist enviro- 
ment, this would have little affect on the esoteric nature of the worship and 
the still-primary role of the guru in granting intiation into the practices.

(This remains true even today. As Lama Jampa Thaye put it [2002: per
sonal communication], “[The practices] remain ‘secret’ in as much as we 
cannot study or practise them without the requisite initiations and trans
missions—although one may, of course, possess the books.” In other quar
ters, with the popular appeal of tantric Buddhism to Westerners and the 
willingness of Tibetan lamas to cater to that, the traditional structures no 
longer hold true. This situation has, of course, provided a rationale or jus
tification for academics, who argue that if such information is to appear in 
the public domain, then it may as well be accurate and subject to the schol
arly methods of the academy.)

In conclusion, our survey of the VajrayoginI tradition in this chapter has 
revealed the general unity of the cult: Its mantras are relatively stable, and 
most forms of the goddess receive the generic labeling “VajrayoginI.” How
ever, it has also indicated the existence of separate currents within the tra
dition, based on its historical roots and the influence of separate teachers. 
The two main streams in the tradition center on the goddesses Vajravarahl 
and VajrayoginI, and it is perhaps unsurprising that some forms in the 
Guhyasamayasadhanamdlahavz been seen to draw on both these traditions. 
Thus, the raised-foot-pose goddesses manifest as a form of white Vajra
yoginI and as a form of red Vajravarahl; the same is true of VilasinI, who 
in one manifestation is related to Vajravarahl and in another to the 
Vidyadharl VajrayoginI; and both traditions are found to merge in the prac
tice of the turtle-stance VajrayoginI. This suggests that such forms are later 
developments in the cult, able to draw upon a mature iconographical stock.

Is it possible, then, to trace the evolution of the cult from our analysis of 
its contexts? It seems fairly certain that an early stage would be the defini
tion of the solitary heroine (ekavird) within an all-female mandala based on 
the Cakrasamvara system. This may have encouraged the identification of 
Vajravarahl with the generic goddess VajrayoginI and the proliferation of her 
forms in their terrifying and/or erotic aspects. Our analysis of Umapatidevas 
Vajravarahi Sddhana will also shown an increasing cremation-ground ori
entation within these practices, one of which is taken further still in the 
“skeleton arch” practices (GSS32-34). Here, the tradition seems to draw on 
forms of VajrayoginI that survive in earlier tantric practices, and also from
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sources that lie outside the main Herukatantra traditions, namely from eso
teric Saivism and perhaps from less influential portions of the Buddhist 
tantras. Finally—or perhaps simultaneously—we see specialist practices 
emerging from within these different streams of the VajrayoginI tradition, 
as in the practices that reject the kâpâlika culture altogether and cultivate the 
erotico-yogic soteriology of mahàmudrà.

The impressive number of forms in which VajrayoginI manifests and the 
variety of her practices together reflect the richness and popularity of her 
cult in the land of its birth. According to tradition, of course, such diver
sity simply illustrates the power of the goddess’s compassion and her mas
tery of skillful means as she caters to differences in “the character and 
disposition” of beings.229 Seen in this light, and despite all our efforts, any 
study of the goddess could only ever reveal a fraction of her true nature— 
for as the Abhisamayamanjarï points out, Vajrayoginl’s manifestations are, 
in reality, infinite:230

So one should understand the transmissions of the goddess such 
as these that have come down (âyâtâ) in the lineage of pupils 
from the teachings of the siddhas to be endless, because of the 
[endless] differences in the dispositions of those to be trained.
This [work] has described this merely in outline. So (ca) having 
taken up one method among these methods [taught here], one 
should meditate imbued with faith and compassion, unattached, 
following the pledge, [and] free from doubt. One will inevitably 
succeed.





3. Study of the Vajravarahi Sadhana

Outline of the Sadhana

T
h e  Vajravarahi Sadhana by Umapatideva is one of the lengthiest 
sadhanas in the Guhyasamayasadhanamald. It comprises nearly eighty 
original Sanskrit verses interspersed with prose portions, much of 
which the author has redacted from elsewhere. The backstay of his work is 

the literature of Cakrasamvara, and it is from this source that Umapatideva 
draws the description of Vajravarahi and her thirty-seven-deity mandala, as 
well as the ritual practices that follow. We will see how Vajravarahl’s 
mandala is carefully adapted from the sixty-two-deity mandala of Cakra
samvara, which appears in embryonic form in the Cakrasamvaratantra (e.g., 
chs. 2-3) and in various presentations in its derivative literature, such as the 
Yoginisamcaratantra (e.g., pat alas 6-8), the Samvarodayatantra (e.g., chs. 8 
and 13), the Abhidhanottaratantra (e.g., chs. 9 and 14), and in exegetical lit
erature, such as Luylpada’s Herukdbhisamaya.

The Vajravarahi Sadhana forms a rewarding subject for study, because 
in it the processes and methodology of the sadhana are particularly clear. 
These are highlighted by its distinctive structural framework: it is divided 
into four “meditation stages” (bhavanakramas), followed by a fifth section 
prescribing various external rites. It finishes with a few verses that form a 
sort of brief appendix, giving additional details of the eight cremation 
grounds. The four meditation stages describe progressively longer medita
tions based on the visualization of Vajravarahi within her mandala. The 
first meditation stage reads as a complete sadhana in itself. It opens and 
closes with the usual frame verses, prescribes the practitioner’s preliminary 
actions, and then progresses to the yogin’s generation of himself as 
Vajravarahi. Ritual and yogic procedures are then mentioned in brief, and 
it ends, as is standard in a sadhana, with the repetition of the deity’s mantra. 
The second meditation stage is brief, as it simply prescribes the visualiza
tion of a fivefold mandala, that is, the central deity, Vajravarahi, on the
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pericarp of the lotus, surrounded by four more goddesses on the four main 
petals of the pericarp. The third meditation stage increases the mandala to 
include the eight outer goddesses at the gates, thus creating a thirteenfold 
mandala. The fourth meditation stage goes on to supply the goddesses of 
the twenty-four sites (plthas) situated upon the three mandala circles that 
surround the central petal in concentric rings; this brings the mandala to 
its complete thirty-seven-fold form. For each meditation stage, Umapati- 
deva prescribes the necessary mantras for the attendant goddesses, as well 
as additional mantras for the central deity. Upon completing the mandala, 
meditation stage four also describes the contemplative practices to be 
undertaken upon the basis of the full visualization. The full mandala is 
shown in figure 32 (related to plate 12).

Umapatidevas neat organization of the details of the practice serves a 
didactic purpose. It enables him to clarify the methods for each visualiza
tion associated with the full mandala, and to offer each stage as a complete 
visualization in itself. Importantly, he is able to distinguish the mantras 
associated with the central deity at each stage. Other authorities on the 
mandala follow the more usual method, which is to prescribe the progres
sive visualization of mandala deities starting at the central pericarp and 
moving outward, thus: mandala leader(s) on lotus pericarp —» goddesses 
on surrounding lotus petals —> goddesses of the twenty-four sites —» outer 
goddesses.

This is the structure of the sixty-two-fold Cakrasamvara mandala as pre
sented in Luyipada’s Herukabhisamaya; and it is the structure of the other 
complete Vajravarahl mandala in the Guhyasamayasadhanamalacollection, 
the Abhisamayamanjari (GSS5) by Sakyaraksita, which is also closely based 
on Cakrasamvara sources. In this lengthy work (summarized in the appen
dix), the Abhisamayamanjari uses this progressive method to introduce the 
entire sadhana for the generation of the thirty-seven-fold mandala, from 
its preliminary procedures to its closing rites. Only then does it offer alter
native practices. The first alternative describes a fivefold mandala “for those 
wanting a medium-length version” (K33V5: madhyarucis tu...), as in 
Umapatideva’s second meditation stage. The Abhisamayamanjari then gives 
the instructions for the visualization of Vajravarahl alone “for those want
ing a short version” (K34ri: samksiptdrthl tuyathoktarupam bhagavatlm eva 
kevaldm bhdvayati), as in Umapatideva’s first meditation stage. The struc
tural differences between these two important sadhanas are summarized in 
tabular form in table 8:



Table 8. Comparative structure o f the Vajravâràhi Sàdhana and 
Abhisamayamanj arl

S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A  III

Vajravarahïsadhana (GSS11) 
by Umâpatideva

Abhisamayamanjari (GSS5) 
by Sakyaraksita

meditation stage 1 sadhana for 
Vajravarahl alone

sadhana for visualization 
o f complete 37-fold mandala 
including ritual practices

meditation stage 2 5-fold mandala
(with 4  goddesses on petals)

meditation stage 3 13-fold mandala
(with 8 outer-goddesses)

meditation stage 4 37-fold mandala
(with 24 site goddesses 

&  contem plations)

5-fold mandala 
(first alternative)

ritual practices bali rituals, 
hand puja, etc.

single goddess Vajravarahl 
(next alternative)

verse “appendix” verses describing the 
cremation grounds

more alternative meditations 
for five other manifestations 
o f VajrayoginI

closing verses closing verses

Umapatideva’s handling of the ritual practices in the fifth section of the 
sadhana also has a didactic effect. It is standard that authors prescribe rit
ual procedures such as external worship at the end of a sadhana, as the 
sadhana is actually a preliminary to the rites—indeed to all activity—that 
the practitioner is to undertake in his new divine form. However, Uma- 
patideva is particularly careful to separate the rites from the body of the 
sadhana, which enables him to preserve the narrative flow of the four med
itation stages. For example, in the first meditation stage he simply points 
out in passing the moment when the tasting of nectar ritual is to be per
formed (v. 28b), but he reserves the actual procedures for the later section 
that deals specifically with ritual practices (v. 59ft.). In this way, the ritual 
practices as given in Umapatideva’s sadhana form a kind of extended
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“ritual epilogue” to the main body of the work. This structure allows 
Umàpatideva to include other rites that may or may not be performed at 
the same time as the sâdhana, such as the bali ritual and various external 
worship ceremonies, and it demonstrates that the rites may be performed 
using the visualization of the mandala in any of its four stages. The same 
clarity of exposition is evident in Umàpatideva’s treatment of other mate
rial that is tangential to the main thrust of the meditation. Thus, he inserts 
the alternative visualization of the circle of protection at the end of the first 
meditation stage (v. 35), and details of the cremation grounds at the very 
close of the sâdhana (w. 70-76).

The lucid structural framework of the Vajravârâhï Sâdhana is matched 
by an elegance of style. In contrast to the formulaic Sanskrit prose and 
occasional “doggerel” (usually anustubh) of much sâdhana literature, 
Umàpatideva employs the somewhat more poetic meter upajdti. The first 
meditation stage comprises thirty-five of Umâpatideva’s own verses with 
additional prose passages redacted from other texts to expand upon the 
terse prescriptions of the verse. For the description of the full mandala in 
the second, third, and fourth meditation stages, Umàpatideva draws from 
a stock of source material (discussed below) and thus employs a combina
tion of anustubh and prose. He concludes the sâdhana with a return to his 
own verses in upajdti to explain the visualization of the cremation grounds 
and to close his composition with the dedication of merit. Within the clas
sical conventions that mold his verses, Umàpatideva sets the prescriptive 
tone of the sâdhana in the traditional fashion with the use of optative finite 
verbs applying to the sàdhaka (“he should visualize,” “he should perform,” 
etc.), while his metrical reworking of the older material means that he 
avoids many stock descriptions found elsewhere in the VajrayoginI litera
ture. Nevertheless, in refining familiar phrases (for example, in his descrip
tion of Vajravârâhï, w . 19-24), it seems as if he is consciously aiming to 
preserve the flavor of the older passages—no doubt as a mark of respect for 
the tradition he sets out to describe.
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Benediction

v. i The sadhana opens in traditional fashion with a verse of benediction 
(mangalam). This takes the form of an expression of obeisance and hom
age (namaskarah) to the chosen deity of the practice (istadevata) and gives 
voice to the devotion felt by the author. Our author, Umapatideva, begins 
by saluting the lotuslike foot of the vajra goddess, which—in true poetic 
(kdvya) style—suggests both her extraordinary beauty and his inability to 
describe more than a single feature of so awe-inspiring a whole. Hinting per
haps at the goddess’s dance, Umapatideva praises the divine qualities of 
such a foot, which is capable of destroying dichotomizing consciousness 
and engendering the realization of emptiness. For comparison, here are the 
benedictory verses to the other major sadhana ofVajravarahi in the Guhya- 
samayasadhanamaldy the Abhisamayamanjarl (GSS5). These include a brief 
namaskdra followed by a prayer (asirvadah) for the deity’s favor. Once again, 
salient features of the composition are highlighted, in this case, the mani
fold nature of Vajrayoginl’s forms and her evident compassion:231

Homage to VajrayoginI, whose nature is emptiness and 
compassion,

who has manifold forms because of the diverse natures of people,
who is irradiated by brightness (vaisadya-), because she is

thoroughly cleansed (sudhdvana) by the nectar (sudhd) of perfect 
enlightenment,

quiescent (sdnta) though she is [within], without she spreads 
redness because of her affection for the multitude of those to 
be trained.

Bearing a vajra, a stainless skull bowl, and a skull staff of terrible 
splendor,

may this blessed VajravilasinI bring you prosperity!

The composition of a sadhana is a religious undertaking and is therefore 
framed by benedictory verses at the start, and, in the final verse, with a ded
ication of the merit gained by completing the task. The merit generated by 
the opening expressions of homage serves an immediate practical purpose,
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as it is believed to help the author through the mass of demonic obstacles 
eager to obstruct the progress of any pious endeavor.

Preliminaries

Umapatideva’s second verse describes the necessary preliminaries to the 
sadhana: finding a suitable site in which to practice and sitting down to 
meditate. The verse begins by dictating the type of spot the yogin should 
choose for meditation. The ideal places are wild and solitary, “pleasing to 
the heart” (v. 2c) of a tantric sadhaka because they are “suitable to prac
tice.”232 While huts and temples are also listed in other yoginltantra texts, 
this is not typical of the VajrayoginI tradition. Indeed, on the two occasions 
where indoor dwelling places are mentioned in the Guhyasamayasadhana- 
mala (amid more terrifying alternatives), they are said to be deserted; 
VajrayoginI practices clearly follow the most extreme wing of the Buddhist 
tradition.233 This is in stark contrast to the sutra-type sadhanas (such as 
many in the Sadhanamala collection) that prefer quiet resorts or temple 
shrines as sites for meditation, “delightful” (manohara) because they are 
beautified with fragrant water and flowers, and free of disturbances such 
as robbers, noise, or thorns.234

Having chosen the site for his meditation, the yogin then sits himself 
down “on a very comfortable seat, with yogic ease”—Sadhanamala sources 
speak of soft cushions and tender pillows.235 VajrayoginI texts occasionally 
mention two other types of seat. One is “made of a double vajra” (visva- 
vajramayi-), which suggests a double vajra (fig. 26) drawn or embroidered 
onto a cushion or decorative hanging, or traced upon the ground; the other 
consists of a corpse.236 Once seated, the yogin assumes his meditation pos
ture, probably the traditional cross-legged pose (paryankah/vajra- 
paryankah), which seems to be the commonest position prescribed in the 
SadhanamalaP7 In a passage that lists a number of seated meditation pos
tures, Abhayakaragupta explains the vajraparyanka thus: “Having placed 
the left foot between the right calf and thigh, he should place the right 
[over the left] between the left calf and thigh. This is the vajraparyanka 
[posture].”238

Far more complex preliminary activities are prescribed elsewhere, and the 
yogin would undoubtedly wish to undertake a number of these before con
tinuing. To start with, he would usually enact rituals for the protection of 
“place, person, and practice,” which may involve time-consuming external
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rites and internal meditations, or simply be accomplished by reciting om
ah humP9

For the “protection of the place,” sadhanas usually prescribe a bali rit
ual, injunctions for which appear later in the Vajravarahi Sadhana (v. 66ff.). 
This can be a very complex rite in which a special propitiatory food offer
ing—a bali— is offered to local spirits, as well as to the deities of the 
mandala. Alternatively, the site may be empowered by the utterance of a 
sequence of mantras performed with the appropriate hand gestures, or 
mudras.240

The “protection of the person” involves the purification of the practi
tioner’s body, speech, and mind. Many sadhanas begin with bodily purifi
cation. The yogin is instructed to rise early (prdtar utthaya...), “when the 
night has ‘one hour and a half (ardhayama) remaining” (or, according to 
Saiva ritual texts, “within two hours before dawn”).241 He is then to wash 
his mouth and perform other ablutions such as going to the toilet (mukha- 
saucadika-), which he ritualizes by reciting mantras and maintaining the 
conviction that as he washes, he is being consecrated by the buddhas.242

For the purification of speech (vagvisuddhih) y the Abhisamayamanjari 
(GSS5) prescribes a threefold recitation of the syllables of the alphabet. 
The syllables represent the undifferentiated mantric form of the deities. 
They are visualized forming three circles around the meditator as the three 
circles (cakras) of the mandala (see below), while light rays shine from the 
syllables and transform into a mass of deities who destroy all the obstacles 
impeding the practice. The vagvisuddhi, which is referred to several times 
in the Guhyasamayasadhanamaldy is derived from Cakrasamvara literature. 
The longest version, although still confusingly terse, is found in the 
Abhisamayamanjari. (The alphabet is shown in plate 16a from ms. K.):243

“om a a i i u u r f l l u e a i o  au am ah ka kha ga gha na ca chaja 
jha na ta tha da dha na ta tha da dha na pa pha ba bha may a ra 
la va sa sa sa ha ksa hum hum phat. ” Having thrice pronounced 
[the syllables of] this row of vowels and consonants [and seen each 
syllable emerging from his mouth as he does so], he should visu
alize [them] as located surrounding him, emitting five [-colored?] 
rays, [and as] having destroyed the mass of obstacles by means of 
the mass of deities of the three cakras that have been emitted 
[from the scintillating syllables (and are then retracted back into 
them)]. This is the purification of speech (vagvisuddhih).
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The purification of mind—in fact, of body, speech, and mind alto
gether—is achieved with another preparatory ritual found in the higher 
tantras. This is the contemplation of the purifying correspondences (visud- 
dhk)—a method of establishing, or reestablishing, the yogin in union with 
the deity. Indeed, one Cakrasamvara text specifically prescribes it as a pre
liminary for a yogin who has lost the awareness of himself as the deity.244 
The purification takes place on the basis that the yogin understands every 
part of his psychophysical being—viz. his five aggregates (.skandhas), the 
sense organs with their respective sense fields (ayatanas,), and the five ele
ments (dhatus)—to be ontologically equivalent to the buddhas, because all 
share the nature of emptiness. Although this preparatory practice is not 
found in the Vajravardhl Sadhana (possibly because it includes the visual
ization of male deities), it is worth describing here because of its similarity 
to the armoring stage later in the sadhana. Our source is the Abhisamaya- 
manjariy and is again clearly based upon Cakrasamvara sources. It intro
duces the visualization as follows:245

He should be firmly convinced (adhimuncet) of the purifying 
correspondence[s] for the skandhas and the rest [of his psy
chophysical being] since (iti) [rites] such as worship [that are 
performed] on the basis of the purified skandhas, etc., are a 
speedy cause of enlightenment. Of these, [the buddhas] Vairo- 
cana and so on [i.e., Ratnasambhava, Amitabha, Aanoghasiddhi, 
and Vajrasattva (sic)\ are firmly understood (nisceyah) as [the 
skandhas,] “form” up to and including “consciousness,” by 
virtue of [both the buddhas and the skandhas] being like foam, 
bubbles, rays of light, the plantain plant, [or] illusions, [i.e., 
empty]. Aksobhya [is understood] as tathata. Alternatively it is 
simply the firm belief in Vairocana and the other deities that 
constitutes the purification of those [skandhas etc.].

The text then correlates each buddha individually with the skandhas, and 
describes the iconographical forms they are to assume as the meditator con
templates the correspondences. The buddhas assume a typically tan trie 
appearance as they stand in the warrior (alidhah) stance, with three eyes, 
matted locks, and bearing the five signs of observance (mudras). They hold 
tantric attributes “gracefully” (salila) in their right hands, and place their 
left “proudly” (sagarva) upon their girdles full of bells.

Next, the meditator correlates his sense organs and sense fields with
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another set of deities who are the esoteric equivalents of the above: Ksiti- 
garbha, Vajrapani, Khagarbha, Lokesvara, Sarvanivaranaviskambhin, and 
Samantabhadra. They are visualized holding an attribute in their right 
hands and a bell in their left. The author also provides alternative names 
that reflect their capacity to destroy the poisons: “Mohavajra because he 
destroys ignorance (mohah), Dvesavajra because he is the enemy of malice 
(dvesah), the three Irsya[vajra], Ragafvajra], and Matsaryavajra because they 
destroy [respectively] envy (irsyd), all clinging (sarvdsangah), and miserli
ness (mdtsaryam), and Aisvaryavajra because he bestows all powers.”246 
Finally, the yogin equates the four elements with the four goddesses Patani, 
Marani, Akarsani, and Nartesvarl, and the element space with 
Padmajvalinl. They also assume a kapalika form, and are visualized naked, 
with loose hair, holding tantric attributes in their four arms, while the fifth 
goddess has three faces and six arms. The text states that the goddesses are 
also known as Locana, Mamakl, Pandara, Tara, and Dharmadhatuvajra, 
namely, the traditional consorts of the buddhas and “mothers” of the 
yogatantra systems.247 These correlations and the salient iconographical fea
tures are summarized in table 9.

One other preparatory rite is worth mentioning, as it illustrates the 
purification of the practitioner’s body, speech, and mind through trans- 
gressive discipline (vdmacarah). This is the mantra bath (mantrasnanam), 
which is performed using forbidden substances, such as alcohol, and con
ventionally “disgusting” bodily secretions and fluids. The practice forces the 
yogin to break through his instinctive, dualistic perception of matter as 
either pure or impure, and in so doing the transgressive substances become 
nectars capable of purifying his body, speech, and mind. This practice 
appears almost identically in the first two sadhanas of the Guhyasamaya- 
sddhanamala, attributed to Indrabhuti (GSSi) and Luylpada (GSS2):248

Next, in order to purify the body, speech, and mind, he should 
[take] the three (GSS2: four) kinds of divine liquid according to 
their availability, [namely, fomentations from] honey (GSSi: 
mddhvi; GSS2: mrdvikd and madhvika), molasses (gaudi), [and] 
flour (paisti) and mix them with the five nectars [namely, semen, 
blood, flesh, urine, and feces] and place them in a chalice. [Then] 
having consecrated [the mixture] with the three-syllabled mantra 
[om ah hum], he should perform a “mantra bath” (mantrasnd- 
nam) using this liquid on all the major and minor limbs [of the



Table 9. Contemplation o f purifying correspondences (višuddhis)

Skandhas Purifying Deity C olo r Right Hand(s) Left Hand(s)

form
(rupam)

Vairocana white wheel (aloft) bell (at hip)

feeling
(vedanä)

Ratnasambhava
[Vajrasürya]

yellow jewel (aloft) bell (at hip)

cognition
(samjfiä)

Amitäbha
[Padmanartesvara]

red red lotus (aloft) bell (at hip)

volition
(samskärah)

Amoghasiddhi
[Vajraräja]

green double vajra (aloft) bell (at hip)

consciousness
(vijfiänam)

Vajrasattva white vajra (to the heart) bell (at hip)

suchness
(tathatä)

Aksobhyavajra
[s'rl-Herukavajra]

black earth-touching
mudra

bell (at hip)

Sense Organs and Fields

eyes Ksitigarbha
Mohavajra

white wheel (aloft) bell (at heart)

ears Vajrapäni
Dvesavajra

black vajra (at heart) bell (at hip)

nostrils Khagarbha
Irsyävajra

yellow jewel (aloft) bell (at heart)

face Lokesvara
Rlgavajra

red red lotus (aloft) bell (at heart)

whole body Sarvanlvarana-
viskambhin

Mätsaryavajra

dark
[green]

double vajra 
(aloft)

bell (at heart)

all sense fields Samantabhadra
Aisvaryavajra

pure white vajra (at heart) bell (hip)

Elements

earth PatanI
Locanä

yellow wheel
chopper

skull bowl 
skull staff

water Märani
Mämakl

black vajra
chopper

skull bowl 
skull staff

fire Akarsani
Pändarä

red lotus
chopper

skull bowl 
skull staff

wind Nartesvari
Tärä

green sword
chopper

skull bowl 
skull staff

space Padmajvälini 
Dharmadhätuvaj rä

grey

3 faces: 
grey, red, 
& white

goad 
Brahma’s 

severed head 
chopper

skull bowl
staff
noose



S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A 119

body starting] from the left: hand. He should sprinkle the sub
stances to be offered with this same [mixture, i.e., using the ring 
finger (andmikd) and thumb joined together to flick the sub
stances]. Next, with these mantra syllables, <om vam?> hamyom, 
hrim mom, hrern hrim, hum hum, phat phat, he should [first] 
purify the thumb [and fingers] of the left hand, [and then] utter 
the triple purification [see below]...

However brief or complex the preliminary rites are, their underlying 
purpose is to prepare the yogin for the essential goal of the sadhana—the 
meditator’s inner transformation of himself into Vajravarahl through a 
total assimilation of her appearance and character. The preliminaries pave 
the way for this inner process. Her fondness for cremation grounds and 
mountainous haunts is reflected in the lists of possible meditation sites. 
Her iconography is mirrored by the meditator’s seat, as she stands above a 
mandala resting upon a crossed vajra (visvavajravedika), and upon a corpse 
throne. Her posture, too, may be imitated by the practitioner, as one bali 
ritual directs him to assume her actual pose, standing upon raised ground 
in warrior stance, naked, with loose hair and eyes raised (GSS31). He may 
also model his appearance upon that of the goddess, either by going naked 
with loosened hair, or by donning red hair band and red clothes in order 
to emulate her color.249 Practices based on the purifying correspondences 
or upon transgressive discipline prepare the yogin by reaffirming his under
standing of nonduality, and paving the way for his inner identification 
with the deity who is a reflex of that reality. Taken as a whole, the prelim
inaries demonstrate the same objectives as the sadhana: the yogin’s ongo
ing attempt to erode his perception of himself as a mundane individual and 
to reconstitute himself as Vajravarahl. In the complex array of preliminary 
procedures, the ancient Indian adage is at play, that “one must become a 
god to worship a god.”250

Bodhisattva Preparations

r. 3- The next portion of the sadhana lays the spiritual foundations for the 
§2 yogin’s transformation into the deity. It follows the career of the Mahayana 

bodhisattva who makes his resolve to attain enlightenment for the sake of 
all sentient beings, and then sets out upon the aeons-long path to attain 
the twin accumulations of merit (punyasambharah) and wisdom (jndna-
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sambharah). The Vajravarahl Sddhana follows the method standard in 
mainstream sadhanas, which is to cultivate a more speedy accumulation of 
merit through the practices of worship and the brahmavihdra meditations, 
and a more instant accumulation of wisdom through the contemplation of 
emptiness.251 It is to the former that Umapatideva now turns in the fol
lowing verses and prose portions.

Worship

v. 3 The worship is based on the Mahayana supreme worship (anuttarapuja) 
in seven stages and includes both the visualization of offerings and the 
recitation of verses. The first step is to make abundant offerings to crowds 
of celestial beings. The yogin begins by visualizing a glowing red vam (T) 
in his heart, the seed-syllable of Vajravarahl in her most essential form. The 
syllable quivers and shines with an intense spiritual energy and emits light 
rays that stream through all the pores of the meditator’s body before 
“drawing down” (dkarsanam) the deities to be worshiped. Rays are a typ
ical tool of a visualization meditation. They are a reflex of the power of 
the deity, capable of pervading the entire universe, purifying it, removing 
its suffering, and nourishing it. Sometimes they take the form of a hook 
or goad (ankusah) that “urges” or “impels” (samV cud) the deities to coop
erate in the ritual.252 In the Vajravdrdhi Sddhana (v. 3d), the rays draw 
down “a mass of buddhas and so on” from their dwelling place in the 
Akanistha heaven, where they reside in a body of enjoyment (sambhoga- 
kdyah).2C>i A characteristic list of the beings to be worshiped includes 
“gurus, buddhas, and bodhisattvas” (e.g., v. 6a: gurvadibhih),254 The prece
dence shown here to the guru is a reminder of his centrality within the 
tantric systems and his supreme significance to the yogin, who views him 
as the chosen deity itself. Some yoginltantra texts, however, supplant even 
the guru by introducing the yoginls at the head of the list (yoginiguru- 
buddhabodhisattva-). This is effectively what happens in the worship sec
tion of the Abhisamayamanjari, in which Vajravarahl’s entire mandala 
circle is summoned for worship, as well as the teachers and other enlight
ened beings:255

Then, in the subtle space inside his own heart, he should visu
alize the red syllable vam placed on a sun disk that has [itself] 
been produced from the seed-syllable ram, [and] having driven
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out [his] inner impurity with rays from that [vam], he should 
draw down the mandala circle of the goddess to be described, 
and the teachers, buddhas, and bodhisattvas by means of [rays 
from the vam syllable] pouring forth from every hair pore [of his 
body], and [then] he should visualize in front [of him] in space 
[the celestial hosts].

The divinities are suspended in front of the practitioner in a thronging 
mass, a scene familiar from Mahayana sutras and the earlier tantras. The 
beings fill the entire universe, packing the ten directions of space so abun- 
dandy that it is said to resemble a sesame pod full of densely packed seeds.256 

v. 4ab The next verse in the Vajravardhi Sadhana instructs the yogin to wor
ship the celestial hosts with imaginary offerings. These billow out like 
clouds from the rays of the seed-syllable in his heart or through the pores 
of his body.257 Here, in an abbreviated reference, they comprise the five 
offerings (upacdras), which usually refers to flowers, incense, lamps, per
fumed powders, and food—although the exact sequence may alter accord
ing to the class of tantra (mKhas grub rje: 179-83). The worship 
visualization may become more elaborate still as sadhanas prescribe other 
offerings, such as water to drink and water for washing the feet, or other 
traditional sets of offerings, such as the seven jewels (saptaratna) or the 
eight auspicious symbols (astamangala).258 This type of offering is referred 
to as “outer worship” (bdhyapuja) and is distinguished from an “inner wor
ship” (adhyatmapuja) comprising offerings of the five sense organs 
(kamagunas), which are represented by their respective sense objects: a mir
ror for form or sight, music for sound, incense for smell, food for taste, and 
cloth for touch.259

Both outer and inner offerings are prescribed in the worship section of 
the Abhisamayamanjari (elsewhere termed the “secret worship,” guhya- 
puja)?m The Abhisamayamanjari employs sixteen variously colored “wor
ship goddesses” (pujadevis) to make the offerings. The first four goddesses 
offer the traditional gift of music and are named after the instrument they 
play: Vina (lute), Vams'a (flute), Mrdanga (tabor), and Muraja (drum). 
The next four goddesses offer song and dance, and their names also reflect 
their actions: Hasya makes the laughing dance gesture (hasydbhinayah), 
Lasya the dance gesture of love (lasydbhinayah), and Nrtya (“dance”) the 
lotus dance gesture (kamalabhinayah), while Gita (“song”) holds “bell 
metal” (?kamsikd). The next set comprises Puspa, Dhupa, Dlpa, and 
Gandha, who are the eponymous bearers of a flower, incense, lamp, and
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fragrant powders. The final four goddesses hold offerings representing the 
bodily senses. Adars'a (“mirror”) holds a mirror for the sense of sight; Rasa 
(“juice”) a dish of juice for taste; Sparsa (“touch”) a cloth (visvavastram) for 
touch; and Dharma (“existent”) the dharmodayah or “origin of existents” 
as the object of the sixth sense, mind.261 The goddesses also hold other 
tantric ornaments in their remaining arms. These are shown in the table 
below, which summarizes the text of the Abhisamayamanjari.2G1

Table 10. Sixteen worship goddesses

Music Offerings Song & Dance Offerings Other Traditional Offerings Sense Offerings

4 arms: 
instrument

4 arms: 
dance gestures

4 arms: 
offering & damaru

4 arms: 
offering & 

damaru

vajra & vajra-bell skull & staff skull & staff skull & staff

Vina -  lute 
(blue)

Hasya -  dance 
(red)

Puspa -  flower 
(white)

Adars'a -  mirror 
(white)

Vams'a -  flute 
(yellow)

Lasya -  dance 
(blue)

Dhupa -  incense spoon 
(smoky)

Rasa — dish 
of juice 

(red)

Mrdanga — tabor 
(red)

Gita -  song 
(yellow)

Dlpa -  lamp stick 
(flame-colored)

Sparsa — cloth 
(green)

Muraja -  drum 
(green)

Nrtya -  dance 
(green)

Gandha — conch 
shell of powders 

(red)

Dharma -  
dharmodaya 

(dazzling white)

It is interesting that neither the Vajravardhi Sadhana nor the Abhi- 
samayamanjari prescribe transgressive offerings at this stage, as do other 
sadhanas in the Guhyasamayasadhanamala. Perhaps our authors saw no 
reason to accommodate tantric norms at this point, since this portion of 
the sadhana represents the Mahayana phase of the spiritual tradition (the 
bodhisattva’s accumulation of merit) and is firmly grounded in Mahayana 
models of worship. It is tempting to see Umapatidevas sadhana as transi
tional, offering a practice that retains some traditional features, but in so 
doing, foregoing a complete integration of tantric methods.263 

v. 4c, § i, Following the worship of the deities, Umapatideva prescribes the seven- 
w * 5_7- fold “supreme worship” (anuttarapuja) of traditional Mahayana ritual and 

composes verses that were probably intended for recitation (w. 5-7). The
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seven steps of the puja begin here with “confession of faults.” This differs 
from the Mahayana model, which opens with “worship” (piijand), followed 
by “salutation” (vandana, “bowing down to all the buddhas”).264 In the 
sadhana, the stage of worship has already been performed (v. 4ab), and so 
Umapatideva omits it, along with the salutation. This is typical of many 
other sadhana writers, who tend to detach these two stages from the seven
fold model.265 Without the stages of worship and salutation, Umapatideva 
is forced to add two more stages in order to preserve the sevenfold 
sequence, and he therefore finishes the puja with “resorting to the path” 
and “dedication of one’s body.” Not all sadhana writers produce such a neat 
solution to the loss of the first two steps in the sequence. The Abhisamaya- 
manjari (GSS5 Sed p. 128, Kiyr2), for example, follows its elaborate visu
alization of the worship with a salutation in the form of the eight-part 
mantra. It then presents the Mahayana sequence from the third stage (con
fession), but adds, rather vaguely, that two more stages—“going for refuge” 
and “resorting to the path”—are to be done “beforehand” (which make 
seven). Table 11 lays out the Mahayana sequence beside Umapatideva’s, 
and gives examples of the sequences adopted in other sadhanas. The par
allels illustrate the amount of variation and inconsistency at this point in 
the sadhana, despite the fact that many authors cite verses very similar to 
those given by Umapatideva. This seems to reveal a certain awkwardness 
in integrating the traditional Mahayana anuttarapujd with the methodol
ogy of the sadhana.

Brahmavihdra Meditations

w. The sevenfold puja is followed by the four brahmavihdras, meditations dat- 
8—11 ing back to the earliest Buddhist literature for the cultivation of loving

kindness (maitri), compassion (karuna), sympathetic joy (mudita), and 
equanimity (upeksd). These meditations are an established feature of main
stream sadhanas, and although Umapatideva’s verse glosses are the only 
ones in the Guhyasamayasadhanamald, they are highly typical of sadhana 
literature in general.266 Upon completing these meditations, the sadhaka is 
understood to have fulfilled his accumulation of merit.
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Development of Wisdom

v. 12 The bodhisattva’s accumulation of wisdom is accomplished in the sadhana 
through a meditation on the causal nature of reality and the emptiness of 
inherent existence. The verse, with its simile of the “moon in water,” illus
trates the illusory, dreamlike nature of a mind tainted by dichotomizing 
conceptualization, and points to the philosophy of the Cittamatra/Yoga- 
cara.267 The yogin is to reflect upon this through the recitation of the two 
mantras on emptiness.

(§2) The first mantra (which I term for convenience the “purity mantra”) 
expresses the fact that the inherent nature (svabhdvah) of all existents (sarva- 
dharmdh) and of the meditator (aham) are ontologically identical in that 
both are empty, and hence “pure”: om svabhavasuddhah sarvadharmah om 
svabhavasuddho \bam (“All existents [dharmah] are pure by nature; I am 
pure by nature”). Other sadhanas explain that by understanding all exis
tents to be empty, the object (grahyam) is purified, while by understand
ing the practitioner to be empty, the subject (grahakah) is purified.268 In 
other words, the first task of the meditator is to realize that all existents that 
are objects are merely conceptual constructs: they are “empty” of any mind- 
independent reality that may be imputed onto them by the dichotomizing 
or defiled mind, as in the first half of the purity mantra: “All existents 
(dharmas) are pure by nature.” The second task is to apply the same under
standing to himself, the subject, as in the second half of the purity mantra: 
“I am pure by nature.” This leaves the meditator, in traditional Yogacarin 
terms, with nothing but the nondual flow of consciousness, empty of sub
ject and object.269

A fuller formulation of the purity mantra is sometimes given. This is the 
“triple purification” (trivisuddhih)y which asserts the identity of subject and

t  The following is the approximate sequence of the anuttarapuja in Mahayana texts. Crosby 
and Skilton (1995: 10) suggest variations to this structure in their updating of the classic 
study by Dayal (1932: 54-58). Commenting on Santideva’s citations in his Siksasamuccaya 
from the Bhadracaryapranidhana-gatha (the final, floating chapter o f the Gandavyuhasutra) , 
they comment (p. 9): “We can infer from the frequency with which the Bhadracarya was 
copied and quoted, that this provided, for several centuries at least, a widespread model for 
the Supreme W orship.” The antiquity of this practice is attested by the Gandavyuhasutra s 
translation into Chinese in the fourth century c.e., while elements o f the anuttarapuja also 
appear in Lokaksema’s Ajatasatrukaukrtyavinodana, which was translated far earlier, in the 
late second century c.e. The “prayer” (yacana) is the request to the buddhas to remain in 
samsara for the sake of beings. It may be replaced by the awakening of the will to enlight
enment (bodhicittotpada).
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object on the basis that they are pure in their inherent nature, pure because 
they are nondual (vajra), and pure because of the practice (yogah):270

om svabhavasuddhah sarvadharmah, svabhavasuddho Jham iti. 
om vajrasuddhah sarvadharmah, vajrasuddho \ham iti. 
om yogasuddhah sarvadharmah, yogasuddho ham iti.

Alternatively, the identification may be made on the basis of the pledge 
(samayah) (e.g., GSS5 Sed p. 145, K3or4~5): om samayasuddhah sarva- 
dharmah, samayasuddho ham.

The second emptiness mantra (which I have termed here the “nonduality 
mantra”) is also a standard feature of mainstream sadhanas: om sunyata- 
jnanavajrasvabhavatmako ham (“I am identical with the essence [svabhava] 
of the nondual [vajra] knowledge of emptiness”).271 The mantra is explained 
in the Abhisamayamanjari, where it is encompassed within a short visual
ization meditation. This begins with the meditator seeing the external uni
verse and the mandala of deities (which was drawn down previously for the 
puja) dissolving into the “clear light” of emptiness. He then sees himself 
disappearing into clear light. First, he dissolves his whole body into the 
sun disk at his heart that supports the seed-syllable vam (ir). He then dis
solves the sun disk into the syllable, and the seed-syllable itself from bot
tom to top (the T  into the half-moon ", and the half-moon into the final 
dot or “drop” °). As even the final drop dissolves into subtle sound or 
nadah, and the subtle sound fades away into nothing, he is left only with 
emptiness. The meditation is designed to dissolve the yogin’s conventional 
perception that there is a difference between the world of objects (“the 
three worlds”), his visualization (the deity mandala), and himself. The text 
then goes on to explain the “nonduality mantra,” om sunyatdjnanavajrasva- 
bhavatmako ham, breaking down the long Sanskrit compound into its 
grammatical parts. It states that the [meditator’s] “knowledge of empti
ness” (sunyatdjnana)\.s “nondual” (vajra), because vajra means “indivisible” 
or “nondual” (vajram abhedyam); this is the standard interpretation of vajra 
in the higher tantras.272 The passage reads as follows:273

He should [first] cause the three worlds and the previous (?) 
mandala wheel, whose nature is just illusion (pratibhasah), to 
enter clear light (prabhdsvarah) itself. Likewise (ca) [he should 
dissolve himself into emptiness, first dissolving] himself into the 
sun disk [at his heart], that into the vam syllable [on the sun
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disk], that into the half-moon, that into the drop (binduh)y that 
into the subtle sound (nadah). He should even abandon the 
notion of that [subtle sound], having uttered the mantra with the 
recollection of its meaning:

om sunyatdjndnavajrasvabhavatmako \bam 
om I am identical with the essence of the nondual (vajra) 

knowledge of emptiness

The “knowledge of emptiness” (sunyatajnana) is “nondual” 
(vajra) [indicating a karmadharaya compound]274 because of its 
indivisiblity (abhedyatvat). [When this compound is further 
compounded with -svabhdva, it forms a genitive tatpurusa com
pound, meaning] the essence (svabhavah) of that [nondual 
knowledge of emptiness]. The meaning [of the bahuvrihi com
pound with -atmako is]: “I have the nature (-atmako) of that 
[essence of the nondual knowledge of emptiness].”

Variations upon this mantra appear in other texts. First, the “knowl
edge” component is sometimes differently defined, as when the mantra is 
the means of contemplating different aspects of reality. In a relatively early 
appearance of the mantra, the meditator is identical with the “essence of 
the dharmadhatu5 (om dharmadhatusvabhavatmako ’ham).275 Second, the 
grammatical structure of the compound is sometimes subtly altered to read: 
“I am identical (atmako) with the nondual essence (vajrasvabhava) ofX” 
(“X-vajrasvabhdvatmako ’ham ), for example: “I am identical with the non
dual essence of the body, speech, and mind of all yoginls” (om sarvayoginl- 
kayavdkcittavajrasvabhdvatmako ’ham).276 This must be a relatively early 
version of the mantra, because it is common in the Guhyasamajatantra, 
especially at the start of chapter 6, where it appears repeatedly in slightly 
different forms but with this same structure.277

The sequence in which the two emptiness mantras are given in the 
Vajravdrdhi Sadhana is significant. Our author follows the general pattern 
in sadhanas, which is to prescribe the purity mantra followed by the non
duality mantra. This is because the purification of subject and object (by 
means of the first mantra) leads one to the understanding (expressed by the 
second mantra) that there is simply a nondual consciousness, untainted by 
notions of subject and object. Thus: “Next he should utter the mantra 
‘om—All existents are pure by nature. I am pure by nature.’ Then he should
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contemplate emptiness for a while. Having done so he should identify with 
it (ahamkaram utpadya) [through meditating on the mantra] ‘om—I am 
identical with the essence of the nondual knowledge of emptiness.’”278 

The Advayavajra-school sadhanas actually treat the purity mantra as an 
explanatory gloss rather than as an individual mantra. The Sanskrit loses 
the opening om for the purity mantra and restructures the sentence to make 
it look like an exegetical frame for the nonduality mantra.279

sunyatdjndnavajrasvabhdvah sarvadharmah— 
om sunyatdjndnavajrasvabhavdtmako \ham

All existents have the essence of the nondual knowledge of 
emptiness—

“om I am identical with the essence of the nondual knowledge 
of emptiness.”

In some instances, these texts seem to present a third type of mantra alto
gether; one that combines the structure of the purity mantra (the com
parison between “all existents” and “I”) with the compound of the 
nonduality mantra (“having the essence of the nondual knowledge of 
emptiness”): “Then [reflecting that?]—all existents are identical (atmakdh) 
with the essence of the nondual knowledge of emptiness— [one should be] 
meditating on the meaning of the mantra ‘om, I am identical with the 
essence of the nondual knowledge of emptiness (om sunyatdjnanavajrasva- 
bhavdtmako ’ham),' which summarizes the essential nature of all things.”280 

In many sadhanas the “nondual knowledge” is described in terms of the 
yogin’s experience of “clear light” (prabhasvarah) or “radiance/manifesta- 
tion” (prakdsah), of his absorption in “innate bliss” (sahajanandah), or of 
the “fusion of emptiness and radiance” (yuganaddhah).281 Anupamaraksita 
(SM24) explains:282

He should meditate on the emptiness of all existents. Emptiness 
here is [to be contemplated] as follows: [All] this is just con
sciousness as radiance manifesting itself in various forms, as in 
a dream. There is nothing outside this consciousness. And 
because there is no object outside consciousness, there is no con
sciousness grasping it. So all existents are empty (khasvarupah). 
Their being devoid of (sunyata-) proliferations (prapanca-) is the
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fact (tattvam) that they are void of all such conceptual elabora
tions (kalpana-) as object (grdhya-) and subject (grahaka-); that is, 
their ultimate nature (paramarthah). This is what is meant. One 
should reflect that the [whole] world of the animate and inani
mate is of the nature of just nondual (advaita-) bringing forth 
(prakasa-). This same emptiness he should make firm [or 
empower] with this mantra: “om—I am identical with the 
essence of the nondual knowledge of emptiness.”

However, the experience of nonduality (in whatever terms it is couched) 
is not the final goal of the sadhana at this point. It is only a stepping stone 
and must itself be transcended by an understanding of emptiness that 
negates even the intrinsic existence of the nondual mind. This is why most 
sadhanas follow the meditations on emptiness with the instruction to 
remain for only a short while in the contemplation of emptiness as non
duality; the meditator is to remain in the contemplation, but “without 
resting on it [i.e., on emptiness] as an object” (apratisthitarupenay aprati- 
stharupena).283 This points to the Madhyamaka-based doctrine of univer
sal nonobjectification (sawadharmdpratisthanavada), which claims that no 
experience should be “objectified” by the mind, that is, treated as an object 
with intrinsic existence—not even the experience of emptiness as nondual 
consciousness or mind. There are many brief references to this doctrine in 
the Guhyasamayasddhanamdld, including the well-attested verse: “Homage 
to you whose conceptualization is without discrimination, whose mind 
does not rest [on emptiness as an object] (apratisthitamanasa), who are 
without remembrance and recollections, without support!”284

The doctrine of universal nonobjectification arose to counterbalance the 
Yogacara position on emptiness, which some exegetes saw as positing a 
really existent substrate to the mind.285 It is this Yogacara-Madhyamaka 
synthesis of the eighth century to which our sadhana writers are heir. 
Santaraksita (c. 680-740 c.e.), who, with his pupil Kamalas'ila (c. 700-750 
c.e.), spearheaded the reworking of Yogacara expressions of emptiness, 
outlines this synthesis as follows: “Based on the [standpoint] of mind-only 
one must know the non-existence of external entities. Based on this stand
point [of the lack of intrinsic nature of all dharmas] one must know that 
there is no self at all even in that (which is mind-only). Therefore, those 
who hold the reins of logic while riding in the carriage of the two systems 
[Madhyamika and Yogacara] attain the stage of a true Mahayanist.”286 

The effect of universal nonobjectification in the sadhana is to endow a
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purely relative or provisional value to the experience of emptiness engen
dered by the emptiness meditations. According to the Madhyamaka under
standing of emptiness, even emptiness as the experience of nonduality may 
be (wrongly) taken hold of as a conceptual construct. But in fact, nondual 
consciousness, or nondual mind, is no different from anything else since 
it also lacks intrinsic existence and thus belongs to the realm of conventional 
truth. Seen from this basis, the nondual mind is—like everything else— 
merely illusory. This is the key to the following stages of the sadhana. The 
sadhakas insight into the dreamlike nature of the nondual mind gives him 
the power to produce or create whatever he chooses, and—crucially—to 
understand that those creations are just as “real” (or “unreal”) as anything 
else. In this way, he is able to re-create himself (indeed, the whole world) 
as the deity.

As the “accumulation of wisdom” in the Vajravdrahi Sadhana is so brief, 
it omits two features often found in other sadhanas. First, the purpose of 
the emptiness meditations is said to be to abandon the “ordinary idea of 
self5 (prdkrtdhamkarah) that derives from epistemological error.287 During 
the self-generation that follows, the yogin will replace his ordinary or mun
dane personality, ego identity, or idea of self (ahamkdrah) with the divine 
ahamkara of the goddess or deity (devyahamkarahy devatahamkara). The 
emptiness meditations are sometimes likened to the death of the medita
tor, as he dissolves his ordinary self into the dharmakaya,288 He will under
take the following stages of the meditation in the form of an intermediate 
being—for example, as a nada (an aspect of subtle sound) situated in space 
looking down from above. Only once the site has been meditatively pre
pared for the deity with the construction of the vajra ground and temple 
palace will the yogin gradually transform into the seed-syllable for the ges
tation and birth of the deity (K. Gyatso 1997: 80-88).

The second point commonly made is that the experience of emptiness 
is not only nonconceptual but blissful. The yogin must therefore make a 
conscious effort to rouse himself from the meditation, spurred on by his 
altruistic motivation. The early yogatantra sadhana of Vilasavajra states 
that, while the yogin is absorbed in meditation on the purified dharma- 
d h a tU y  he is separated from the actions that bring welfare to all beings; he 
continues with the next stage of the sadhana only because of the force of 
the previously formed bodhisattva vow in his mental continuum.289 In 
tantric sadhanas the bodhisattva vow is commonly formulated in terms of 
the deity’s ahamkara. It voices the sadhaka’s aspiration to “become” the
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deity and to make the whole world have her form. Although couched in 
the language of deity yoga, such prescriptions end the accumulations of 
merit and wisdom in a manner befitting a full-fledged Mahayana bodhi- 
sattva, of whom it is said (albeit poetically) that he foregoes his entry into 
nirvana for the benefit of sentient beings: “For a moment he should med
itate on emptiness and so calm his mind. Having recollected his previous 
vow, he should again recall just the seed-syllable. Then he should abandon 
inactive emptiness, being filled with compassion for others, thinking, ‘I 
have betrayed [my fellow] creatures. [For] how shall I rescue them from the 
bottomless ocean of samsara if I am in this state of complete quiescence?’”290

Creating the Circle of Protection

w. In the next stage of the sadhana, the yogin aims to re-create the ordinary 
I3— meditation site into a pure, adamantine realm, suitable for the “birth” of 
§3~§5 Vajravarahl. This is described here in w. 13-15 with a prose redaction taken 

from Cakrasamvara sources in prose paragraphs §3—§5. The newly created 
meditation site is referred to as the “circle of protection” (raksacakram), for, 
in the course of the visualization, the yogin imagines a protective shield of 
vajras that encompasses the entire universe.291 Our sources describe a struc
ture somewhat like that of a traditional temple. The outer walls define an 
immeasurable square precinct above which soars the domed “roof ’ (liter
ally, “cage,” panjarani) with a dangling canopy (in classical fashion) over 
the central point.292 It is here, within an elaborate temple palace, that the 
deity will be generated.

w . The meditation begins with the visualization of hum, the seed-syllable 
I3_I4 of a vajra. The yogin then sees the syllable transforming into a double 

vajra (fig. 26). Other sadhana writers embellish the process, adding that 
the double vajra is also empowered by hum at its hub, or that it is visual
ized on a sun disk and is blue in color.293 In our text the circle of protec
tion is constructed from light rays that blaze out from the first double 
vajra. It consists of five component parts: the vajra ground, vajra roof, 
vajra canopy, a net (best understood here as a “shield”) of arrows (sara- 
jdlam), and four outer vajra walls. In comparison, the sequence given in 
the Abhisamayamanjari describes the installation of six parts, starting with 
the walls and including a ring of flames, all to be visualized simultane
ously.294 (See table 12.)
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Table 12. Circle o f protection

Vajravarahi Sadhana 
(GSS11)

A bhisamayamanjari 
(GSS5)

ISt ground (bhumih) vajra walls (vajraprakarah)

2nd roof (panjaram) ground (bhumih)

3rd canopy (vitanah) shield o f arrows (sarajdlam)

4th shield o f arrows 
(sarajdlam)

vajra roof (vajrapanjaram)

5th [four outer] walls 
(prakarah)

vajra canopy (vajravitanah)

6th vajra flames (vajrajvalah)

Sadhanas often elaborate on the circle of protection. Its parts are said to 
be composed of burning vajras, or of the blazing rays that issue from the 
vajras themselves. Where the vajras or rays interlace, they fuse together so 
entirely that they become “a single mass without interstices.”295 Commonly, 
the vajra ground is made of vajras that “reach to the bottom of the world” 
(e.g., GSS5 Sed p. 129, Ki8ri) and thus encompass the whole universe. Rays 
then issue out from the ground to produce the roof and canopy. Alterna
tively, the rays from the hum may shoot upward to form the canopy, down
ward to produce the floor, and sideways to produce the walls.296 The arrows 
in the net, or “shield” of arrows, are also composed of vajras, as the 
Abhisamayamanjarireveals: “above [the vajra ground is] an extremely dense 
shield of arrows (sarajdlam) [clustered] in the form of five-pointed vajras.”297 
The vajras are so vibrant and blaze with rays so intense that their efful
gence engulfs the whole mandala. This forms a protective outer layer of 
flames or fiery vajras that complete the circle of protection.298 When 
depicted in tangkas, the flames are either flame-colored, or the colors of the 
five buddha families—usually yellow, blue, red, and green (Beer 1999: 23)— 
symbolizing the supreme protection of wisdom. The direction in which the 
flames swirl is also significant. As Sanderson (1994a n. 47) has shown in an 
analysis of 139 mandalas from the Ngor monastery’s collection (bSod-nams- 
rgya-mtsho 1989), the mandalas drawn from tantras in the cycles of Samvara 
and Hevajra in the yoganiruttara class nearly all depict the flames swirling
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counterclockwise, while mandalas of other tantric cycles depict the flames 
swirling in the auspicious, clockwise direction.

The creation of the vajra walls is often more complex still, as we see in 
the Vajravarahi Sadhana (v. 14 and §4). The yogin visualizes the syllables 
of four mantras, which he sees shooting out into the four directions of 
space, emitting aa net of quivering rays”:

om sumbha nisumbha hum hum phat. 
om grhna grhna hum hum phat. 
om grihndpaya grihndpaya hum hum phat. 
om dnaya ho bhagavdn vajra hum. hum phat.

The blazing rays from the mantras “fasten in place” the four vajra walls in 
a gigantic square. This is confirmed by a parallel passage from the 
Abhisamayamanjariy which also shows how the yogin generates the 
walls from the light issuing from the syllables (which, according to one 
Tibetan Cakrasamvara sadhana, are themselves the color of their respective 
directions):299

With a snap of his left forefinger and thumb he should project 
out (utsarya) the mantras, [uttering] (iti)— om sumbha nisumbha 
hum hum. phat— om grihna grihna hum hum phat— om 
grihndpaya grihndpaya hum hum phat— om dnaya ho bhagavdn 
vajra hum hum phat. [Then,] with rays from the mantras begin
ning [om]sumbha [etc.], in the directions east, north, west, and 
south respectively [i.e., counterclockwise], he should imagine 
four vajra walls [stretching] as far as he wishes, colored [respec
tively] black, green, red, and yellow, vast in size, blazing, [and] 
extending from the top of the world of Brahma (“Brahmanda”) 
to the underworld (“Rasatala”).

In the Cakrasamvara tradition, this four-part mantra is prescribed as a 
method for installing the complete circle of protection, and is referred to 
as the “four-faced mantra” (caturmukhamantrah).300 The function of the 
walls is to define the outermost limits of a meditation ground that encom
passes the cosmos. In some texts, they are said to form a “vajra binding” 
(vajrabandhah) or a “boundary” (siman), that is, the topographical limit of 
the area that the sadhaka is to bring under his control.301

The circle of protection is installed in some sadhanas simply through the
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recitation of a set of six mantras.302 Most of the mantras refer to the feature 
they install (the noun in stem form), and revolve around the seed-syllable 
of the vajra, hüm. For the shield of arrows, however, the mantra is based 
on the seed-syllable of the arrow (tram), while the mantra for the final ring 
of flames is the invocation of Vajrajvâlânalârka. Vajrajvàlànalàrka appears 
in the yogatantra corpus as the wrathful head of the vajra family (see Ricca 
and Lo Bue 1993: plate 44). His connection with the circle of protection is 
found in the 5arvadurgatipavisodhanatantra (p. 134), where his mantra fol
lows its installation. The installation mantras are shown in table 13. Vari
ous features of the circle of protection are also visible on tangka paintings 
encircling the temple palace, as in plates 12-14.

Table 13. Mantras for installing the circle o f protection

I ground (bhumim) om medini* vajrïbhava vajrabandha hüm

2 walls (prakdrdm) om vajrapräkära hüm vam hüm

3 roof (panjaram) om vajrapanjara hüm pam hüm

4 canopy (vitanam) om vajravitäna hüm kham hüm

5 arrow shield (sarajalam) om vajrasarajdla tram sdm trdrn

6 ring o f  flames om vajrajvâlânalârka hüm hüm hüm

* • medini] conj.; medinï K (GSS3, GSS31). I emend on the basis of GSS5 (Ki8r3), which 
preserves a vocative, medini. However, medini is attested in the Tibetan translations to 
the Advayavajra texts SM251 and SM217 (Sanderson 1994a), and in the Vârâhyabhyudaya- 
tantra (from A DUT 4.28).

v. 15, The next verse in the Vajravärähi Sädhana continues the visualization 
§3—§4 of the circle of protection by explaining how to purify the space within. It 

describes a method for expelling any demonic beings (v. 15 mär as) or neg
ative obstacles (§4 vighnas) that may have become trapped inside the vajra 
zone during its construction. This is done by means of eight fearsome god
desses. The first four (Käkäsyä, Ulükäsyä, Svänäsyä, and Sükaräsyä) occupy 
the cardinal directions. They are produced from the same four mantras 
that the yogin has just imagined producing the four vajra walls (om sumbha 
nisumbhay etc.). The remaining four goddesses (Yamadâdhï, Yamadütï, 
YamadamstrinI, and Yamamathanl) occupy the intermediate directions and 
are produced from the brilliant rays emitted by the four mantras. These rays
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are said to issue from the corners where the four mantras—that is, the 
walls—intersect. It appears that the mantras and the walls are the same 
thing here. Although the mantras previously “became” the walls (in v. 
i4/§4), now the walls are understood to “be” the mantras.303 The “four
faced” mantra is clearly associated with protection. In an earlier text (STTS 
ch. 6: 56), the mantras appear in the context of subjugating Saiva deities. 
Here, the man trie units sumbha and nisumbha provide an unmistakable ref
erence to violent defeat, as they were originally names of terrible asuras 
who could be subdued only by the goddess Devi herself.304

Fig. 24. Dagger deity: Kàkàsyâ.
Drawn according to the Sanskrit 
text by Dharmacâri Aloka.

As we may expect, the eight goddesses produced by these mantras in the 
sâdhana have gruesome forms (§4). Below the navel, they assume the shape 
of a ritual stake or dagger (kiDh), while in their two arms they hold a vajra 
hammer and a stake bearing their own form (âtmarüpakïla). This is shown, 
according to the Sanskrit prescriptions, in figure 24. Ritual daggers (kïlah 
/Tib.: phur ba) have a complex iconography, as they are understood to be 
animated by, and hence to represent, deities.305

Having visualized the awful goddesses, the yogin imagines them herd
ing together all the obstacles inside the universe of the vajra zone and 
destroying them. To accomplish this, the goddesses utter the powerful vajric 
syllable hüm! upon which eight “wells” appear in each of the directions
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“near” (samipa) the vajra walls.306 The goddesses now force the obstacles 
into these wells by means of two aggressive mantras: first, the “staking 
mantra” common to the higher tantras (kilanamantrah; cf. GS ch. 14, w. 
59—65), and next the “hammering mantra” (akotanamantrah). In the par
allel account of the Abhisamayamanjari, the mantras also transform the 
slain obstacles into enlightened consciousness “by means of great bliss” 
(mahdsukhena)y so that they have “the single form of suchness” (tathataika- 
rupam). This text adds that once they have served their purpose, the yogin 
imagines the goddesses themselves dissolving into the walls, leaving him 
convinced that “the world is made of one solid mass without interstices and 
is free of obstacles.”307

A final note on the circle of protection concerns its position within the 
structure of the sadhana as a whole. In the Vajravdrahi Sadhana it appears 
immediately after the yogin has completed the bodhisattva accumulations 
of merit and wisdom. In some sadhanas, however, it is prescribed before 
the practitioner has performed the latter with its meditations on emptiness. 
Indeed, this seems to have been the earlier version.308 The Abhisamaya
manjari explains the different methods by stating that, for advanced prac
titioners, their understanding of emptiness affords supreme protection in 
itself, and so they do not need to reinforce the effect of the emptiness med
itations with the additional protection of the vajra ground, as ordinary 
practitioners do:309

However, in the [Heruka-JAbhisamaya (the “[Heruka] Method 
of Realization”) of Luylpada, the meditation on emptiness is 
taught following the canopy of protection and so forth, because 
one who has exceptional insight is qualified [by his spiritual 
maturity to do so]. For him, emptiness itself (sunyataiva)310 is the 
supreme protection. But in this [sadhana], because [of the needs] 
of the mass of ordinary folk, the canopy of protection and so on 
is taught immediately after the meditation on emptiness. And in 
many [other] methods of realization (abhisamayas) this same 
sequence is found.

The Cremation Grounds

v. 16a and The next line in the sadhana directs the yogin to visualize a suitable 
w . 70-76 dwelling place for the goddess inside the circle of protection. In accordance



S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A 137

with her kdpalika character, this takes the form of (eight) cremation 
grounds. Although many tantric sadhanas mention the cremation grounds 
in brief, the Vajravarahi Sadhana is one of only a couple works in the 
Guhyasamayasadhanamala to give a full account of them.311 Although they 
are relatively undeveloped in earlier yoginltantras, in the Cakrasamvara 
corpus they appear as a set of eight charnel grounds that extend into the 
eight directions of space. It is upon these sources that our author draws 
when he appends seven verses (w. 70—76) to the end of the Vajravarahi 
Sadhana in order to describe the cremation grounds in more detail. In the 
discussion that follows, I draw upon these works. They are summarized in 
tabular form in table 14 (with notes).312

. 70- The Vajravarahi Sadhana verses describe the cremation grounds first in 
the cardinal, and then in the intermediate, directions. Here we see that 
each cremation ground has its own distinctive characteristics. Each is indi
vidually named and has a named set of features and creatures dwelling 
within it. These include a tree, a protector, a serpent (nagah), and a cloud. 
Other texts also mention demons (rdksasas), great adepts {mahasiddhas), 
funeral monuments (caityas), mountains, fires, lakes (the abode of the 
nagas), and rivers (which in pictorial representations often divide the cre
mation grounds). Sometimes the inhabitants are described in relation to 
each other, as when the naga at the foot of the tree makes obeisance to the 
protector (see notes to table 14).

Other accounts are given in more general terms. The cremation grounds 
are home to fearsome creatures, such as crows, owls, vultures, jackals, 
hawks, lion-faced and tiger-faced beings, lizards, camels, and so on. Grue
some corpses are found impaled on spears, hanging, half-burned, or decap
itated; their dismembered parts are scattered about: skulls, knees, large 
bellies, heads with tusks, and bald heads. Supernatural spirits haunt the 
grisly place, such as yaksas, vetalas, rdksasas, and others roaring with kilikild 
laughter. Finally, we find tantric adepts and spiritual beings resident there; 
siddhas with magical powers, vidyadharas, troops of yogins and yoginis, 
and so forth.313 Another sadhana from the Guhyasamayasadhanamala col
lection (GSS34) describes the cremation grounds as follows:314

In this [explanation?] there are the cremation grounds; they are 
harsh and terribly frightening; they [each] have a protector, a 
tree, a serpent lord, and a cloud king. They are replete with the 
eight [auspicious] signs. This is the characteristic of the crema
tion ground. It is said: He should perform the prior service
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actually in the cremation ground in which [there are terrible dis
turbances] such as fearsome fights, which is disfigured, which is 
very gruesome, [and] in which there is a terrifying noise from the 
crowds of female ghosts. [He should perform it] in the company 
of female ghosts, female goblins, female jackals, and so on.

The cremation grounds are often vividly depicted in tangkas. Com
monly, the different cremation grounds are separated by rivers (usually 
eight), which are seen running through them, as in plates i, n, and 13 (and 
on the detail of the tangka shown here on the back cover). Within the cre
mation grounds, we see depicted the protectors and their consorts on their 
appropriate mounts, often presiding at the center of each cremation 
ground, seated by a tree and surrounded by fearsome animals, birds, skele
tal remains, and plenty of bones. We can also see fires, caityas, nagas, 
mahasiddhas, devotees, and wild dancing figures. In some tangkas (as in 
the small details of plate 11), we find the cremation grounds depicted inside 
the circle of protection, with auspicious embellishments beyond that 
(although GSS34 cited above included the auspicious signs as features of 
the cremation grounds themselves). Other artists depict the cremation 
grounds outside the circle of protection (as in the crowded and lively scenes 
on plate 12). Where the cremation grounds appear as a pictorial backdrop 
to tangkas (as in plates 1 and n), it is particularly clear that they are not 
meant to take a peripheral place in the outer reaches of the mandala, but 
that they underpin the whole scene, with the rest of the mandala super
imposed upon them.315

As they fill the entire vajra ground (which itself fills all of space), the cre
mation grounds take on cosmic proportions. In this respect it is interest
ing to note that some of the cremation-ground features bear similarities to 
the traditional Abhidharmic cosmos. This suggests that the higher tantras 
are recasting the cosmos along kdpdlika lines so that the eight cremation 
grounds become a cosmological model in their own right. Thus, just as the 
cremation grounds, spread in the eight directions, are presided over by the 
traditional protectors and include eight mountains and eight lakes, so the 
cosmos according to the Abhidharma describes continents spreading in the 
directions (although twelve in number), with eight mountains (Mount 
Meru and its seven mountain ranges) and eight “lakes.”316 Features of our 
own continent, Jambudvipa, may also be echoed in the composition of the 
cremation grounds, as it too contains sets of mountains, a lake (Lake Anava- 
tapta beyond Gandhamadana Mountain), and rivers. The jambu tree is
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located near the lake (ADK ch. 3, v. 57), and there are also eight nagas who 
are said to sustain the earth (ADK ch. 3, v. 83b—d with Pruden 1991 n. 472).

The development of a cremation-ground cosmology is evident in myths 
from the yogatantra corpus dealing with the subjugation of Saiva deities. 
In the Sarvatathdgatatattvasamgraha (STTS ch. 6), the conversion of Siva 
brings about the creation of a new buddha field in the form of a cremation 
ground called “Covered with Ashes” (Bhasmdchanna), while Siva himself 
becomes the tathagata “Lord of Ashes” (Bhasmesvara). The new cosmo
logical perspective is strikingly illustrated in the contemporary (eighth-cen
tury) *Guhyagarbha. In this text, Heruka is emanated in warrior stance 
upon a mountain of bones surrounded by an ocean of blood—a clear ref
erence to the traditional cosmology of Mount Meru and its surrounding 
ocean. It is in just these terms that a twelfth-century Tibetan work seeks 
to account for the origin of the cremation-ground cosmos:317

At the beginning of this kaliyuga, beings started contending with 
each other through their common animosity. As the bodies 
started piling up from their mutual slaughter, they were removed 
to the various directions, and the eight great charnel grounds 
formed. From the corpses ran blood and, as its vapor rose into 
the sky, the eight clouds evolved. When the clouds gave off rain, 
the eight rivers developed, and in them the eight divine nagas 
arose. Mists came from the rivers, and the eight trees grew, each 
of them with its own protector. Then to the south of Sumeru, 
in the continent of Jambudvlpa, Mahesvara’s emanation arose.
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E N W S NE

Cremation gr. 
(smasdnam)

Candogra Gahvara “Karankaka”11
(Jvàlàkula)

“Subhïsana” Attattahàsa

Tree1"
(vrksah)

Siris'a1* Bodhiv Kankeli*1 Cüta*11 Trivata*111

Protector*11
(dikpatih)

Indra*111 Kubera*lv Varuna** Yam a**' ïsana**11

Serpent**1
(nâgah)

Vasuki**11 Taksaka**111 Karkota**1* Padma*** Mahâpadma***1

Cloud***
(meghah)

Garjita Ghurnita Ghora Avartaka***1 Ghana

Caitya Sitavajra 
M ountain Sumeru 
[Not in SUT/GSS11]

Samskàravajra
Mandara

Samjnàvajra
Kailâsa

Pisunavajra
Malaya

Cittavajra
Mahendra

i For the sources drawn together in this table, see endnote 312.
ii See Textual Note to v. 70 for a discussion of the names of the western and southern cre

mation grounds.
iii Meisezahl (1980: 9) states that exegetes often equate the eight trees with the eight bodhi- 

trees of the buddhas (the current buddha, plus the seven previous ones who also attained 
enlightenment under trees). The Smasânavidhi (v. 24) states that each tree has a secondary 
tree (upavrksah) beside it, which is lovely and covered in vanga flowers and fruit. This text 
also states (v. 23) that in each tree there lives a demon (rdksasah), naked and wrathful in 
form, who eats human flesh and who has the animal face o f the mount o f the dikpati in his 
cremation ground. These rdksasas would seem to be the same as the eight ksetrapàlas men
tioned in the Adbhutasmasànâlamkâra (Meisezahl 1980: 19), whose colors correspond to 
those of the dikpdlas and who are also animal-headed, their theriocephalic forms deter
mined by the dikpdlas mount. In the details from the Vajravàràhï tangka on plate 1, the 
tree-dwelling rdksasas are seated on the mount, while the dikpati is without a mount but is 
in embrace with his consort. The artistic representations in Meisezahl’s tangkas show the 
râksasa/ksetrapâla seated in the tree, his lower body masked by leaves, and only his torso vis
ible. The Adbhutasmasânavidhi specifies that he holds a chopper and skull bowl, but the 
details from Meisezahl’s planche 1 {ibid.: 85-92) show different abhinayas with no attrib
utes. Some illustrations also seem to depict the rdksasas as female. The individual names of 
these tree-dwellers are absent in the Smasânavidhi. Meisezahl states that in the Adbhutasma
sânavidhi, the ksetrapdla “pone le nom, parfois en abrégé, du cimetière qu’il habite.” In con
trast, however, the notes to his planche 1 {ibid.: 85-92) ascribe an incomplete set of names 
determined by the particular therianthropic form, namely, Gajamukha, white (E); 
Manusyamukha, yellow (N); *Makaramukha/Makarasya? (not given), red (W); 
*Mahisamukha/Mahisasya? (not given), black (S); Gomukha (NE); Chagànana, red (SE); 
Ghoràndhakàra, buffalo’s head (SW); Mrganana (NW).

iv Usually Sirisa, but Sukataru in GSS34, both names for Acacia Sirissa. Perhaps problematically, 
the Adbhutasmasànâlamkâra gives harivdsa (Ficus religiosa) for the east and * bodhivrksah for 
the north, which are synonyms. Meisezahl (1980:19) doesn’t note any problem in the text.

v asvattha in SUT (17 v. 38a), Smasânavidhi (v. 6), and Smasânâlamkàratantra (Meisezahl 
1980: 22), also a name of the bodhi tree, the sacred figtree (Ficus religiosa).

vi The Kankeli (also in SUT ch. 17, v. 38b) is Jonesia Asoka. In other texts, it is called As'oka, 
e.g., in the Adbhutasmasànâlamkâra (Meisezahl 1980: 19) and Smasânavidhi (v. 8). It has 
flaming red flowers.
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SE SW N W

Laksmlvana Ghorandhakara Kilakilarava

Karanja“ Lata-Parkatix Arjunaxi

Vaisvanara™" Jatudhana*“ Prabhanjana”1

Huluhulu”cvii Kulikaxxvii' Sankha1““

Prapurana”“11 Varsa”“"1 Canda

Kdyavajra
Gandhamadana

Ratnavajra
Hemaparvata

Dharmavajra
Sriparvata

vii The mango tree.
viii The triple banyan (Ficus indica), also reported as vata (in SUT ch. 17, v. 38a; GSS34) and 

nyagrodha (in Smasanavidhi v. 12 and Adbhutasmasandlamkara, Meisezahl 1980:19).
ix Karanja is Pongamia Glabra.
x Lata-Parkati, the Creeper-Parkati/Parkati (Ficus infectoria).
xi Arjuna is Terminalia-Arjuna, listed as pdrthiva (in SUT ch. 17, v. 38d), and dhananjaya

(GSS34). Meisezahl (1980: 19) reports it as questionable (srid grub?) in Adbhutasmasana- 
lamkdra.

xii An ancient set (e.g., Manu v. 96), according to Puranic legend, the eight protectors 
(astadikpalah) were appointed to each direction by Brahma. They are listed variously as:
Indra (E), Kubera (N), Varuna (W), Yama (S), Soma/Candra, also Isani/Prthivi (NE), Agni
(SE), Surya/Nirrti (SW), Pavana/Vayu (NW). The protectors (also termed here dikpatis 
tdikpalas/lokapalas) are described iconographically in Luyipada’s Smasanavidhi, and the 
Adbhutasmasandlamkara as reported by Meisezahl (1980: 19). The Smasanavidhi (v. 20) 
states that they are in union with their “wives” (sapatnikdh) and that they have four arms, 
two of which make the anjali gesture of obeisance, the second pair holding the emblems 
(usually a skull bowl and a tantric weapon). The Smasdnalamkdratantra (Meisezahl 1980: 
21-22) includes Surya, Soma, and PrthivI as co-protectors. Some tangkas show the protec
tors upon their mounts; others sitting at the base of the tree (Meisezahl, K. Gyatso).

xiii Indra is king o f the gods, also called Sakra {Smasanavidhi v. 4) and Devendra (GSS34). In 
the Smasanavidhi he is described mounted on his elephant, Airavata. He is white and holds 
a vajra (left) and skull bowl (right); in Adbhutasmasandlamkara (Meisezahl ibid.: 20) he is 
said to hold a vajra (left), and make the threatening gesture, the tarjanimudra (right).

xiv Synonyms for Kubera are Dhanada (in SUT ch. 17 v. 39a), Yaksadhipa (in GSS34) or 
Vais'ravana (Gyatso). Kubera is the custodian of wealth, and king of th t  yaksas (cf. Vana- 
parvan ch. 3, v. 10 o f the Mahabhdrata). In kavya, he appears famously at the start of 
Kalidasa’s Meghadiita. In Puranic literature, yaksas are a class of “semi-god” (upadevah), 
which include the vidyadhara, apsaras, yaksa, raksasa, gandharva, kinnara,, pisaca, guhyaka, 
siddha, and bhiita. These are all spirits associated with cremation grounds in Buddhist texts 
and appear in the bali mantras. Iconographically in the Smasanavidhi, Kubera has a human 
mount (v. 6: naravdhana-), is yellow, and “holds a mongoose spitting out a jewel” (v. 6cd: 
nakulam udgilad ratnam dhatte...) and skull bowl. In the Adbhutasmasandlamkara 
(Meisezahl 1980: 20) he is yellow, mounted on a “nidhi” and holds a club (left) and makes 
the gesture of threatening (right).
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xv Varuna is a prominent god in the Vedas; his later association is as lord of the waters. Hence, 
he is listed as Nagendra (in SUT ch. 17, v. 39b) and is described in the Adbhutasmasdnalam- 
kdra (Meisezahl 1980: 20) as mounted on a makara. He is red in color and brandishes a lasso 
(left). K. Gyatso states that he is white, has a hood of seven snakes, and holds a snake rope 
and skull cup.

xvi Yama is associated with the south and with the sun (vivasvat, descended from Surya), hence 
he is also “Vaivasvata” (GSS34) or “Yama Vaivasvata.” He is also god of death, Kala, whose 
agents brings departed souls to Yamapurl. Iconographically, the Smasdnavidhi describes 
Yama as mounted on a buffalo (v. 10: mahisarudha-), black, red-eyed, fat, fearsome, hold
ing a stick/cudgel (dandah) and a skull bowl. This accords with the description reported by 
Meisezahl (1980: 20) in the Adbhutasmasdnalam kdra.

xvii The northeast (aisdni) is associated with Siva, hence Is'ana also appears as Nllalohita (in 
GSS34), a synonym of Siva in epic and Puranic tales, and Kapalis'a (in Smasdnavidhi v. 12). 
He is described as white, carrying a trident (siili), mounted on a bull, and wearing a tiger- 
skin (in Smasdnavidhi v. 12 and Adbhutasmasdnalam kdra Meisezahl 1980: 20).

xviii The southeast (agneyya) belongs to Agni (in Smasdnavidhi v. 14 and the Adbhutasmasana- 
lamkara Meisezahl 1980: 20). Here, the synonym “Vaisvanara” is given, the name of the fire 
in the Caturmasya sacrifice; hence it is also listed as Hutavahadigls'a (GSS34) and “Hutas'ana” 
(in SUT ch. 17, v. 39c = GSS16). He is described in the Adbhutasmasdnalamkara as mounted 
on a goat, potbellied, red-limbed, having a “firepit skull bowl” (?kundakapali) and a “pot 
with rosary” (saksasutrakamandaluh).

xix The southwest (nairrti) is the quarter of the demons, lorded over by the demon-imp Nairrti 
(in Smasdnavidhi^. 16). Nairrti is the child of Nirrti, “Calamity/Death,” wife of Mrtyu. He 
is also called Raksasa (as in Adbhutasmasdnalamkara Meisezahl 1980: 20) and Nis'cares'a, 
“Lord of Night Wanderers” (in GSS34). “Jatudhana” also appears as Yatudhana (Monier- 
Williams 1899), a kind of evil spirit or demon responsible for sorcery or witchcraft (ydtuh). 
He is described in the Smasdnavidhi (v. 16) and Adbhutasmasdnalamkara as blue-back (nila), 
standing on a corpse, holding sword and skull bowl, naked, with men’s skulls on his head 
[as a chaplet].

xx The northwest (vayavi) is protected by Prabhanjana [Vayu], hence listed also as the wind, 
“Vata” (in Smasdnavidhi v. 18), but— problematically, suggesting the southwest— as Raksa- 
sendra/Raksasa in SUT (ch. 17, v. 39d) and Adbhutasmasdnalamkara (Meisezahl 1980: 20). 
He is described in the Adbhutasmasdnalamkara and Smasdnavidhi as blue/smoke-colored 
(respectively), mounted on an antelope (mrgah), holding a yellow banner (dhvajah) and 
skull bowl.

xxi The naga kings (here, nagardja-, nagesa-, nagendrabhujagesa-) are described iconograph
ically in Luylpada’s Smasdnavidhi and the related Adbhutasmasdnalamkara reported by 
Meisezahl (1980:19). The descriptions are missing for the intermediate directions N W  and 
NE, possibly due to lost verses. This text states that all wear white ornaments (v. 19: 
sitdUmkdrabhusitah). The plates to planche 1 (Meisezahl ibid.: 85-92) show that the nagas 
have human torsos above their coiled snaketails and raised hoods above their heads. 
Meisezahl (1980: 20-21) consults Bu ston for their colors and describes the markings that 
each bears upon his raised hood. They all make obeisance to the dikpati who is before them. 
They are seated beneath the tree (in Smasdnavidhi v. 17). Their presence must be related to 
that o f the cloud king, since nagas are associated with water and rain. More complex 
accounts (e.g., K. Gyatso and some tangkas) provide a lake in the cremation ground as an 
abode for the naga.

xxii In the Smasdnavidhi (v. 5), Vasukl is white (Bu ston: yellow), with a blue lotus on his hood. 
He makes the anjali, bowing before the lord before him.

xxiii The Smasdnavidhi states that Taksaka is red (v. 7: bandhukapuspasamnibhah) and has a 
svastika on his hood, making the anjali with bowed head. Meisezahl (following Bu ston) 
states that he is black.

xxiv In the Smasdnavidhi (v. 9), the naga Karkota is described as “resplendent as dark-green 
durva grass” (durvasyamasamadyutih), with three lines on his throat, and making the anjali. 
(Meisezahl, following Bu ston, describes him as red.)

xxv The Smasdnavidhi (v. n ) states that Padma is white and has on his hood speckles of
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sea[water] (Meisezahl reads: vankabindusironkitah; Finot reads vahga°, a type o f flower 
mentioned on the upavrksah in v. 24). He supplicates his teacher (yacann ajndm ca sastaram) 
in the usual manner with the anjali. (Meisezahl, following Bu ston, states that he is red.)

xxvi In the Smasdnavidhi (v. 13), Mahapadma is “lovely like the moon,” with a trident (trisulah) 
on his hood, making the usual anjali. (Meisezahl, following Bu ston, states that he is green.)

xxvii H uluhulu is also “Ananta” (in the Smasdnavidhi v. 15 and Adbhutasmasanalamkara 
Meisezahl 1980: 20), described there as [colored] like a peacock’s neck (sikhikanthanibha), 
with a lotus on his hood, making the anjali before his lord’s feet. (In Meisezahl, following 
Bu ston, he is yellow-white.)

xxviii Kulika/Kulis'a is described in the Smasdnavidhi as smoke-colored, having a half-moon on 
his hood, seated beneath the mass of creepers (latajatydm), making the anjali. (In Meisezahl, 
following Bu ston, he is yellow-white.) The mss. of GSS report Kulis'a (see GSS11 edition, 
apparatus to v. 77).

xxix Sankha is also listed as Sankhapala (GSS34). In Smasdnavidhi (v. 19), there is a very brief 
description of him as yellow, with spots [on his hood] (kalankita), or a tilaka (Meisezahl 
reporting the Adbhutasmasanalamkard).

xxx The clouds, or cloud kings (megharaja GSS34), in the cardinal directions have names that 
are associated with the loud noises of thunderclouds; the names of the clouds in the inter
mediate directions (GSS11 v. 77) are associated with rain. The names in the Smasdnavidhi 
(v. 21) are different in some cases (the sequence for the directions is insecure): Jayabhadra, 
Srinando (Tib: *Srighana, Meisezahl 1980: 37), Vrstisupriya, Drutaghosa, Canda, Varsa, 
Purana, and Capala. As these names suggest, the clouds are loud and terrifying, emitting 
lightning and torrents of rain {Smasdnavidhi v. 22). Their presence in the cremation grounds 
may be connected with the appearance o f the nagas who are deemed responsible for rain.

xxxi Avartaka: “Personified Cloud,” also listed as Balahaka, “Thundercloud” (in GSS34).
xxxii Purana (in SUT ch. 17, v. 41c), but GSS11 mss. report prapurana.
xxxiii Varsa is also given as Varsana (GSS34).
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The Cosmos and Temple Palace

(See The commonest method of visualizing the deity’s dwelling place in main- 
v. 35) stream sadhanas—even in higher tantric sadhanas, such as the Abhisamaya- 

manjari—is not as a cremation ground but as the traditional Abhidharmic 
universe. This begins with the visualization of the elements that underpin 
the earth’s surface; the yogin then sees the axial mountain Sumeru (or 
Meru) rising up into the heavens. Above this (or encompassing it all), he 
installs the circle of protection and the dharmodaya, or “origin of existents.” 
Finally, upon the mountain’s peak, he visualizes an elaborate and decora
tive temple palace (kutagdrah) as the future abode of the deity. This more 
traditional method is also mentioned briefly in the Vajravarahi Sadhana, 
which offers it as an alternative at the end of meditation stage 1 (v. 35). In 
our text, the visualization includes the generation of the elements and 
Mount Meru inside the vajra ground, but it omits any mention of the tem
ple palace. Before exploring why this is so, we will look in more detail at 
the visualization of the cosmos itself.

Umapatideva’s prescriptions for the meditation can be filled out from 
the account in the Abhisamayamanjari. Here we see how the cosmic ele
ments are produced from their own seed-syllables, yam, ram, vam, and lam, 
and how each has a particular shape and is adorned with its own symbols.318 
The meditation also states that the yogin sees his own consciousness “as” 
the elements, a reminder that the practitioner’s normal ego identity has 
been dissolved as a result of the previous emptiness meditations:319

Arising from the meditation on emptiness under the influence 
of the latent impressions (avedha) [established in his conscious
ness] by his original resolve [i.e., the bodhisattva vow], he should 
visualize his own consciousness as the mandalas of wind, fire, 
water, and earth, one above the other. [These are] generated from 
the syllables yam, ram, vam and lam in the shape of a semicircle, 
triangle, circle, [and] square, colored blue/black, red, white, and 
yellow, [the semicircle] having a fluttering flag marking both 
tips, [the triangle] marked by a flame, [the circle] marked with 
a vase, and [the square] with three-pronged vajras in the four 
corners as symbols. Then on top of that, generated from the syl
lable sum, he should visualize Sumeru as four-sided with eight 
peaks and made of silver, lapis lazuli, crystal, and gold on its east
ern, southern, western, and northern sides [respectively].



This meditation is summarized in table 15, and shown in figure 25.
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Table 15. Element visualization with Mount Sumeru

Element Syllable Shape Color Symbol

wind yam semicircle blue/black blue flag fluttering at each end

fire ram triangle red red flame

water varn circle white white vase

earth lam square yellow yellow three-pronged vajra 
at each corner

Sumeru sum. four-sided bejeweled surrounded by seven square 
mountain ranges, etc.

Figure 25. The cosmos.

At the center of figure 25 is the cosmos according to the sadhana visual
izations of the yoginltantras. For comparison, the elements that make up 
the cosmos according to the Abhidharma are shown to the left, while to



1 4 6 V A J R A Y O G I N i

the right, the elements according to the cosmos of the Kalacakra (suggest
ing, perhaps, that this later tantric system was informed by the develop
ments in the yoginltantras). The traditional cosmos is described in the 
Abhidharmakosa and bhasya (ch. 3, “The World”)- It is said to exist upon 
a substrate of space (akdsah), upon which rest cylindrical layers of wind, 
water, and gold, one upon the other, each diminishing in size. Upon the 
topmost layer of gold is the ocean, which is encompassed by an iron ring 
at its rim and dotted with twelve continents in the four directions. At the 
center of the ocean are the mountains: seven ranges separated by lakes with 
Mount Meru in the center. (See plate 15.)

Comparing this with the sadhana visualization, it is clear that several 
changes have taken place.320 Firstly, the higher tantras replace the substrate, 
space—which is a metaphor for emptiness—with emptiness itself. This is 
appropriate to the sadhana because the visualization of the cosmic sub
strate “emptiness” arises out of the experience of emptiness that the yogin 
has cultivated in the foundational meditations on emptiness that precede 
it (sometimes directly preceding it, as in the Abhisamayamanjari cited ear
lier).321 Next, the sadhana visualizations introduce the element fire between 
the mandalas of wind and water, producing the new sequence: wind, fire, 
water, and earth. This sequence mirrors the traditional list of the elements 
within the human body (ADK ch. 3, v. 44b) and has the effect of corre
lating macrocosm (the cosmos) and microcosm (the practitioner). This 
correlation is a theme developed later in the sadhana, particularly in the 
meditations upon the body mandala. Finally, the sadhana visualization 
directs the meditator to visualize Mount Meru resting directly upon the ele
ment earth, somewhat simplifying the traditional cosmic features of the 
ocean and its continents.

In contrast, the visualization of Mount Meru itself may be elaborate. 
Once again, the earlier citation from the Abhisamayamanjari fills out details 
that are absent in the brief prescriptions of the Vajravardhl Sadhana (v. 35c). 
The Abhisamayamanjari is typical of mainstream sadhanas in that it accords 
with the Abhidharmakosa and its commentaries, in which Mount Meru is 
described as square, with four immeasurable walls made of gold, silver, lapis 
lazuli, and crystal facing north, east, south, and west respectively (ADK ch. 
3, v. 50a, with Vyakhyd by Yas'omitra). Sadhana literature often refers to the 
“eight peaks” of Meru (ADK ch. 3, w. 48b-4$)c), that is, its own central peak 
(the square of four jeweled substances), plus the seven golden “peaks” in 
diminishing height that form concentric squares around Mount Meru.322 
Meru itself also has four “terraces” (parisandas) that are the abode of vari
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ous types of beings. In a visualization of Sumeru supplied by mKhas grub 
rje (p. 175), which he ascribes to the kriyatantra, the terraces are to be embel
lished with stairs of precious stuffs, wish-fulfilling trees, and victory banners. 
(These are also visible on plate 15.)

In traditional, Abhidharmic cosmology, Meru is crowned by the city of 
the thirty-three gods (Sudars'ana) with Sakra’s palace (Vaijayanta) at the 
center, surrounded by parks “for pleasure and for love” (ADK ch. 3, w. 
65-68). In the higher tantras, Sakras temple palace is taken over by their 
cult deities, and the central mountain becomes a stage to the cosmic dra
mas of enlightenment played out by new buddhas at the head of new divine 
retinues.323 Mainstream sadhanas frequently draw on formulaic verse from 
older yogatantra sources to describe the ornamental features of the temple 
palace: It is made of jewels, is square with four or eight pillars, and has 
four multilevel porticoes. The eaves are supported by makaras (mythical 
sea monsters), flanked to the right and left by a buck and a doe, and topped 
by a Dharma wheel. It is beautified with strings of pearls, cloth banners, 
vases, mirrors, yak-tail fly whisks, multicolored pennants and bells, and 
may sport a cupola adorned by a jewel and a vajra, or vajras resting on 
sickle moons at the four corners.324 In tangka paintings, the porticoes are 
aligned with the four tips of the double vajra upon which the whole edi
fice rests (visvavajravedika).325 These elaborate gates are usually drawn as if 
seen from in front, as in plates 12 and 13—although the rest of the mandala 
is shown from an aerial perspective. In plate 14, however, we see the entire 
temple palace in three-dimensional elevation.326

Fig. 26. Double vajra.

In rejecting the temple palace as the residence of the deity, the Vajra- 
vardht Sadhana makes significant strides toward a more integrated higher 
tantric practice. We have seen that the prescriptions for the cremation 
grounds are given weight in the sadhana with an extra series of verses (w.
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7 0 - 7 6 )  supplementing the main prescription (in v. 16). In contrast, the 
visualization of the cosmos is merely appended in brief at the end of the 
first meditation stage. The Vajravardhi Sadhana therefore represents an 
interesting phase of development within the Guhyasamayasadhanamald col
lection as a whole. It appears to be midway between sadhanas that remain 
rooted in the cakravartin temple palace tradition, and those that depict a 
more consistent representation of kdpalika praxis. Thus, we can broadly 
identify three types of sadhana composition, all roughly contemporane
ous, in the Guhyasamayasadhanamald.

1. First are the mainstream sadhanas that follow the traditional cakra
vartin model. These locate the temple palace upon Mount Meru (visu
alizing it inside the circle of protection and the origin of existents 
[dharmodaya]). They make no reference at all to the cremation 
grounds as a location for the self-generation, despite the fact that they 
deal with the generation of a kdpalika deity—for example, the Abhi- 
samayamahjari (GSS5; based on the Herukabhisamaya f. 3v) and 
sadhanas by Advayavajra (e.g., GSS3).

2. Next are the transitional sadhanas that combine an implicit temple 
palace model with a greater focus on kdpalika praxis. This is the mid
way position of the Vajravardhi Sadhana. As the mandala is built up 
in the subseqent meditation stages, we will see that its structure is 
that of the temple palace, in which deities of the retinue are placed 
formally around a central cakravartin-style deity. Despite this, the 
Vajravardhi Sadhana omits any mention of the temple palace itself, 
perhaps an admission that the formal symmetry of this structure is an 
anachronism within the cremation-ground culture of a kdpalika cult. 
Although our author does include the visualization of the traditional 
cosmos, he downgrades it to a lesser alternative by placing it at the end 
of his first meditation stage (v. 35). His preferred emphasis on the cre
mation-ground cosmology highlights the fact that the deities of 
Vajravarahi’s mandala inhabit a very different setting and command 
a very different worldview. These developments have their base in 
scripture, for it is notable that Umapatideva’s omission of the temple 
palace mirrors the Samvarodayatantra (ch. 13, w. I2 -I3 ff .) .327

3. Moving a stage further still toward the integration of kdpalika inter
ests, the Guhyasamayasadhanamald also includes a group of “skeleton 
arch” (karankatorana) sadhanas (GSS32-34). In these, we find that 
the anomalous temple palace has been restructured in a style more
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architecturally suited to its cremation-ground setting. The self
generated goddess is enthroned beneath an arch of human skeletons 
that is ornamented with skeletonic parasols. These developed kapalika 
sadhanas also show a greater degree of internalization within the med
itation techniques espoused, based on the yogic methods of svd- 
dhisthana (“self-consecration”) practice (see the appendix for more 
details).

Self-Generation through the Awakenings

. 16 The next stage in the visualization is perhaps the most important in the 
sadhana as a whole: the self-generation of the yogin “as” Vajravarahl. The 
yogin begins by creating a locus for the forthcoming meditations at the 
center of the cremation grounds (v. 16a). He first visualizes an inverted tri
angle that (in our text) is white in color,328 and within which he sees a 
vibrant red lotus (v. i6b-d). The triangle is the “origin of existents” 
(dharmodaya) or “source of [all purified] dhannas” (dharmodayah), a spatial 
and visual metaphor for the unoriginated, transcendental plane of real
ity.329 Terms such as the Dharma body (dharmakayah), suchness (tathata), 
and the sphere of Dharma (dharmadhatuh) are also applied to the dharmo- 
day a, and it is often said to “have the nature of the dharmadhatu” (dharma- 
dhatusvabhava) or to be “one with the dharmadhatu” (dharmadhatumaya). 
As a “source” or “origin,” the dharmodaya is also equated with the female 
sex organ or womb (bhagah, yonih). This imagery is highlighted by its 
inverted triangular shape (V), which is a simulacrum of the pubis. As in 
north Indian post-Gupta scripts, V happens to represent the letter e, so the 
dharmodaya is sometimes referred to simply as e,330

The fact that the origin of existents represents both the reality of empti
ness and a woman’s sex reflects the sexual soteriology of the higher and 
highest tantras.331 In these systems, emptiness is described experientially as 
the ecstatic, all-consuming great bliss, the tantric metaphor for which is 
orgasm. Thus, the experience of emptiness or bliss is said to “arise in” or 
to be “produced from” the dharmodaya, or the woman’s sex. This imagery 
is employed in both the Guhyasamaja (yogottara) and Hevajra (yoganirut- 
tara) traditions, in which the root tantras famously begin: “Thus have I 
heard: At one time the Lord sported in the vaginas of the vajra maidens.”332 
Here, because the vagina represents the bliss of enlightenment, it becomes 
another spatial metaphor for buddhahood. Its locus is the blissful dwelling
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place of the buddhas, a tantric reworking of the Mahayana concept of the 
pure land Sukhavatl.333 Where tantric deities are in sexual union, the female 
deity represents bliss, emptiness, or wisdom, while the male partner sym
bolizes compassion, or means (updyah). In the VajrayoginI tradition, how
ever, the goddess is without a consort, and so she represents in herself the 
union of both wisdom (female) and means (male). Nevertheless, sexual 
symbolism still permeates the visualization. For example, during the med
itation representing Vajravarahl’s “conception” (v. 17), we will see that her 
seed-syllable vam is visualized inside the dharmodaya. Here, the syllable 
vam is also the seed-syllable for the vajra, which is a tantric euphemism for 
penis, while the dharmodaya triangle symbolizes the woman’s sex or womb. 
Because of the coincidence of V with the letter e, the word evam (syllables 
e + vam) is often said to symbolize this union: “Homage to you, Vajra
yoginI; [you] who is seated in the syllables ¿>(V) -vam, whose form is innate 
(sahaja) bliss, who is the knowledge of wisdom, and who is placed in the 
body!”334

w . The following verses describe the conception and birth of the deity. The 
I7~I9a terse lines of the Vajravarahi Sadhana in fact describe a sequence of med

itations known in exegetical works as the five awakenings (pancabhisam- 
bodhikramah). These are significant in that they define the Vajravarahi 
Sadhana as a sadhana of the “generation method” (utpattikramah). The 
five awakenings have their roots in the yogatantras, where the term “awak
ening” (abhisambodhih) refers to a meditation on the five wisdoms as part 
of the preliminary emptiness meditations.335 The term seems to have been 
first applied to the process of self-generation in the Hevajratantra, although 
it is chiefly the Hevajra commentarial tradition that is responsible for its 
analysis into the five awakenings.336 The subject proved to be a fertile 
ground for meditative and exegetical elaboration. Indeed, the five awak
enings are only one of many sets of correlations that surround the self- 
generation process, including an earlier systematization in the yogottara 
tradition that produced a rather different [set of] four vajras (vajracatuska). 
A set of “six gods” is also taken up in one Tibetan tradition and correlated 
with the five awakenings.337

Because the Vajravarahi Sadhana deals with the subject only briefly, a 
fuller exposition of the five awakenings is cited below from an elaborate 
prose passage in the Abhisamayamanjari. Following the exegetical tradi
tion, Sakyaraksita correlates each stage with a wisdom, signifying that the 
deity “born” in the self-generation is endowed with every aspect of enlight
ened wisdom.338



At the center of that [temple palace]339 he should perceive a red 
pam transforming into an eight-petaled lotus symbolizing the 
eight worldly dharmas (astalokadharmata-). On the pericarp, on 
a sun disk symbolizing the extinguishing of the darkness of igno
rance, [he should visualize] a <vam> seed-syllable situated on a 
sun disk inside the central hub of a vajra, which has [itself] been 
produced from a red vam, and which is in the space between a 
sun disk and a moon disk (samputamadhye). [The vam syllable is 
understood as] the great bliss of the union of the moon [on the 
one hand], which is produced by the transformation of a double 
row of vowels and is identical with mirror wisdom (adarsajnana- 
svabhdva-)y and the sun [on the other], which is produced by the 
transformation of a double row of consonants including d dh d  
dh ya la and is identical with the wisdom of equality (samata- 
jndnasvabhava-). [The vam syllable itself is] identical with dis
criminating wisdom (pratyaveksanasvabhava-). With rays created 
by that [vam] that have the form of the goddess, he should [then] 
irradiate the ten directions, [and then] perform the welfare of [all] 
beings, [followed by] the withdrawal [of the rays] back again into 
[the vam] itself. [This is] the performance wisdom (krtydnustha- 
nam). With the transformation of all that, [he should visualize] 
himself as the goddess Vajravarahi, identical with the wisdom of 
pure reality (suvisuddhajnanasvabhava-).

The sequence of the awakenings, and their correlating wisdoms, is sum
marized in table 16.

S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A  151

Table 16. The five awakenings

Sequence o f Generation Correlated Wisdom

I. the moon disc mirror wisdom (a d a r sa jn d n a m )

2. the sun disc wisdom of equality ( s a m a td jn a n a m )

3* the seed-syllable (or emblem) discriminating wisdom  
(p r a ty a v e k s a n d jn a n a m )

4 - the emission and retraction 
o f rays

performance wisdom ( k r ty d n u s th a n a jn a n a m )

5 the transformation o f the wisdom o f pure reality
seed-syllable into the deity ( m  v is u d d h a d h a r m a d h a tu jn d n a m )
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v. 17a The Vajravdrahi Sadhana covers the first two stages of the five awaken
ings in one line (v. 17a). It instructs the sadhaka to imagine a moon disk (the 
first awakening) and a sun disk (the second awakening); these are seen lying 
upon the red lotus that is inside the dharmodaya. The passage just cited 
from the Abhisamayamanjari&esoxfozs a more complex version of the med
itation. In a tradition following both the Hevajra and Samvara scriptures, 
the disks are generated from the letters of the alphabet. The moon disk is 
produced from a sequence of vowels, and the sun disk from a sequence of 
consonants, which is termed in brief the “yoga (‘union’ or ‘practice’) of vow
els and consonants” (dlikdliyogah).m The alphabetical sequence of letters 
has been shown above in the vagvisuddhi (GSS5 Sed p. 125, K 14V 5); but here, 
the Abhisamayamanjari states that the sixteen vowels (a a i i u u r f l u e a i  
0 au am ah) should be visualized as a double row, thus making thirty-two 
letters, and that the thirty-three consonants (ka to ha) should also be 
extended by the addition of ksa and six other letters (da dha da dhaya la), 
to make forty. This row of forty letters is also visualized as a double row, 
making eighty consonants in all. This embellishment introduces the added 
symbolism of the thirty-two auspicious “major marks” (laksanas) and the 
eighty “subsidiary marks” (anuvyanjanas) of a buddha. Some sources add 
that the rows of letters are seen to revolve, the vocalic turning counter
clockwise and the consonantal turning clockwise, before they transform into 
the moon and sun disks respectively.341

At the close of the second stage of the awakenings, the sun disk and 
moon disk should be seen to mingle. This is a simulacrum of sexual union 
and gives rise to great bliss. For just as the vowels and consonants formed 
a pair of opposites that represented the polarity of female and male, this is 
true also of the two disks. In this case the red sun disk symbolizes the blood 
of the female partner, and the white moon disk the semen of the male part
ner (e.g., Beyer 1978: no), thus supplying two of the three essential factors 
required for conception in traditional embryology (ADKbh ch. 3, w . 
10-17). The third factor, the intermediate being, arises in the course of the 
next awakening.

. I7b-d In the same verse, the Vajravdrahi Sadhana describes the third awaken
ing: the visualization of Vajravarahl’s seed-syllable, vam, between the two 
disks. This represents the third requirement for conception, namely, the 
presence of the intermediate being (gandharvasattvami)iA1 that is generated 
when the great bliss of intercourse gives rise to the implantation of a “seed” 
in the womb.343 Our author instructs the meditator to visualize the vam as 
red, quivering with light rays, and vividly clear. In some Vajravarahl
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sadhanas, the seed in the womb is represented instead by a vajra that is 
empowered by a vam syllable enscribed upon its central point.344 In his 
Amndyamanjart, Abhayakaragupta explains that the seed is a five-pronged 
vajra, and that each of its prongs correlates with a limb (head, two feet, and 
two hands) of the divine embryo, or (as elsewhere in the same text), with 
the five fingers and toes, and the five sense organs on the head of the 
embryo (Beyer 1978: 124). The vajra is in fact the emblem (cihnam) of 
heruka manifestations such as Hevajra and Sam vara through their familial 
genesis in the vajra family of Aksobhya, and as such is sometimes produced 
from hum, the seed-syllable of the vajra family. Although Vajravarahi’s 
emblem is the wheel (cakram), from her association with the buddha fam
ily of Vairocana, her tradition preserves the vajra as an established part of 
the sequence of awakenings, 

v. 18 The next verse (v. 18) describes the fourth awakening, namely, the emis
sion and retraction of rays from the seed-syllable into the universe, where 
they provide spiritual benefit to all beings. The power of mantric rays to 
remove sins, to benefit beings, and to attract or impel deities is often 
referred to in this stage. Their agency is lavishly described by mKhas grub 
rje (p. 161) :345

Then one imagines that from those letters emanate innumer
able rays of light, from the ends of which issue innumerable 
aspects of the body of that god to be intensely contemplated.
They purify all sentient beings from their sins, obscurations, and 
sufferings, and they give joy to all the buddhas and their sons by 
making offerings to them. Then the rays, together with the gods, 
are withdrawn, absorbed by the letters; and the moon, together 
with the letters, transforms itself into the perfected body of the 
god to be contemplated.

Once the rays have accomplished their lofty purpose, they are seen retract
ing back into the seed-syllable. The Vajravarahi Sadhana states that, as 
they retract, they should bring back countless buddhas into the syllable; 
elsewhere they summon the entire world (e.g., GSS10 K47V3). The seed- 
syllable vam is now pregnant with significance: It is at once the repository 
of the potentiality of buddhahood (GSS32 Ki05r2: buddhatvam hetu- 
bhutam...) and a symbol of its actuality, Vajravarahi. 

v. 19a The final awakening (described in v. 19a) transforms the seed-syllable 
into the body of the deity. This is understood as the deity’s birth into the
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world. The analogy is given in the second chapter of the Samvarodayatantra 
(w. I2c—20) in a passage that draws upon both traditional Indian embry
ology and upon the tantric topology of the inner body made up of chan
nels, winds, and drops.346 In the first stage of this account (w. I2b-i6b), 
consciousness is said to arrive through the mouth, carried on winds that 
circulate in the seventy-two-thousand channels (nadls). The scripture (v. 
i6cd) then describes the attainment of highest bliss as the vowels and con
sonants melt together. This is the equivalent of the second awakening. 
Next, consciousness “exists between semen (sukram) and menstrual blood 
(sonitam) in the form of a dot (binduh)” (v. iyab), which is the moment 
when the gandharvasattva enters, the equivalent of the third awakening. In 
the fifth month of its germination, the embryo develops its fleshly form in 
five aspects (w. I7cd-ic)b), and these are correlated with the five buddhas. 
In the seventh month (v. I9cd), it grows hair, nails, and sex organs; in the 
eighth and ninth it develops its senses and full form; and in the tenth, it 
takes on sentience (v. 2od: cetana). The birth (which takes place accord
ing to Indian tradition in the tenth month after conception) is equivalent 
to the generation of the body of the deity in the final stage of the five awak
enings. (The processes of gestation and birth described here are even more 
explicit in sadhanas where the deities to be evoked are in sexual union.)347

Together, the five awakenings are understood to correspond to the three 
bodies of a buddha. The dharma body (dharmakayah) is the origin of the 
self-generated deity in the unconstructed transcendental plane of emptiness. 
Tsong kha pa remarks that “it is inadmissible that a Buddha could wish to 
serve the aim of those he takes in hand only through the Dharma Body 
without a body of form” (Beyer 1978:127). Thus, in the course of the self- 
generation, the irradiating seed-syllable of the fourth awakening is seen as 
the emanation body (nirmdnakdyah) which, like that buddha body, is for 
the benefit of the world. The final form of the deity is understood to exist 
as an enjoyment body (sambhogakdyah), with all the major and minor 
marks of a tenth-stage bodhisattva (mKhas grub rje 1978: 27). Abhayakara- 
gupta explains that the sambhogakaya and the nirmdnakaya are conven
tional in that both are reflexes of emptiness and are therefore constructed.348

Self-Visualization As Vajravarahi

w . The next six verses describe the culmination of the self-generation process 
I9_24 as the meditator visualizes himself transforming into the sambhogakaya
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form of Vajravarahl. The prescription to “make his own body Varahl” (v. 
24d) is a reminder to the yogin that it is “himself5 (atmanam) that he is to 
visualize becoming the deity.349 Strictly, this must be metaphorical, since 
the notion of an ordinary “self5 has already been dissolved during the med
itations on emptiness. Indeed, one sadhana adds the comment that after 
the emptiness mantras the body must be seen merely as an appearance.350 
The Vajravarahl Sadhana now gives the iconographical details for 
Vajravarahl, prescribing her color, face, attributes, and stance. As we will 
see, these reveal an iconography closely based on Vajravarahl as consort to 
Cakrasamvara (plate n).351 In Tibetan works, it is a form very similar to this 
manifestation of Vajravarahl that is associated with the adept Naropa.352

Fig. 27. Vajravarahl in 
warrior stance.
Drawn according to the Sanskrit 
text by Dharmacari Aloka.
Cf. plates 7 and iof.

Vajravarahl is deep red in color, a reflex of her red seed-syllable vam. The 
Vajravarahl Sadhana describes her as “saffron-colored55 (v. 19b: kdsmira- 
varndm),m but elsewhere she is compared to vermilion powder (sindürah), 
or to startlingly red flowers such as the China rose (javdkusumam), the 
bandhükah (Pentapetes phoenicea or Terminalia tomentosa), and the pome
granate flower (dadimah). Her radiance is likened to the fire that blazes at 
the end of the aeon. Throughout the visualization her redness contrasts 
vividly with white, as the yogin sees the red lotus juxtaposed against a white 
dharmodaya (GSS11 v. 16), a red sun disk against a white moon disk,354 the 
whites of her rolling eyes against her red irises, and streams of blood falling 
from her gleaming white skull bowl and splashing against her garland of 
white skulls. The colors are eloquent in the Indian tradition of primordial
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polarities, such as hot and cold, bride and groom, passion and purity, rajas- 
sattva, east and west, female and male.

The Vajravdrahi Sadhana describes Vajravarahl as having one head (v. 
19b), just as she had as consort to Cakrasamvara—that is, without her epony
mous characteristic, the hog’s head (varahah)y which appears in her other 
main manifestation (ch. 2). Her face is fanged (v. 2id) and has three eyes; 
these are a standard feature of tantric iconography drawn from the iconogra
phy of Siva.355 Other texts add that her face is distorted by wrath, with brows 
knit together in a fearsome frown, and eyes “red, round, and rolling.”356 In 
her two arms (v. 20) she holds her particular attributes, a vajra and a skull 
bowl filled with blood; these are held in her right and left hands respec
tively (as seen from the point of view of the meditator/deity herself).357

Although the text of this verse is corrupt (v. 20c), it clearly prescribes a 
vajra. It seems that Indian iconography distinguishes between forms of 
warrior-stance Vajravarahl (who holds a vajra) and forms of warrior-stance 
VajrayoginI (who holds a vajra chopper).358 The vajra is usually red in color, 
and sometimes described as blazing and adorned with shining streamers. 
It is generally five-pointed—the four jutting angles plus the central spoke— 
which are said in the Abhisamayamanjari to symbolize “the five knowl
edges combined into one essence.” Vajravarahl holds it outstretched, 
pointing her forefinger threateningly at all ignorance and evil. This is a 
gesture common among wrathful deities, who shake their weapons men
acingly so that they become “terrifying even to fear [itself].”359

The skull bowl is held aloft in Vajravarahi’s left hand, and she drinks 
the stream of blood that flows from it (v. 20ab), fixing her gaze upon it as 
she drinks.360 The vajra and skull bowl are attributes adapted from the 
iconography of Vajravarahl as consort to Cakrasamvara, but when the deities
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are in embrace, it is Cakrasamvara who drinks the blood as Vajravarahi 
pours it down into her lord’s open mouth, “causing him to drink.”361 The 
skull bowl itself is formed of a severed head, part of the standard insignia 
of kdpalika praxis, while the blood within it is often said to be that of the 
four wicked mdras, or of other evils; in the Abhisamayamanjari, however, 
it has the taste of great bliss and great compassion.362

Vajravarahi’s third attribute is the skull staff (khatvangah/m) balanced 
upon her left shoulder (v. 21a). According to the Abhisamayamanjari:363

On her left [side] resting on her arm, Vajravarahi is [visualized] 
carrying a skull staff (khatvanga-) whose nature is the means [of 
enlightenment]. It is brilliant with a white stock that has a sin
gle prong at its base and a black five-pronged [vajra] at its upper 
end, and [beneath that vajra] a desiccated [human] head, a [fresh 
human] head wet [with blood], a pair of crossed vajras, a golden 
vase, and fluttering from the vase’s base, multicolored streamers 
with tiny tinkling bells.

Fig. 29. Skull staff (khatvanga).

}
In illustrations, the “dry and wet heads” (suskasdrdrasiras-) are usually 
depicted as whitish-yellow for the upper head, and blood-red for the freshly 
severed lower head, although there is a good deal of variation in artistic 
works.364 The Kriydsamuccaya distinguishes a different type of skull staff 
altogether, with three dried heads.365 The equation of the skull staff with
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means (GSS5: updyasvabhdva) is a common one and identifies the staff 
with the male consort.366 Stein (Cours 1975: 490) expands upon the sexual 
connotations: the staff is usually held on the left, the side associated with 
feminine consorts, and is not so much “held” as “embraced” (d-sakta).

Other tantric ornaments adorn Vajravarahi’s body. She wears a garland 
of heads (v. 21b), fifty in number corresponding to the fifty vowels and 
consonants, and said in the Vajravarahi Sadhana to be bloody, that is, 
freshly severed and dripping.367 This is another feature assumed from the 
male heruka forms, as female consorts generally wear only a garland of 
dried skulls.368 The colors and characterization of the heads in tantric art 
are highly individual, and they are depicted strung together by the hair or 
with a cord through their mouths.369

Vajravarahi is also beautified by a set of five tantric ornaments (w. 
22-23), all made of human bone (perhaps embossed with vajras),370 and 
known collectively as the five mudrds, or signs—indicating here the signs 
of kapalika observance. These incude a chaplet, earrings, a necklace, arm
lets, and a girdle. A sixth sign is also worn by male gods, consisting of ashes 
from the cremation ground smeared over the body. It is these six that 
became the prototype for tantric yogins, who wore them as part of their 
“skull observance” (kapalikavratam)?7' Perhaps as a reflection of the god
dess’s new cultic role as central deity, the sixth mudra of ashes is on occa
sion also assumed by female deities (see ch. 2). The Abhisamayamanjari 
lists both the fivefold and sixfold sets of mudras and comments on 
Vajravarahi’s new status:372

[Vajravarahi] bears the five signs of observance (mudrds), 
namely, chaplet (cakri)y earrings (kundalam), necklace (kanthi)y 
armlets (rucakam)y and girdle made of pieces [of bone] (khan- 
dankamekhala). There is the following verse (iti): “[Visualize 
her] adorned with necklace, armlets, earrings, head jewel,373 [and 
with] the sacred thread [and] ash. [These are] proclaimed as the 
six signs of observance.” Some say (iti) she has the six signs of 
observance because of the fact that she is leader of the mandala.

As a set of five or six, the mudras are naturally equated with the five buddhas 
and the sixth, transcendent buddha.374 They may also take on a ritual appli
cation, as they are on occasion installed on the yogin-goddess’ body with 
mantra syllables rather in the manner of an armoring.375 As we will see, this 
type of symbolism pervades each of the mudras individually.



For the chaplet, the Vajravardhi Sadhana describes an ornate forehead 
band (v. nd). The cloth band would once have been a tie wound counter
clockwise around the head for binding up matted locks,376 but here (v. 22c) 
it is more decorative and sports a row of five human skulls interspersed with 
vajras. The five skulls are identified with the five buddhas, and it is com
mon for the central skull to manifest the seal, the presence in miniature of 
the head of the buddha family to which the deity belongs—Vairocana 
(reserved in our sadhana for the next stage of the meditation; see v. 27).377 
The Vajravardhi Sadhana (v. 22ab) also notes that Vajravarahl’s hair tie has 
come adrift, leaving her hair loose and disordered—a statement of her 
untrammeled sexuality.378 Some hair (perhaps her matted locks) is fastened 
on the top of her head by a hair clasp formed of a double vajra.379 The other 
mudras (v. 23) are also of human bone. Apart from the necklace and ear
rings (often depicted as two large loops), there are two sorts of armlet on each 
arm, a wrist bracelet (rucakam),™ and an armlet worn on the upper arm 
(keyuram). There may also be anklets (nupurah), which Umapatideva says 
are “tinkling” (he lists them in v. 21c separately from the other mudras). 
The girdle is particularly ornate as it is “adorned with pieces [of bone],” and 
“swings seductively” around the goddess’s hips, perhaps embellished with 
bells and strings of pearls. As the Khara Khoto tangkas (e.g., plate n) show, 
artists like to exploit the beautiful lacelike effect of intricate ivory work.381

Altogether, Vajravarahl reveals her passionate and abandoned nature 
through her exultant nakedness (v. 21b), her blood-red color, and her hair, 
which flies loose in defiance of socio-sexual constraint. On occasion she is 
even described as menstruating.382 She is tantalizing “with fresh youth” (v. 
24b), an aspect of the erotic sentiment (srngarah) that the texts are eager to 
promote.383 Her breasts are firm and raised, and her form, tender and lovely. 
Despite her lone status, she is still overcome with lust (as when she was in 
embrace with Cakrasamvara), and she laughs with her mouth open and her 
body horripilating, a perfect “receptacle of great bliss” (v. 24c).384

Another aspect of Vajravarahl’s character is her compassionate wrath. 
This is particularly evident in her stance (v. i9cd). Like her former consort 
Cakrasamvara, Vajravarahl assumes the classical pose of the archer, the 
warrior stance (alidha-asanam): she steps onto her flexed left leg and 
stretches out her right leg behind, as described in the Abhisamayamanjari: 
“[Vajravarahl should be visualized].. .with the alidha [stance], bending her 
left leg and stretching back her right five vitastis [i.e., sixty finger-breadths], 
indicating that the world is “licked up” (a +Vlih > alidha) by emptiness.”385

And just as Cakrasamvara is visualized trampling upon the corpses of the
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supreme Saiva deities, Bhairava and Kalaratri, so is the solo Vajravarahi.386 
The Vajravarahi Sadhana states that she stands with one foot (the left) 
upon Bhairava’s head and the other (the right) upon Kalaratri’s breast (v. 
I9cd). Bhairava is described in another sadhana387 “with four arms, his torso 
heart-[side] down, [his] face up gazing at the lady [Vajravarahl], with a 
chopper and skull held in the first pair of arms, wearing a tiger skin [as a 
lower garment], [and] in his other pair of arms holding a damaru and tri
dent, with three eyes, a snarling mouth, blue, with yellow hair, [and] 
adorned with [a chaplet] of white skulls.” The subdued Saiva goddess, 
Kalaratri (“Kalaratri” and “Kalaratrika” are also attested in our texts, but 
in this instance she is called Carcika), is simply described as “red.” Illus
trations generally depict her lying face up, holding a vajra chopper and 
skull bowl in her two arms.388 In general terms, the subjugation of the Saiva 
deities represents Vajravarahi’s conquest over all evil, whether that repre
sented by another religious system (other brahmanical gods are sometimes 
trampled upon, too), or of evil per se in the classic guise of Mara, the Bud
dhist embodiment of the defilements and death.389

The subjugation of deities is an expressive theme within the higher and 
highest Buddhist tantras as a whole, and has recently been the focus of 
scholarly attention.390 Its origins are twofold. In its widest sense, the topos 
of subjugation embraces the traditional Indian mythology of the battle 
between the gods and the demons, good and bad. This is a favorite theme 
of the Puranas, perhaps the most famous example of which is the fight for 
the nectar of immortality churned up from the ocean of milk. Some myths 
produce a variation upon the theme and recount tales in which a demonic 
foe is not only defeated and forced to submit, but in which the submission 
is then transformed into devotion (bhaktih) and service toward the gods.391

In the higher tantras, the myth is given its own particular slant and 
brought into the service of Buddhism. The story first appears as a comic tale 
in the root scripture of the yogatantras, the Sarvatathdgatatattvasamgraha 
(ch. 6). It concerns the entry of Vajrapani, the tantric bodhisattva, into the 
mandala of the buddha Vairocana. Vajrapani has boldly announced that he 
will not enter (prati-dpad) the mandala himself until he has seen the world’s 
wickedness entirely transformed and brought within the mandala also. 
Vairocana therefore utters powerful mantras that drag all the evil beings of 
the world before his palace on Mount Meru, including the terrible Lord Siva 
(Mahesvara) and his retinue of evil gods whom none, not even all the tatha- 
gatas, have succeeded in taming. Vajrapani then commands them to con
vert (prati-'Jpad) by taking the three refuges and vowing to gain omniscient
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knowledge. This outrages Mahesvara who declares that he is none other 
than the creator and destroyer of the universe, the supreme God of gods— 
he will never stoop to taking orders from Vajrapani, a mere spirit (yaksam)\ 
Vajrapani boldly returns: “Submit, you who eat the human flesh of rotting 
corpses! You whose clothes, bed, and food are the ashes of the funeral pyres! 
Obey my command!” (p.57: pratipadya bho kataputanamanusamdmsdhdra 
citibhasmabhaksyabhojyasayydsanaprdvarana mamajndm palaya;!). But the 
proud god pays no heed, and he is eventually overcome by the mantra om 
nisumbha vajra hum phat (uttered by Vairocana) followed by Vajrapani’s 
explosive hum! Instantly, Mahesvara is struck dead, while his retinue falls to 
the ground groaning. Thrice the gods plead for their lives, slyly arguing that 
they don’t understand Buddhism, and so it would be un-Buddhist of 
Vajrapani—a compassionate bodhisattva—to kill them. Vajrapani at last 
restores them, and they experience divine blisses and serve him. But the 
conversion of recalcitrant Mahesvara is not so easy. Although he is restored 
to life, he insists that he would rather die than obey Vajrapani’s demands. 
Thereupon, Vajrapani utters mantras that haul Mahesvara and his consort 
stark naked before him, and tramples them underfoot while the world looks 
on and laughs. With another mantra, Vajrapani stands with his left foot 
upon Mahesvara and his right foot upon Uma, and a great cry resounds 
through the three worlds proclaiming Vajrapani as the victor. Then through 
Vairocana’s compassion, the touch of Vajrapani’s foot becomes a source of 
consecrations, meditational powers, and so forth leading to enlightenment, 
and Mahesvara is transformed into a buddha (Bhasmesvaranirghosa) in 
another buddha realm (Bhasmacchanna) in a far-ofif world system.392

The same themes of subjugation and conversion appear in other eighth- 
century texts, some of which show a marked increase in sex and violence.393 
The myth in the *Guhyagarbha/Guhyakosa is a case in point, as the accounts 
by Sanderson (1995) and Davidson (1991) reveal. Following these scholars, we 
find that here Mahesvara’s demonic activities are more pronounced. After a 
period in the hells (because of practicing transgressive tantras without an 
understanding of emptiness) he is at last reborn as Rudra, who terrorizes the 
universe with diseases and insanity. In order to rescue Rudra from samsara, 
the tathagata emanates a consort for himself (Krodhesvari, Lady of Wrath), 
and from their mingled sexual fluids gives birth to a pantheon of wrathful 
deities who conquer the wicked tyrant and his retinue. The tathagata then 
assumes a wrathful form of a Heruka with three heads, six arms, and four legs, 
and stands in warrior stance upon a mountain of bones in a cremation ground 
surrounded by oceans of blood, with Mahesvara and his consort prostrate
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beneath his feet. As this still does not overcome his antagonist, the Tathagata 
assumes an even more terrifying form with nine heads, eight legs, and eight
een arms, and resorts to even more extreme methods, which Davidson (1991: 
203) describes as follows: “Heruka, the cosmic policeman, seizes Mahesvara 
and his entire retinue, rips out their internal organs, hacks their limbs to 
pieces, eats their flesh, drinks their blood, and makes ritual ornaments from 
their bones—a model of thoroughness. Having digested all these gods [but 
discarding their hearts and sense organs], Heruka excretes them into an 
enormous ocean of muck, which one of his henchmen, Ucchusmakrodha, 
drinks up. The gods are then revived. Properly grateful for what can only have 
been an extraordinary experience, Mahesvara and his minions beseech 
Heruka and the divinities of his mandala to accept their wives, mothers, and 
daughters as ritual consorts while they take their correct places as the seats of 
the divinities in the mandala.”

The themes reappear in yoginitantra exegetical works, with some varia
tions.394 In Bu ston’s account (related at length by Kalfif 1979: 67ff.), the 
twenty-four sacred sites (pithas) have been wickedly usurped by low-class 
spirits and demonic gods; raksasas, yaks as, ndgas, asuras, and so forth. Steeped 
in lust and savagely cannibalistic, they scheme to take over the whole universe 
by inducing Mahesvara himself to lead them. Mahesvara agrees but is too busy 
making love to Kalaratri to commit himself personally, and so he sends 
twenty-four stone lirigas to be installed in the pithas by which he can be wor
shipped vicariously. In response to this dire situation, Vajradhara (taking the 
form of Heruka on the summit of Mount Meru) causes the emanation of the 
Cakrasamvara mandala with himself as its lord. He presses Bhairava and 
Kalaratri beneath his feet so that they gain enlightenment, and then emanates 
the twenty-four pairs of heroes and dakinls who subdue the evil spirits and 
gods in the twenty-four sites. In this account, the Saiva deities are tamed 
through “subduing,” “enjoying,” and “absorbing” (Kalff ibid.: 73). They are 
subdued in body when their victors take over their names and physical appear
ance, throwing them down and pressing them underfoot; in speech, by the 
appropriation of their mantras, which are transformed by the insertion of 
om at the beginning and hum hum phat at the end (cf. Vajravarahi Sadhana 
§33); in mind, by realization of the void of nonconceptual awareness. Tam
ing by “enjoying” consists in sexual yoga as the heroes copulate with the con
sorts of the vanquished gods, while sporting their bone ornaments, skull staff, 
and other attributes, and sitting upon their corpses as thrones. “Absorbing” 
is firstly the complete purification of their obscurations and then the fusing 
of their minds with the clear light of nonduality. Bu ston’s account is typi-
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cal of the Cakrasamvara versions of the myth, which are based around the 
batde for the pith as. The victorious Buddhist heroes not only take their adver
saries’ kapdlika attributes and their consorts, but strip them entirely of their 
identities by assuming the exact guise of their conquered foes. Individual 
Saiva gods are no longer revived to serve in the Buddhist mandala, as in the 
earlier myths, but survive merely as thrones for Buddhist deities who have 
appropriated their cosmic status, mantras, and outward forms.

The myth of subjugation lends another dimension to the Buddhist 
reliance upon tantric Saiva norms and methodology (p. 37 ff.). For although 
on their own level the myths clearly express the transcendence of the Bud
dhist tantras over the Saiva, they look suspiciously like a “doctrinal apology” 
(Sanderson 1995) for “an area of Buddhism so subjugated by Saivism that 
it has become little more than a Buddhist reflex of that religion.” As apolo
getics go, however, they were a powerful means of lending legitimacy to the 
Buddhist tantric systems. At the same time, they declared Buddhism’s inde
pendence of Saivism by the simple trick of demonizing it. Above all, the 
Buddhist function of the Saiva models is never in doubt (Sanderson 1994a, 
1995). As in the method of subjugation by absorbing described above, the 
purpose within Buddhism is to convert Saiva ‘irreligión’ by purifiying it of 
its wrong views, and bringing it within the orbit of universal enlightenment. 
The motivation is compassionate, and the myths are an uncompromising 
expression of skillful means. Throughout the higher and highest tantras, we 
see Buddhism confidently imposing its own doctrines and theory onto the 
underlying Saiva framework. This process is clearly illustrated by the 
Vajravardhi Sddhana, where we will find that even such features as the Saiva 
pithas are overcoded and correlated with the traditional formulations of the 
Buddhist path. In our account of the visualization of Vajraváráhl herself, we 
have seen how her pan-tantric iconography is imbued at every step with a 
transcendental symbolism that is entirely Buddhist.395

Armoring

As the yogin has now imaginatively transformed his outer body into that 
of Vajraváráhl, the next step is to transform his inner being also. He does 
this in two stages. First, he protects the body of “himself-as-goddess” with 
an armor (kavacam) of mantra syllables (v. 25-§6), and he then infuses it 
with transcendental knowledge (v. 26-§7). As we will see, the deity’s outer 
form and its internal essence are distinguished as two “beings” (sattvas): the
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pledge being (samayasattvam) and the knowledge being (jnanasattvam), 
and the infusion of knowledge takes place as the two beings are visualized 
merging together as one. The process of armoring (kavacanam) serves as 
the preparation for this essential moment. (In contrast, some texts state 
that the yogin-goddess is first infused with knowledge and then armored, 
so that the armoring functions as a purificatory prelude to the following 
consecration.)396

. 25a-c, In the VajrayoginI tradition, the yogin-as-goddess performs the armor- 
§6 ing with a placing or “installation” (nyasah) of six pairs of man trie syllables 

at six points on his/her body. The verse in the Vajravarahl Sadhana (v. 25) 
is based upon a scriptural citation that often accompanies the syllables, and 
that names the parts of the body upon which, or within which (the loca
tive is ambiguous) the armoring syllables are to be placed: navel, heart, 
mouth, head, crown, and all limbs “as the weapon” (astram).m

In some sadhanas, the armor syllables may take iconographical form as 
six armor goddesses. This is the case in the Abhisamayamanjari, which 
states that “because of the indivisibility of the mantra and the deity” 
(mantradevatayor abhedat), the meditator is to generate six kapalika god
desses. They all are disheveled with hair loose, naked, three-eyed, and stand
ing in the warrior stance. The goddess at the navel is a form of Vajravarahl 
herself. She is red, as usual, but she has three faces colored red, blue, and 
green. Her six arms hold, on her left, a skull bowl, staff, and noose, and on 
her right, a hook, Brahma’s head, and chopper. The remaining armor god
desses are YaminI (blue-black), Mohini (white), Samcalini (yellow), 
SamtrasinI (green), and Candika (smokey-gray), who are visualized at the 
heart, mouth, head, crown, and “all limbs.” They have only one face and 
four arms. On their left, they hold skull and staff, and on their right, a 
damaru and chopper.398

The armor goddesses are depicted in the Mongolian icons, almost iden
tically to our prescriptions, along with a set of the male armor gods.399 The 
Tibetan sadhana describes the generation and visualization iconography 
of the “armor heroines” (go cha ’i dp a mo drug) more fully, endowing them 
with the five mudras and a garland of freshly severed heads. They are each 
said to stand upon a sun disk (except MohanI, who stands upon a moon), 
and upon a corpse (which is depicted as female).400 Plate 2 depicts an early 
painting of a red, dancing dakini form from Khara Khoto, distinctly Indian 
in style; she holds the same four attributes, though in slightly different 
positions. The two line drawings in figures 30 and 31 illustrate Armor 
Vajravarahl and YaminI.
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Fig. 31. Armor Yaminl. 
Mongolian woodblock print 
(IWS/T 63, LC 573)

In contrast to other descriptions, the armoring in the Vajravârâhï 
Sâdhana is quite simple. This is because it omits a set of prescriptions that 
prepare the meditator for the armoring, by asking him first to purify 
(so dh ay et) or “empower” (adhitisthet) all aspects of his/her pyschophysi- 
cal organism. This empowerment is accomplished by equating mantric 
syllables with the skandhas, the sense organs and the sense fields, and the 
elements, as follows:401
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Table 17. Syllables o f empowerment

skandhas om ah hrih/hrim hoh/hum hum/hom hrih/hih

senses & fields bhrum/om hum/hum kham dh/am ham/ha ham

elements lorn mam pdm tarn kham

The empowerment process is similar to the preparatory meditation with 
purifying equations (visuddhis) described earlier, although it lacks the cor
relation with a deity visualized in iconographical form (summarized in 
table 9). Although the Vajravdrahi Sadhana eschews both the preparatory 
correlations and the empowerment (perhaps because they include male 
deities), these are important practices in the related texts. A commentator 
on the Yoginisamcdratantra, for example, repeatedly remarks that the pur
pose of identifying the five buddhas with the skandhas is to destroy the 
“ordinary idea of self’ (prakrtdhamkdrah) by taking on the “divine idea of 
self’ (devatahamkarah). This is, of course, the process by which the tan trie 
practitioner becomes “united” with his deity (devatayogavan).402

Taken altogether, the stages of empowerment and armoring are also 
related to the body mandala described later in the Vajravdrahi Sadhana. 
The body mandala correlates deities with the yogin’s internal and external 
being in order to identify him with the full mandala, a process that can be 
difficult to distinguish from the armoring.403 In some texts, the purifying 
correspondences {visuddhis) of body, speech, and mind (with om ah hum) 
are also incorporated into the armoring meditation, a correlation that again 
points to the full mandala, with its three circles of body, speech, and mind 
(kayacakra, vakcakra, and cittacakra).m It seems that the armoring there
fore forms a specialized application of the broader themes of the body 
mandala. Its particular function is to prepare the yogin-deity for the infu
sion of knowledge that is to follow, and it is commonly distinguished by 
its use of mantra syllables and—in most texts—by the preceding empow
erment of the self-generated yogin’s psychophysical being.

Pledge and Knowledge Beings

w . 25c!- Having prepared the pledge deity (samayadevata) with the armoring, the 
2.6, §7 Vajravdrahi Sadhana (v. 25d) instructs the yogin to infuse it with the
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knowledge deity (jnanadevata). The pledge deity is the imaginary form of 
the goddess created by the “pledge-holding” initiate through the self- 
generation. In his Tantrdrthavatara, Buddhaguhya describes the pledge 
forms (samayasattvah, samayamandalam, samayacakram) as “those [forms] 
discerned by persons pledged (*samayin) [to them].. .ones imagined as aris
ing from the body of a deity and as having the shape of a deity which the 
pledge person has generated in conformity with that [body of a deity], or 
imagined congruently with the latter’s parts.”405 Buddhaguhya describes 
the knowledge forms (jnanasattvam, jndnamandalam, jndnacakram) as “the 
self-existent (*svabhdvin) discerned as deity.” The knowledge being is said 
to have both form and “inherent nature” (mKhas grub rje: 235, citing the 
Paramadyatantra:).

. 26- The Vajravdrahi Sddhana now describes how the two “beings” are fused 
§7 together to become one. The prose passage (§7) lists a traditional set of four 

mantra syllables, each of which has a particular function:406

1. jah Summoning the knowledge being (dkarsanam)
2. hum Causing its entry into the pledge form (pravesanam)
3. vam “Binding” of pledge and knowledge forms (bandhanam)
4. hoh Gratification of the fused forms (tosanam)

In the previous verse (v. 26), however, the Vajravdrahi Sddhana prescribes 
a slightly different procedure, one also common in other sadhanas:

1. Summoning the knowledge being (omitted in the Vajravdrahi 
Sddhana)

2. Worshiping the knowledge being (v. 26ab)
3. Causing its entry into the pledge form (v. 26c)
4. Merging of pledge and knowledge beings (v. 26d)

In both the verse and prose, summoning or attraction (dkarsanam) is the 
first step, and the yogin (that is, the yogin-as-goddess) must visualize the 
knowledge deity of Vajravarahl standing in space before him. One com
mentator explains that there are two kinds of summoning, “invitation from 
the Dharmadhatu Palace of Akanistha, and attraction from the worldly 
realms of the ten quarters” (Padmavajra’s Tantrdrthdvataravyakhydna cited 
by Lessing & Wayman 1978: 236, n. 33). The first is reminiscent of the 
sadhana’s preliminary worship visualization and indicates that the knowl
edge deity is Vajravarahl in her sambhogakaya form. The summoning of
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deities from the ten directions is typical of the method used in the case of 
bali rituals, and indeed this is the ritual that generally provides the proto
type for the summoning here. Thus the meditator is instructed to summon 
the knowledge deity by uttering the syllable phet/phem, making a hand ges
ture (mudra) at the forehead, and impelling the deities to descend with 
hooklike rays from the heart to the accompaniment of a scriptural verse 
{krtvagragranthya khalu madhyasuci...; see n. 505)—the very prescriptions 
laid down for the bali ritual itself.407

Once summoned, the Vajravdrdht Sddhana (v. 26ab) instructs the yogin 
to make offerings to the knowledge deity in the manner of the worship 
above (v. 4). The summoning and the worship are anyway interlinked, as 
Padmavajra actually explains summoning as “the invitation by offerings” 
(Lessing & Wayman op. cit).m In the case of the mantra syllables—jah 
hum vam hoh—it is the last syllable, hoh, that is for worship, or “gratify
ing” (tosanam).m There is another well-attested tradition that states that 
hoh is not for gratification, but for the subjection and control of the deity. 
This is evidence of the power orientation typical of cremation-ground 
praxis and another reminder of the influence of the bali ritual.410 Padma
vajra {ibid. n. 36) seems to attempt a reconciliation between these two inter
pretations of hoh by remarking that “Subduing means making (them) 
rejoice, pleasing (them).” The Vajravardhi Sddhana ends the verse by direct
ing the yogin to make the knowledge being enter into the pledge being (v. 
26c) and “bind” the two of them together (v. 26d) (with the utterance of 
syllables hum and vam). The verse describes the fusion of the two beings 
as they mingle together, like water in water, or ghee in ghee. Elsewhere, 
texts describe them “becoming one” (ekikaranam, advaita-) or, in the words 
of Padmavajra, “Tying means binding so there is no distinction between 
the evoker [i.e., the pledge form of the yogin-goddess] and the thing evoked 
[i.e., the knowledge deity]” {ibid.: n. 35).

Considering the overall structure of the sadhana, the infusion of Vajra- 
varahi’s outer form with knowledge is perhaps surprising. After all, the self- 
generation stage has already endowed her with the five wisdoms and shown 
her to be a reflex of the dharmakaya. This kind of repetition, however, is 
a hallmark of the sadhana, as it seeks to identify the yogin ever more indis- 
tinguishably with the essential nature of the deity. And it is this tendency 
that seems to have been at work in the evolution of the theory of different 
“beings” (.sattvas), which has its roots in the yogatantras. The earlier mate
rial constantly expresses the urge to relocate the true essence of the deity 
in a more essential form. For example, in the sadhanas of Manjusrl, it is
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common for a deity to be visualized with the form of another deity or syl
lable placed at its heart as its “essence,” “nature,” or “source.” In one 
instance, the text prescribes a visualization of the tathagatas with the bodhi- 
sattva Manjus'rl at their hearts, and at the heart of Manjus'rl himself the 
syllable a from which he was himself produced (akdrasambhavah) (Nama- 
mantrdrthdvalokini in Tribe 1994: ch. 4). A is thus the most essential form 
of Manjus'rl, and hence the “limit of reality” (bhutakotih).An

The same reductionist urge is expressed in yogottara sources (Isaacson 
1996b) as a theory of three “beings”: the pledge being (samayasattvah), 
knowledge being (jndnasattvah), and meditation being (samadhisattvah). 
The pledge being bears the more essential knowledge being at its heart, 
and the knowledge being bears the even subtler meditation being at its 
heart. Thus, in the Pindikramasadhana (w. 91-92), the pledge being is a 
self-generated deity bearing six attributes; the knowledge being has the 
same form, but carries only the two most essential emblems; and the med
itation being is the seed-syllable in the heart of the knowledge being (Isaac
son: ibid).Axl This seems to be the system bequeathed to the yoginltantras 
in the slightly simpler twofold theory of the pledge and knowledge beings.413 
This type of visualization is depicted in art in the early fifteenth-century 
paintings at Gyantse, which show a series of buddhas with an eight-armed 
deity at their hearts and a two-armed deity within the hearts of each eight
armed deity (Ricca and Lo Bue 1993: plates 5-9).

Consecration

v. 27 The Vajravarahi Sddhana now directs the yogin to visualize enlightened 
”§8 beings bestowing consecration upon himself as Vajravarahi (v. 27~§8). The 

meditation begins once again with the emanation of the deities as the yogin- 
deity radiates light from the heart, which summons or impels them into 
the sky before him (§8).414 Our author states in the verse that these enlight
ened beings are tathagatas (v. 27b), but in the prose passsage, he describes 
them as eight yoginls. As both tathagatas and yoginls are traditionally pres
ent at the consecration, it is not entirely clear which our author has in 
mind. In the earlier Hevajra system, it is the tathagatas who administer the 
consecration, while ten attendant goddesses sing and dance in praise.415 But 
in the Cakrasamvara tradition, the tathagatas are summoned only in order 
to emanate the goddesses who will themselves bestow the consecration, or 
it is the yoginls alone who perform the ceremony.416 In the VajrayoginI
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texts, the yoginls rise still further, and appear in the Abhisamayamanjari as 
a special class of ten consecration goddesses called vajravildsinis.AU The shift 
toward feminine power is mirrored by an increasing emphasis on cremation- 
ground symbolism. Thus, the Vajravdrdhi Sadhana describes how the 
yoginls pour out the “nectar of innate knowledge” (that is, the five nectars) 
onto the head of the yogin-as-goddess from the skull bowls they hold in 
their hands; whereas in Hevajra and most Cakrasamvara texts, the vessel is 
instead visualized as a ritual vase (kalasah).m 

v. 27i As the enlightened beings pour the liquid, they recite a traditional accom
panying verse followed by the mantra om sarvatathagatdbhisekasamayasriye 
hum (“To the glory of the pledge [of?] consecration by all tathagatas!”).419 
The verse (v. 2ji) focuses upon the important purificatory function of the 
consecration, which is sometimes said to counteract ignorance and to wash 
away obscurations. In some sadhanas the liquid is imagined flowing through 
the yogin-deity’s crown and filling him completely as it transforms into 
buddhas who transform all negativity whatsoever.420 Here it gives rise to the 
buddha who seals Vajravarahi on her crown—in this case, Vairocana.

The consecration in the sadhana is, of course, based on the actual rituals 
enacted by the guru when he consecrates a pupil into the practices of the 
highest tantras. Such initiatory rites are divided into two types: the lower 
consecrations, of which there are usually five (pancabhisekah), and the higher 
consecrations, often starting with the teacher consecration (dearydbhisekah).A2X 
For example, the first of the lower consecrations (the water consecration) 
begins with the pupil’s request to his guru that he bestow the consecration 
upon him—an element also included in many sadhanas422—and the guru 
then sprinkles water from a vase as he recites an accompanying verse, exactly 
the same format as that in the sadhana. The influence of the teacher con
secration can also be seen, as this rite requires the guru to visualize the 
tathagatas bestowing the empowerment from a vase upon the head of a 
pupil who is already “in union with his chosen deity” (svestadevatayoga- 
yuktahj; this is mirrored in the sadhana in all but the third-party interven
tion of the guru. The function of the teacher consecration is also significant. 
As the first of the higher consecrations, it permits and obliges the new 
vajracarya to remain in union with his deity, to bestow consecrations upon 
pupils, and to progress to further esoteric consecrations, such as the taking 
of a consort for sexual yoga practice. Similarly, the consecration in the 
sadhana requires the yogin to preserve the form of the goddess (the conse
cration in HT1.4 actually ends with just this injunction: devatamurtya 
sthdtavyam), and it paves the way for meditations based on sexual yoga.
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v. 28 The Vajravarahi Sadhana follows the consecration with typical acts of 
worship (v. 28ab) in which puja goddesses are visualized in space worship
ing the newly consecrated yogin-goddess, the practitioner as Vajravarahi. 
This verse also refers to a ritual of worship called the tasting of nectar (v. 
28cd), although the rite’s full exposition is reserved for the final section of 
the sadhana, which is devoted entirely to an explanation of the rituals of 
deity yoga.

Inner Yogic Practices

w . With the consecration, the process of self-generation is finally complete.
29“3i j What follows in the sadhana is a series of contemplations based on the

§9 seed-syllable or the mantras of the deity. They contrast to some extent with 
the visualizations of the generation (utpattih) by generally taking place 
within the subtle yogic body that the yogin imagines, or experiences, inside 
his physical body. This type of meditation tends to be non-iconograhical, 
in that the objects of focus include visualized mantra syllables, colored 
“drops” within the yogic body, and the sensations caused by energies or 
“winds” moving within the yogic body. The principal aim of this type of 
meditation is finally to dissolve all visual and oral symbols of reality into 
reality itself and thus to bring about an experience of emptiness that is 
formless and void of any type of proliferation, whether visual, oral, or men
tal. This is a goal already familiar to practitioners of the Mahayana 
(paramitdnayah), and as Germano (1994: 220) suggests, the tantric tech
niques that the yogin applies to achieving it “can also be understood in part 
as attempts to formally incorporate the non-exoteric styles of meditation 
on emptiness (that were increasingly normative in orthodox monastic envi
ronments) into tantric practice and ideology.”

Such inner yogic practices are generally considered to contrast with 
generation-type meditations. In a distinction dating back to the eighth 
century and the Guhyasamdjatantra, the latter became known as the gen
eration stage and the former as the stage of “perfection” or “completion” 
(utpannakramah). A famous exposition of the completion method is Nagar- 
j una’s sixfold yoga (sadangayoga) developed in the yogottara exegetical tra
dition, and of particular importance in the later Kalacakra system, as expounded 
by Naropa.423 However, it is worth asking to what extent such labels apply 
within sadhana compositions themselves. Sadhana writers do, on occasion, 
refer to the yoga of the generation stage (utpattikramah/utpattikramayogah),
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but they do not tend to make a distinction within the sadhana between 
those meditations revolving around self-generation and a subsequent “per
fection stage” involving the inner yogic practices—even if the latter evince 
features of what they may regard as perfection-stage praxis (GSS33 is an 
exception in our collection; see the appendix). Indeed, although most of 
our authors (although not necessarily all) were evidently aware of these 
classifications—and some, such as Ratnakarasanti or Advayavajra, com
ment upon them elsewhere—what scholars/practitioners of the time actu
ally meant by the terms utpattikrama and utpannakrama is by no means as 
clear as current secondary literature makes out. In significant research on 
this classification, Isaacson (1999, 2001) has revealed the tremendous com
plexity of the distinction, and I can do no more here than summarize a few 
of his key findings (robbing them of the extensive bedrock of his citations 
from the early sources).

The renowned scholar and tantrika Ratnakaras'anti explains the gener
ation stage as “that stage or type of yoga (utpattikramayogah) in which the 
yogin produces, in a series of steps, [himself in] the form of the deity” 
(Isaacson’s summary of the author’s commentary on Hevajratantra i.8.24cd- 
25ab in 2001: 470). The aim is ultimately to realize nondual emptiness, 
free of the mind’s proliferation (prapancah), although to achieve this, the 
meditation itself relies on prescribed sequences involving just such prolif
eration. So much, it seems, was generally accepted by tantrikas of the time. 
Nevertheless, on the exact function of the generation stage, and on its value 
relative to the so-called perfection stage, “there is evidence that there was 
a dispute, probably a long-running one” (Isaacson 1999). Thus, while 
Ratnakarasanti was content to see the utpattikrama as a necessary prelim
inary for ensuing higher stages of practice, Isaacson also cites authors who 
were dismissive, even contemptuous, of it. A thornier matter still is deter
mining what exactly these higher practices were, and how they were to be 
classified. Again following Ratnakaras'anti, Isaacson explains the perfection 
stage, or utpannakrama, as the yoga of cultivating the sahaja or “innate” 
nature of the sadhaka himself, and of other beings.424 It is called the innate 
nature, Ratnakaras'anti explains, in that it is “[already] arisen,” and “does 
not need to arise or be produced...” {ibid.: 470). In other words, the deity 
already exists within the practitioner’s deepest convictions (svabhdvika), 
and is thus already “born” (utpanna)425—clearly a process that no longer 
needs the meditative apparatus of generation, such as the five awakenings. 
Indeed, in Ratnakaras'anti’s terms, it relies upon a cultivation or contempla
tion of a sensation of great bliss (mahdsukham) that “spreads throughout
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the sadhaka’s body, and then is to be imagined pervading the entire uni
verse” {ibid.: 471). There is little call here for iconographical visualization, 
and the chief tool for creating the experience of this bliss is a progressive 
form of sexual yoga moving from imaginary, to symbolic, to actual prac
tice with a female consort. Ratnakaras'anti then goes on to refine the med
itations involved in the perfection stage, pinpointing both “ordinary” and 
“extremely profound” (paramagambhira-utpannakrama) stages and stating 
that the latter is itself “of many kinds” {ibid.: 472). But as Isaacson points 
out, Ratnakaras'anti’s was by no means the only voice in the debate, and 
other authors defined the perfection stage quite differently. Advayavajra, 
for example, focused on its function as an accelerated means of practice but 
maintained that it is still fully iconographic {ibid.: 471, n. 99).

A sure indicator of the diversity within the categorization, definitions, 
and usages of utpatti and utpanna is the variety of terms relating to the 
subject. Isaacson (1999) has shown that the term utpannakramay or “per
fection stage,” may be used interchangeably with nispannakrama. (The 
term “sampannakrama”sometimes encountered in secondary literature is 
an anomaly, which Isaacson states does not appear in any original Sanskrit 
source and appears to have crept in through another wrong back transla
tion from Tibetan.) In addition, the term nispannakrama may have been 
used by some, such as Candraklrti and Ratnakarasanti, to point to the term 
nispannayoga. This usage would have suggested to other scholars of the day 
a deliberate correspondence between the generation and perfection stages, 
and a different system of classification as found in the Maydjalatantra, 
namely, a series of yogas called nispanna-, kalpita-, and adhisthana-yoga. 
Other authors clearly knew of the categories of the Maydjalatantra and 
preserved them in their writings, but without attempting to equate them 
with other systems around at the time. Abhayakaragupta, for example, 
opens his Nispannayogavali (Cycle o f Completion Practices) with a direct ref
erence to the Mdydjalatantrds “completion yoga” (p. 1: yogo nispannah) 
(ibid.). Other systems and terms were also current, and we have also already 
noted a category of inner yogic practices called the “self-consecration,” or 
svadhisthana method, which corresponds in type to aspects of the perfec
tion stage.

My brief summary of Isaacson’s research would be incomplete without 
pointing to his comments on the possible motivation for these early debates. 
In a unique observation, Isaacson (1999) cites the earliest known source for 
the distinction between utpatti and utpanna from the Guhyasamajatantra 
and reveals that it is unmistakably modeled upon Nagarjuna’s declaration
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of the two truths, a doctrine essential to Nagarjuna’s philosophy, and key 
to the development of the paramitanaya,,426 Isaacson writes, “such a con
scious parallel therefore suggests that the distinction of the two kramas is 
an equally fundamental one for tan trie Buddhism.” It is a correspondence, 
moreover, that is taken up by later tantrikas (e.g., Kanha YRM p. 104 gloss
ing HT1.1.1). But why should such distinctions be necessary? For Nagarjuna, 
the declaration of the two truths follows his assertion that all categories, 
including Buddhist ones, are empty. In the light of this, he needs to explain 
that on an “ordinary” level, Buddhism still requires its doctrines and paths, 
and that these remain true and effective. In other words, “the verse is actu
ally introduced to protect the lower (samvrtisat), not so much to justify the 
higher (paramdrthasat), [the fact of] emptiness, which has been established 
in the preceding chapters” (ibid.). Isaacson suggests that the parallel dis
tinction between generation and perfection stages serves a similar function. 
That is, the verse in the Guhyasamajatantra protects or safeguards the teach
ings of the generation stage (which are after all the majority of tan trie teach
ings) by proposing that they are a first stage, or a necessary preliminary, to 
the higher practices of the perfection stage. This way of framing the (tantric) 
teachings means that they are now being expressed in terms of a path, to be 
trodden step-by-step in hierarchical sequence. The introduction of a tantric 
“path” at the time of the Guhyasamajatantra was, Isaacson proposes, moti
vated by the contemporary debate between gradual and subitist approaches 
to enlightenment, which he shows the Arya school of the Guhyasamaja- 
tantra to have taken very seriously.

The inner yogic practices of the sadhana, as we have just seen, move 
beyond the iconographical visualizations of the self-generation and focus 
on experiences produced inside the meditator’s body. This depends upon 
a complex analysis of the internal, subtle, or “yogic” body into “channels” 
or “veins” (nadts) and “body centers” (cakras), a topic well documented in 
published sources on the highest tantras.427 In brief, there are three main 
channels within the torso about a quarter of an inch in diameter. The cen
tral channel in particular is understood to be very straight (so that it can 
convey airs and liquids), soft like a lotus petal, bright and translucent, and 
either red or blue in color. It runs from the tip of the sexual organ, or at a 
point between the genitals and the anus, up to the top of the crown, usu
ally curving down from there to the point between the eyebrows. The side 
channels join the central channel at the navel and run up parallel with the 
central channel to the crown, where they curve away on each side to the 
two nostrils; they are a little thinner than the central channel. The channels
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are known as avadhuti (center), rasana (right), lalana (left), and together 
they serve as conduits for a series of inner “winds,” or energies. There are 
different kinds of winds, which are vehicles for different kinds of con
sciousness or mind, and those in the outer channels are understood to be 
impure, while those in the central channel are pure. Their flow is consid
ered vital to the healthy functioning of the body. The three main channels 
are assisted by 120 principal channels and 72,000 subsidiary channels that 
circulate the winds through the rest of the body. Normally, the winds are 
unable to enter the central vein because the two side veins twist around it 
at four vital points, like knots, obstructing their flow. These points are the 
four cakras (literally, “circles,” but variously translated “plexus,” “centers 
of veins,” “psychic centers,” etc.). They are placed along the central chan
nel, and depending on the yogic system followed, they are located at the 
head, throat, heart, and navel, or at the head, heart, navel, and sex organ, 
and are represented by different kinds of lotuses. The three main veins also 
carry a flow of “nectar” between the cakras, namely, urine in lalana (cf. n. 
217; or sometimes male semen), blood in rasana (the female “semen”), and 
semen, or bodhicittay in avadhuti (sometimes understood as the fusion of 
the male and female components, wisdom and means; Tsuda 1974: 63).

The purpose of yogic meditations is to bring the winds from the outer 
channels into the central channel, avadhuti. The winds are said to do this 
naturally at death, so the yogin’s ability to manipulate them at will indi
cates his transcendence of death. The section on completion methods in 
the Abhisamayamanjarl includes prescriptions for such a practice (although 
it refers to the visualization of the complete mandala rather than the sin
gle deity as in the Vajravdrahi Sadhana). Here the yogin is to use his absorp
tion in the vam syllable (or its subtle sound, the nada) to manipulate the 
flow of the outer winds. When he causes the upward wind (here, prdnahf) 
and downward wind to enter avadhuti, an experience of intense heat rises 
through the channel from the navel, characterized as the fire, candall (also 
understood as the red, female essence). Its blazing causes the nectar (bodhi- 
cittamy or male essence) visualized in the topmost cakra to melt, and as it 
does so, it flows down and blissfully pervades the four cakras in turn. Thus, 
the yogin is said to experience four kinds of “joys” or “blisses” (anandas) 
that culminate in the highest kind of bliss, sahaja or “innate” bliss. In this 
blissful state, dualistic perception is said to be transcended:428

If he is unable to fix his mind firmly on so big a mandala circle
for a long while, then, [he should] make the mind become firm
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[by focusing on the nada, that is,] on the ray of light in the form 
of a thread of lotus fiber from the vam seed [-syllable], which [he 
visualizes] in the space between the sun and moon disks on the 
lotus at his navel. [By so doing (-dvarena), he] removes the flow 
in both [left and right] veins of the vital (pranah) and down
ward (apdnah) winds, because of which (-parihdrat) the [winds] 
enter the central [channel]. When [this happens, pravese[, [then] 
there is the arising of sahaja [which comes about] through the 
sequential [experience of the four] joys etc., [which occurs] 
because (kramena) the cakras are pervaded by the moon [i.e., 
nectar] in the head, which has been made to melt [lit.: “through 
the cakra pervasion of the moon in the head, which has been 
made to melt”] because of the blazing candali. [When this hap
pens, sahajodaye\, [there comes about] either the nonperception 
(anupalamabhah) of the mandala circle through the sudden 
removal of all proliferating thoughts or [through its] gradual dis
appearance (antarbhdvah) into emptiness.

The Abhisamayamañjari goes on to describe how the entire world, the cre
mation grounds, the mandala and its goddesses, and the yogin himself 
(self-visualized as Vajraváráhl) each dissolve into each other so that only the 
vam remains. This also dissolves away, starting from the lowest part of the 
syllable, so that only its uppermost particle, the naday remains, but with a 
form so subtle that it is imperceptible.429 This reaffirms the yogin’s inner 
experience of nonduality, expressed here in terms of the “highest point” 
(bhütakotih), clear light (prabhdsvarah), or yuganaddha—“the fusion of the 
pair (emptiness and radiance)” (see n. 281):430

He should also see that nada as having the form of a one- 
hundred thousandth part of a hair tip, but not even that is per
ceptible, due to its extreme [subtlety]. Because the goddess is 
identical with the knowledge circle, [she] enters clear light 
(prabhdsvare). In this way, again and again, [the yogin] should 
enter [clear light] and rise out [of it again]. So it is said: “Just as 
a puff (vdtah) of breath on a mirror dissolves entirely, so the 
yogin should enter the highest point (bhütakotih) again and 
again.” By entering and leaving [this clear light] again and again, 
the yogin directly experiences (karoti) yuganaddha [produced] 
from the nondifferentiation of the two truths.
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Another yogic practice is to take the deity’s mantra or seed-syllable as the 
object of the internalized meditation and to circulate its syllables through 
the body via the central channel. It is this kind of meditation that the 
Vajravarahi Sadhana now describes. The verses describing the yogic med
itation (w. 29-31) are supplemented by a fuller prose description (§9). This 
explains how the mantra is to be simultaneously recited and visualized in 
coordination with the incoming and outgoing breaths. First, the yogin 
visualizes a moon disk at his navel cakra, upon which he sees Vajravarahi’s 
seed-syllable vam (or the subtler nada). He then begins to recite her mantra 
in its ten-syllable form (om vajravairocaniye svaha). As he exhales, he sees 
the syllables of the mantra leaving the vam seed-syllable (i.e., breathing out 
“through” his navel). Through his ongoing recitation, he produces a great 
multitude of syllables, which irradiate the world as goddesses (probably 
still in syllabic form) for the benefit of all beings. As he breathes in, the 
yogin visualizes himself inhaling the mantra. Although our text does not 
say so, the syllables must now be understood to enter his mouth and 
descend down the central channel, avadhuti, until they reach his navel. 
There they are absorbed back, taking on the form once again (v. 29c) of 
the seed-syllable vam (or the nada), ready for the next exhalation of sylla
bles from the navel. This process of circulating the syllables is said to be 
like “drawing in a thread” (§9) or like “counting the thread of a rosary” 
(GSS5, cited later). This yogic practice also gives rise to the experience of 
clear light (v. 3rd).

A slightly fuller parallel to our text appears in the Abhisamayamanjari 
(following the meditations on the winds cited earlier). As it assumes the 
prior generation of the entire mandala, this passage offers the yogin the 
option of using one of the mantras for the goddesses of the retinue 
(mantras that are only described in the later meditation stages of the 
Vajravarahi Sadhana). It also offers alternative methods of visualizing the 
syllables, including their circulation in the reverse direction, so that instead 
of flowing from the mouth down to the navel, the yogin sees them mov
ing up the avadhuti, out of the mouth, and back into Vajravarahl’s body, 
via her sex:431

When he becomes tired, he should make his mind enter the vam 
syllable on the lotus at his navel, [and] simultaneously reciting 
either the heart or the auxiliary heart mantra described below 
(one of the two according to his [own] wishes), he should 
emanate the five [mandala] circles from the nada of that [vam]
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syllable, with the outgoing breath, and make them benefit the 
[entire] world. When the breath enters [his body again], he 
should make it enter into that very [vam syllable on his navel], 
with [the simultaneous recitation of] the mantra, in the way that 
one draws in the thread of a rosary.

For those who want to recite the mantras of the individual 
goddesses [of the mandala], as given below, [he should do the 
meditation as before, but] when the recitation of the mantras 
of the individual goddesseses is over, he should emanate and 
withdraw [the syllables of each mantra] one by one, as he did 
before.

Alternatively, [he should visualize] that same <syllable> as 
before, as a rosary of syllables rising up via the channel of 
avadhiiti, [and] having emitted [the syllables] from his mouth,
[they should be seen] going to their own place in [Vajravarahi’s] 
sex (padmah/m) [and] whirling around just there. While he is 
visualizing (bhavayan) [this], he should [simultaneously] recite 
the garland [i.e., root] mantra given below or either the heart or 
auxiliary heart mantra.

Alternatively, seeing the garland of mantras like a garland of 
flames placed (sthitdm) winding around that very seed-syllable 
[vam], [he should recite whatever mantra he has chosen] with
out haste, without hesitation, and avoiding false notions.

The Mantra

v. 32ab, Mantras are usually given at the end of a sadhana, often as an alternative 
§9 to the visualization meditation, “when the yogin has grown tired.” Our 

author’s inclusion of Vajravarahl’s mantras at this point indicates that the 
first meditation stage of the Vajravarahi Sadhana can be performed as a dis
crete sadhana, based on the generation of the single goddess, Vajravarahi.

The Vajravarahi Sadhana (§9) prescribes a version of Vajravarahl’s 
mantra with ten syllables: om vajravairocaniye svdhd. Its dative name ele
ment— vajravairocaniye— salutes VajravairocanI, a form of the goddess 
otherwise barely mentioned in the Guhyasamayasadhanamala, but the pres
ence of the name in the mantra points to Vajravarahl’s family association 
with the buddha Vairocana. This is the “heart mantra” (hrdayamantrah),
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that is, the mantra that evokes the essence of Vajravarahl. As such, it is the 
mantra most closely identified with her as a single deity and is most com
monly recited when she is visualized alone; thus it is also referred to as the 
recitation or japa mantra in some texts (e.g., GSS29, GSS3*GSS3i).

There are, in fact, two versions of Vajravarahi’s heart mantra. The Abhi- 
samayamanjari (Sed p. 137, GSS5 K24V) prescribes a mantra with thirteen 
syllables as the main one, with the ten-syllabled version as an alternative. 
Although manuscripts yield a good many variants (as the manifestations 
described in chapter 2 have shown), the two heart mantras for Vajravarahl 
are generally as follows: thirteenfold: om. vajravairocaniye hum hum phat 
svaha, and tenfold: om vajravairocaniye svaha.432 The Vajravarahl Sadhana 
is precise in giving only Vajravarahl’s heart mantra at this point, at the 
close of the first meditation stage. In the following meditation stages, we 
will find that other mantras are required as the visualized mandala increases. 
For the fivefold mandala, the text prescribes another type of heart mantra 
that is auxiliary, secondary, or “near” to the heart mantra itself, the 
upahrdaya mantra, and also an eight-part mantra; the full mandala requires 
in addition the chanting of a long root (mula) mantra. The type of mantra 
prescribed therefore depends on the form and size of the visualized 
mandala:

Table 18. Vajravarahl mantras for thirty-seven-fold mandala

Lone Vajravarahl 
(meditation stage 1)

heart mantra 

(§9)

10 syllables: om vajravairocaniye 
svaha [GSS5,13 syllables: 
om vajravairocaniye hum hum 
phat svaha\

Fivefold mandala 
(meditation stage 2)

[heart mantra, plus:] 
auxiliary heart mantra

& eight-part mantra 

(§12)

om sarvabuddhadakinlye vajra- 
varnaniye hum hum. phat svaha

om namo bhagavati vajravardhi 
vam hum hum phat... om namo 
vajravardhi mahayogini 
kamesvari khage hum. hum phat

Full 37-fold mandala 
(meditation stages 
3 and 4)

[heart, auxiliary heart, 
and eight-part mantra, 
plus:] root mantra 

(§32)

om. namo bhagavati vajravardhi 
vam... bhutatrdsani mahdvire 
paramasiddhayogesvari phat 
hum hum. hum phat svaha.
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The mantra recitation is in some ways the most significant part of the 
sádhana because it deals with the deity in its most essential, most power
ful form. It is an audiovisual refraction of divine reality even more subtle 
and all-pervasive than its iconographic manifestation. In his vision of the 
female deities of the Hevajra mandala, Marpa described the mantra at the 
heart of the consort “like a reflection in a mirror, clearly appeared, unob
scured by her outer form.”433 Given its importance, it is often emphasized 
that it should be recited properly, with resonant tone, neither too fast nor 
too slow.434

w . A favorite theme in tantric texts is the supreme power of the mantra. The 
32cd, Vajraváráhi Sádhana likens it to a wish-fulfilling jewel or a wish-fulfilling 
33cd tree an(j gUarantees j[ts constant recitation will bring speedy results; 

indeed “success” (siddhih), our author promises, will come about within six 
months. In the Sahara-related sádhanas, one month is said to bring “con
firmation of progress”—such as a dream or vision of the goddess—prac
tice for six months is said to bring about specific goals, and practice for a 
year is said to bring “magical powers” {siddhis) .435

Its rather brief handling of the matter of siddhi is perhaps an indication 
of the Vajraváráhi Sádhanas liberationist concerns. In its broadest sense, 
siddhi means “success” or “attainment” (the word is etymologically related 
to the verb yfsádh, and hence to sádhana, the “means of attainment”). But 
in the tantras it usually refers to the supernormal or magical powers that 
initated practitioners of tantric deity cults are able to develop. These include 
both white and black magic (although the Indian scheme uses a different 
color coding), the four most basic being the siddhis of welfare (sántih), of 
increase or restoring to health (pustih), of subjugating a victim (vasikaranam), 
and of causing death (máranam). Other powers include drawing victims 
toward one (ákarsanam), paralyzing them (stambhanam), and driving them 
away (uccátanam). A common list of eight siddhis includes: invincibility 
with the sword (khadgasiddhih), invisibility (añjana0), ointment to make 
one swift-footed (pádalepa°)y invisibility (antardhána°)y the alchemical abil
ity to transform base metals into gold or the elixir of immortality 
(rasarasáyana°, sütaka°)y flying (khecara°, vidyádhari°)y going anywhere in 
an instant (bhücara°y “guliká-lgutiká-°)y and going to netherworlds 
(pátála0). Other popular siddhis are those that grant oratory powers (kavit- 
vam)y the powers of a sword-magician (khadgavidyádharah), and life for 
hundreds of years. Some texts make extraordinary claims for the power of 
the mantra, including its ability to remove even the consequences of the
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“deadly sins” (dnantaryakarmani).436 A siddhi that is particularly relevant 
to the sexual practices of mahamudra (as expounded from the orientation 
of its male practitioners) is the ability to gain power over women (strinam 
vasyakaranam). A yogin who recites the root mantra of Vajravarahl twenty- 
one times during an eclipse of the sun or moon will, it is said, be 
approached by thousands of women (as well as gaining the ability to per
form other spectacular siddhis, such as summoning the gods, starting or 
quenching fires, and so on; SM222 p. 436). This is a prominent topos in 
the Candamaharosanatantra (e.g., ch. 12.6.39), m which the yogin is to go 
to bed, hold his penis in his left hand, and recite the root mantra 108 times 
in order to attract the woman he has in mind. The system of mahamudra 
is so strongly identified with methods of magical attainment that liberation 
itself is classed as the most superior of siddhis.

Dwelling As Vajravarahl

w . The overall aim of the Vajravarahl Sadhana is expressed in the final verses 
33ab- of the “short meditation” (v. 34d) that comprises its first meditation stage.

34 These are the concluding injunctions of any yoginltantra sadhana, namely, 
that the practitioner should continue to maintain the divine ego 
(ahamkdrah) of his chosen deity at all times (v. 33ab).437 In order to 
strengthen this inner conviction, the Abhisamayamanjari (K3or6-K3ir2) 
integrates the practices of deity yoga into the yogin’s everyday activities: 
when he bathes, he imagines that he is receiving consecration; when he 
eats, he imagines that he is offering bali to the deity and her mandala ret
inue; while sleeping, he is aware of sleep as clear light.438 Thus, unless he 
loses his awareness (which is of course a possibility, see above, p. 116), the 
yogin will still imagine himself to be Vajravarahl when he sits down the next 
time to meditate at one of the three junctures (samdhyas) of the Indian tra
dition (v. 34cd): dawn, midday, and dusk—and in some tantric texts, also 
at midnight.439 The “means of attainment” presented by the sadhana is 
therefore a spiraling reinforcement of the tantric initiate’s identity with the 
deity—and his eventual inner transformation into Vajravarahl herself, 

v. 35 (See above: “The Cosmos and Temple Palace,” p. I44ff.)
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w. The second meditation stage describes the fivefold mandala of Vajravarahl. 
36-37 This begins the prescriptions for the complete thirty-seven-fold mandala 

that will be built up in the remaining meditations of the sadhana, based on 
Cakrasamvara sources. It opens with a pair of scriptural verses that sum
marize the various stages of the mandala as follows:

v. 36cd meditation stage 2 fivefold mandala 
Vajravarahl plus the four retinue 
goddesses on the petals o f the 
central lotus, Dakini, etc.

v. 36cd meditation stage 3

v. 37 meditation stage 4

thirteenfold mandala 
fivefold mandala plus eight 
outer goddesses, Kdkasya, etc.

thirty-seven-fold mandala 
thirteenfold mandala plus 
twenty-four goddesses o f the 
sites (pithds), Pracanda, etc.

These meditation stages offer the meditator alternative and progressively 
more complex methods of visualizing himself as Vajravarahl within her 
mandala. They do not form discrete sadhanas, as the first meditation stage 
does, but sets of additional instructions that would be inserted optionally 
into the self-generation section of the first meditation stage (following w. 
19-24), depending on the length of the practice the practitioner chooses to 
undertake.440

Fivefold Mandala

§10 The prose prescriptions for the fivefold mandala refer back to the scrip
tural verses just cited (v. 36ab). Thus, the meditator is to visualize 
Vajravarahl standing upon the pericarp of an eight-petaled lotus, and sur
rounding her he is to see the four principal goddesses of her retinue upon
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the four cardinal petals of the lotus: Dakinl in the east, Lama in the north, 
Khandaroha in the west, and RupinI in the south (see plate 12, with fig. 
32). (As a rule in the yoginltantras, installation (nyasah) on the cardinal 
points is performed in a counterclockwise direction, and clockwise in the 
intermediate directions.)441 This level of the mandala is designated “the cir
cle of great bliss” (see below).

w . The iconography of the dakinis (w. 38-40) is similar to that of their 
38-40 mandala leader. They are naked kapalika deities in warrior stance, with 

three eyes, loose hair, the five tantric ornaments, terrible fangs, garlands 
of oozing heads, corpse thrones (v. 41), and chaplets ofvajras (§21). They 
have four arms, holding a skull staff and skull bowl in the left, and damaru 
drum and vajra chopper in the right. Each goddess is a different color, 
according to the direction in which she stands. Following the traditional 
colors of the buddha families, Dakinl (east) is blue-black, Lama (north) 
is green, Khandaroha (west) is red, and RupinI (south) is yellow. The 
iconography of the arms is shown in the delightful red dakinl from Khara 
Khoto (plate 2).

§11 The four goddesses are presided over by the buddha Ratnasambhava,
bearing him as the seal in their crown. Between them, on the intermedi
ate petals, are four skull bowls that contain semen (bodhicittam). In simi
lar texts, other impure substances are mentioned inside the skull bowls, 
such as menstrual blood, or the five nectars and five lamps (see below), all 
of which are transformed into an elixir like quicksilver. The bowls them
selves are pure white (“like a conch, jasmine, or moon”) and may be visu
alized balancing elegantly on top of ornamental vases.442

§12 The mantras for the fivefold mandala are supplied at the end of the sec
ond meditation stage, first for Vajravarahi as a mandala leader, and then 
for the four retinue goddesses. Vajravarahi’s mantras include the ten- 
syllabled heart mantra given already in meditation stage 1, based on the 
mantra deity VajravairocanI (om vajravairocaniye svdhd), and the auxiliary 
heart mantra, sometimes said to have twenty syllables (e.g., GSS4 Ki4r5: 
upahrdayam vimsatyaksaram), based on the mantra deities Sarvabuddha- 
dakinl and Vajravarnani (om sarvabuddhadakintye vajravarnantye hum hum 
phat svdhd). There is also the eight-part mantra, which frequently occurs 
in a ritual context for praise.443 The mantras for the four goddesses on the 
petals follow the standard format for all goddesses of the retinue: om, the 
insertion of the goddess’s name, then the insertion of the syllables hum 
hum phat.AAA
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The fivefold mandala—like the rest of Vajravarahl’s mandala—was orig
inally the mandala of the Heruka deity, Cakrasamvara. In his practice, the 
four goddesses on the petals generally appear with the same iconographic 
form as they have in the Vajravarahi mandala, despite dramatic changes to 
the central cult figure. Variations relate principally to whether they are 
two- or four-armed. Occasionally they assume a more radical form, as we 
have seen in the sadhana of the twelve-armed Vajravarahi redacted from 
the Abhidhanottaratantra (GSS7), where they take the terrifiying theri- 
anthropic form characteristic of that mandala, trampling the corpses of 
Bhairava and Kalaratri in ardhaparyanka pose, and holding a severed head 
(rather than the damaru of Vajravarahisadhand) .445

The four retinue goddesses are representatives of ideal classes of female. 
The yoginltantras have a special interest in characterizing and categorizing 
such types as consorts for sexual yogic practices. The Samvarodayatantra 
(ch. 31), for example, describes the “beautiful characteristics” of Dakinl, 
Lama, Khandaroha, and RupinI, their physical attributes, character, voice, 
and smell, and the way of making love to them. Female types are divided 
into classes and, according to their attributes, belong to particular buddha 
families. A nine-pointed vajra on the lower joint of the fourth finger, for 
example, is said to indicate a member of the Aksobhya family (HT2.2.1-2). 
The Abhidhanottara has chapters dedicated to the classes of yoginls, dakinis, 
lamas, and others; and Kalff (1979: 44-56; cf. 91-95)—who discusses this 
area in detail—suggests that the goddesses RupinI and Khandaroha (some
times interchangeable for Lama) also arose from among these generic clas
sifications.446 As individual goddesses, the goddesses of the petals therefore 
assume a generic quality associated with their type. Dakinl represents all 
dakinis, and never appears as an individual goddess outside this set; Lama 
represents all lamas, and so on—in fact, these two only appear as classes of 
female within the Cakrasamvaratantra itself—and in this respect, the god
desses are akin to Vajravarahi, the supreme vajra-yogini. Their kinship is 
noted in the Abhidhanottaratantra: Dakinl is described as a vajra-dakinl 
who has “arisen in the family of Vajravarahi”; the chapter on lamas 
describes the characteristics of “lamas who are varahls,” while the com
mentary adds that lamas belong to “the varahl family” or “family ofvarahi’s 
good qualities.”447 Another chapter describes the “practice of the four 
dakinis” (ADUT ch. 19 Caturdakiniyogapatala) in which the goddesses are 
visualized with three faces and eight arms, trampling four maras, and with 
the vajra prefix to their mantras (“vajra-dakinl,” etc.). Although they are
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in attendance upon Cakrasamvara in union with Vajravarahl, the com
mentary draws attention to their close relationship with Vajravarahl by 
describing the mandala as an essentialized form of the complete retinue, 
with Vajravarahl (and not Cakrasamvara) as the chief deity (cited Kalff 
1979: 217, n. 1).
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Thirteenfold Mandala

§13—§15 In the third meditation stage, our author points once again to the verses 
v* 41 from the Cakrasamvara scriptures (v. 36cd) as the authority for the thir

teenfold mandala.448 This is done by adding a further eight goddesses to the 
fivefold mandala and installing them in the outer portion of the mandala, 
said here to be part of the circle of great bliss. Four of the goddesses are visu
alized at the gates (dvaram), that is, at the four central porticoes of the tem
ple palace (see plate 12 with fig. 32). They are terrifying in form, with “faces 
to match their names” (§14): a crow’s head for Kakasya, an owl for Ulukasya, 
a dog for Svanasya, and a hog for Sukarasya. Otherwise, their accoutrements 
and stances resemble those of the goddesses on the petals, and like them, 
they are four-armed and carry skull staff and skull bowl in their left arms, 
and damaru drums and choppers in their right. Their colors, we must 
assume, are those of the cardinal directions in which they reside: black, 
green, red, and yellow.449 (Plate 1 shows therianthropic attendant goddesses 
with two arms. In plate 14, the goddesses are visible at the gates.)

In the intermediate directions (installed counterclockwise), the medita
tor visualizes four more goddesses in each corner (konah) of the mandala 
where the walls intersect. These are the fearsome yoginls of the god of death, 
Yama:450 Yamadadhi, YamadutI, YamadamstrinI, and Yamamathani. They 
are similar in every other way to the gate goddesses except that they are 
human-faced and are bitonal because they straddle two directions of space. 
All eight outer goddesses are sealed by Amoghasiddhi, and their mantras fol
low the format of the other goddesses of the retinue (om + name element 
+ hum hum phat). No additional mantras are given for Vajravarahl at this 
stage, which suggests they remain the same as those for the fivefold mandala: 
heart, auxiliary heart, and eight-part mantras.

The outer goddesses have already made an appearance in the Vajravardhi 
Sadhana during the installation of the circle of protection (v. I5ff.), where 
they took on a stakelike form for staking, hammering, and removing obsta
cles. Here, their theriocephalic forms again indicate their protective func
tion, following a trend set in the earliest yoginltantras. For example, the 
*Guhyakosa describes a mandala of fifty-eight wrathful deities surrounding 
Buddhaheruka and his consort Buddhakrodhesvarl, in which there are eight 
theriocephalic divinities (phra men ma) and four “gate keepers” (*dvarapdlis)>
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plus an outer circuit of twenty animal-headed deities (Sanderson 1995). 
Similarly, in a complex mandala from the Sarvabuddhasamayogaddkinijala- 
samvara, the four gate keepers bear the heads of horse, hog, crow, and dog: 
*Hayasya, *Sukarasya, *Kakasya, and *Svanasya (ibidJ.451 This mandala is 
a forerunner to the mandala of six cakravartins, a Cakrasamvara-based prac
tice that includes the eight outer goddesses beginning with Kakasya (e.g., 
NYA p. 79). This, in turn, is the prototype for a rather different Vajravarahl 
mandala drawn from the Vajravarahyabhyudayatantra and found in the 
Guhyasamayasadhanamala (GSS7), the forty-one-fold mandala discussed 
earlier of twelve-armed Vajravarahl that is based upon the four mothers. 
In this mandala the outer goddesses are all strongly individual and pre
serve features quite distinct from the other goddesses of their mandala; the 
corner goddesses, for example, have protean (visvarupa-), theriocephalic 
forms, with the faces of buffalo, ass, camel, and horse.

Terms for Aspects of the Mandala

The Vajravarahl Sadhana gives the designation “circle of great bliss” 
(mahdsukhacakram) for the central lotus with Vajravarahl and the four god
desses of the petals (§10) and for the eight goddesses in the outer walls of 
the temple (§13). In other texts, however, the terms seem to vary. In the 
Abhidhanottaratantray for example, the term “pledge circle” (samaya- 
cakram) covers (both individually and collectively) the central goddess, the 
petal goddesses, and the outer goddesses, and therefore seems to be used 
synonymously with “circle of great bliss.” Other terms are also found. The 
goddesses in the outer reaches of the mandala are frequently said to reside 
in the “outer circle” (bdhyacakram) (e.g., GSS5 Sed p. 136, K23V3), while 
in the Abhidhdnottaratantra, we also find the fivefold central mandala 
referred to as the vagina (bhagah)y and the lotus petals distinguished as the 
knowledge circle (jnanacakram).452 The origin of these terms is not alto
gether clear.453
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Thirty-seven-fold Mandala

§16 At the start of the fourth meditation stage, our author once again cites the 
scriptural verse (v. 37) as the source for the meditation. Here, the medita
tor is to visualize three concentric circles (cakras) between the central lotus 
and the outer walls of the temple palace, and upon each circle he is to see 
eight goddesses. With the addition of these twenty-four goddesses, the 
thirty-seven-deity mandala of Vajravarahl is complete. In this meditation 
stage, the Vajravarahi Sadhana first states how to visualize the three circles 
with their twenty-four goddesses (§i6-§n), then gives instructions for a 
series of meditations on the mandala (§22-§3i), and ends in the usual man
ner with the mantras (§32-§34). Through these descriptions, we will see how 
successive layers of meaning and significance are woven into the completed 
mandala so that it represents or “becomes” transcendental wisdom (the 
mandala as wisdom), the thirty-seven bodhipaksikadharmas (the mandala as 
doctrine), and the body of the meditator himself (body mandala, kaya- 
mandala). The structure of the full mandala is shown on plate 12 with fig. 32.

Circles of Mindy Speech, and Body

§17“ The three circles visualized around the central lotus are called the circles of 
mind, speech, and body. The innermost circle is the “mind circle” (citta- 
cakram, §17) understood to exist in space. This is blue-black (nila) in color 
and surrounded by a ring of blue-black vajras. It is said to have eight spokes 
or sectors that are aligned to the cardinal and intermediate directions (the 
“eight directions of Meru”). These sectors “have the nature of’ (GSS5 Sed 
p. 133, K2ir2: pithasvabhava-) certain semimythical sacred sites (pithas). 
Their individual names, Pulllramalaya, etc., are given in the text as the 
dwelling places of the eight goddesses of the mind circle, who are referred 
to collectively as the “congregation of sky-dwelling goddesses.” The next 
concentric circle is the speech circle (vakcakram, §18), understood to exist 
on the “circumference of the earth.” It is red, encircled with red lotuses, and 
with eight goddesses similarly installed on its eight sacred sites. These god
desses are described collectively as the “congregation of earth-dwelling 
goddesses.” Finally, the outermost concentric circle is the body circle
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(kâyacakram, §19), understood to exist “on the surface of the earth encir
cled by the oceans.” This is visualized as white and surrounded by white 
wheel emblems (cakras). The goddesses dwelling there are described as the 
“congregation of goddesses abiding in the underworld, or hell (pâtâlah) ”454 

The three circles of mind, speech, and body also appear in the Cakra
samvara mandala, where they are occupied by twenty-four site gods, 
Khandakapàlin, etc., in embrace with their consorts, Pracandà, etc. (see 
table 23). If we compare the structure of Vajravàràhï’s mandala with that 
of Cakrasamvara, we find that the two mandalas are identical except that 
in the mandala of Vajravàràhï all the male gods have been removed. The 
mandala leader, Cakrasamvara, has been superseded by his consort, 
Vajravàràhï, and the goddesses appear alone in the twenty-four sites, thus 
reducing the size of the mandala from sixty-two to thirty-seven deities. 
This adaptation of the Cakasamvara mandala to a new, all-female model 
is not without its problems. We will see later how it creates inconsistencies 
in the meditations that correlate the full mandala with the body, and how 
mantras must be adapted to omit the names of the male gods.

§20 The next prose passage reveals the familiar kâpâlika character of the site 
goddesses. They each have one face and four arms, and hold the same 
implements as the other retinue goddesses: skull bowl and staff (left) and 
chopper and damaru (right). They stand in the warrior stance without a 
corpse throne and wear the five tantric ornaments and a garland of “hang
ing human heads.” Their colors are determined by the color of the circle 
in which they dwell, itself a reflex of the buddha who presides over it. Thus, 
the goddesses on the mind circle, sealed by Aksobhya, are blue-black; those 
on the speech circle, sealed by Amitàbha, are red; and those on the body 
circle, sealed by Vairocana, are white. Some of the names of the site god
desses are strikingly un-Buddhist, reflecting the influence of esoteric 
Saivism.455

§21 The following paragraph repeats the installation of the eight outer god
desses. These protective goddesses have already been visualized in the third 
meditation stage, where they were located at the “gates” and “corners”— 
suggesting the traditional structure of the temple palace walls (§13—§15). 
Here, however, Kàkàsyà, etc., are said to inhabit the eight cremation 
grounds “on the level of the underworld within rings of fire and wind.”456 
The repetition of the outer goddesses is slightly odd. One rationale may be 
that our author is attempting to give them a cosmological bearing akin to 
that of the site goddesses because he wishes to include them alongside the 
site goddesses in the body mandala meditation, for which they will need
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a cosmological status. Another explanation may be the ambiguous pres
ence of the temple palace in this sadhana. Umapatideva never actually 
prescribed the visualization of the temple palace. Instead, he located the 
self-generation within the setting of the cremation grounds (v. 16); and 
even when he offered the traditional alternative of Mount Meru, we noted 
that he omitted any reference to the temple palace (v. 35). The location 
he prescribes here for the outer goddesses—the cremation grounds sur
rounded by protective rings of fire and wind—in fact harks back to their 
visualization earlier in the sadhana, when they appeared in the construc
tion of the circle of protection (at §4). If this cosmological orientation is 
an original contribution by Umapatideva (and it is absent in the other 
sources studied here), it is consistent with his attempt to replace the 
cakravartin-style architecture of the mandala palace with the cremation 
grounds.

Clearly following, and adapting from, his Cakrasamvara sources, our 
author ends his prescriptions in §21 with a final comment covering all the 
goddesses in the retinue, stating that all of them are to be visualized wear
ing chaplets of vajras.457 It is at this point that the Abhisamayamanjari 
(GSS5 Sed p. 139, K26r5) offers alternatives to the visualization of the full 
mandala, which are credited to the Vajrdvali by the author’s guru, Abhaya- 
karagupta. These include the optional visualization of Vajravarahl as either 
yellow or blue, and changes to the colors and attributes of the deities of 
the retinue.458

With the visualization of the retinue goddesses on the three cakras, the 
mandala is complete.

The Mandala As Wisdom

Once the full mandala is complete, its interweaving layers of symbolism 
come more clearly into focus. One of the most evident is the association 
with wisdom, as all the goddesses in the mandala are presided over by a bud- 
dha, each indicating a different aspect of enlightened wisdom. The sequence 
in the Vajravarahi mandala is exactly that of the Cakrasamvara mandala 
(excluding the presiding Buddha Aksobhya for Cakrasamvara himself).459 
The correspondences with the buddha families rarely work evenly through
out a given mandala, however. For example, Vairocana, who seals the god
desses of the body circle, appears twice in the Vajravarahl mandala, since 
he is also the buddha who seals the central goddess, Vajravarahl (§8). What
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F i g .  3 2 .  Thirty-seven-fold Vajravardhi mandala
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EAST

Central Lotus 13. Drumacchaya 26. Suvlra

1. Vajravarahi
Speech Circle

27. Mahabala

28. Cakravartini
Cardinal Petals 14. Airavati 29. Mahavirya
2. Dakinl 15. Mahabhairava

3. Lama 16. Vayuvega Outer Mandala (Gates)

4. Khandaroha 17. SurabhaksI 30. Kakasya

5. Rupini 18. Syama(devl) 31. Ulukasya

M ind Circle
19. Subhadra 32. Svanasya

20. Hayakarna 33. Sukarasya
6. Pracanda
7. CandaksI

21. Khaganana
Outer Mandala (Comers)

8. Prabhavatl Body Circle 34. Yamadadhi

9. Mahanasa 22. Cakravega 35. YamadutI

10 Viramatl 23. Khandaroha 36. Yamadamstrini

11. Kharvari 24. SaundinI 37. Yamamathani

12. Lankesvari 25. CakravarminI
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is more, only the site goddesses of the three cakras reflect the color and 
emblem of their buddha family, while Vajravàrâhï herself retains the char
acter and attributes of a typical vajra family member, despite her allocation 
to the Vairocana family within the Cakrasamvara mandala.460 The result, 
nevertheless, is that all deities are associated with a different buddha, and 
that the mandala overall is a symbol of perfect wisdom.

Table 19. Mandala as wisdom

Aspect o f Mandala Buddha Seal Goddess Color

central goddess Vairocana red
(mahasukhacakra) (white)

petal goddesses Ratnasambhava color o f  the
( mahasukhacakra) (yellow) directions

site goddesses Aksobhya blue/black
(cittacakra) (blue/black)

site goddesses Amitäbha red
(vakcakra) (red)

site goddesses Vairocana white
(kdyacakra) (white)

outer goddesses Amoghasiddhi color o f  the
(mahasukhacakra) (green) directions

The Mandala As Doctrine

§22—§29 Following the visualization of the full, thirty-seven-fold mandala, the 
Vajravàrâhï Sâdhana continues with a meditation that correlates the 
mandala with the entire Buddhist doctrine. The text states that this med
itation deepens the meditator's conviction of himself as Vajravàrâhï within 
her mandala and leads to enlightenment (§22). In the course of the con
templation, each of the thirty-seven goddesses is equated with one of the 
thirty-seven bodhipaksikadharmas, “factors that favor enlightenment.” This 
Abhidharmic grouping of Buddhist doctrines is made up of traditional sets 
of teachings, which are contemplated as follows:

(§23) The four bringers of awareness (anu-smrtyupasthânas)
(§24) The four means of mind concentration (rddhipâdas)
(§25) The five empowering faculties (indriyas)
(§26) The five powers (balas)
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(§27) The seven causes of enlightenment (bodhyangas)
(§28) The eight factors of the path (arydstango margah)
(§29) The four means of complete abandonment {samyakprahdnas)

For each set, the text supplies typical commentarial glosses, at one point 
even citing Panini (§23). This is the fullest example of Abhidharmic exe
gesis in the Guhyasamayasadhanamala and shows our author’s reliance on 
traditional Buddhist sources. There are, however, notable variations—not 
to say, idiosyncracies—in his manner of listing some of the doctrines, which 
are discussed in the notes to the translation.

The meditation correlating the mandala with Buddhist doctrine is drawn 
directly from Cakrasamvara praxis, in which the yogin identifies the sixty- 
two-deity Cakrasamvara mandala with the thirty-seven bodhipaksika- 
dharmas. However, only the thirty-seven female deities of the mandala are 
correlated, except in the case of the last bodhipaksikadharma, which is 
understood to be Cakrasamvara himself. Perhaps it is because of the tantric 
association of the female consort (sometimes called a vidya) with wisdom 
(vidyd) that the male gods are overlooked. As a result, the practice is easily 
adapted to the all-female mandala of Vajravarahl, although a certain 
amount of juggling is required to accommodate the mandala goddesses 
within the groups of doctrines.

Table 20. Mandala as doctrine (thirty-seven bodhipaksikadharmas)

37 bodhipaksikadharmas goddesses o f the mandala

4 smrtyupasthanas 4 petal goddesses

4 rddhipadas 4 site goddesses o f mind circle

5 indriyas 4 site goddesses o f mind circle + 1 site goddess 
o f speech circle

5 balas 5 site goddesses o f speech circle

7 bodhyangas 2 remaining site goddesses o f  speech circle 
5 site goddesses o f body circle

8 ahgas o f astahgamarga 3 site goddesses o f  body circle
4 gate goddesses 
1 central goddess

4 prahdnas 4 corner goddesses
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The Mandala As Cosmos

Another major feature of the mandala is its symbolic representation of the 
cosmos. In fact, several cosmological systems are at play within it. First, we 
have seen how the whole visualization takes place within a cosmos con
ceived of as eight great cremation grounds—or alternatively upon the more 
traditional cosmic setting of Mount Meru.

Next, we have seen that the three mandala circles of mind, speech, and 
body are tiered according to the popular division of the world along its 
vertical axis. This is usually understood as the division of the three worlds 
(tribhuvanam) of space, earth, and underworld, as in the Abhisamayaman- 

jari (GSS5 K28r6). However, the Vajravdrdhl Sadhana describes a fourfold 
division of space in order to include the cremation grounds within the cos
mological picture:461

(§17) mind circle in space
(§18) speech circle in the circumference (valayah) of the earth
(§19) body circle on the surface (talam) of the earth

encircled by the oceans 
(§21) cremation grounds on the surface of the underworld

within rings of wind and fire

Our author’s adaptation from the usual cosmological scheme is slightly 
awkward because, according to the Abhidharmic system, the underworlds 
are actually located within the element water (illustrated by Brauen 1997: 
20; 1994: 54). It also means that the site goddesses who are collectively 
termed “underworld dwellers” (§19)—and who, in the Abhisamayamanjari, 
are happily located in the underworld—are said, less logically, to dwell on 
the “surface of the earth encircled by the oceans.” Table 21 compares the 
Abhisamayamanjari with the Vajravdrdhl Sadhana and shows the slight 
inconsistencies of the latter. By comparing the cosmological structure of 
our mandala with that of the Kalacakra, it also reveals how the Vajravdrdhi 
Sadhana seems to foreshadow that system, in which the cosmos is gener
ated upon the elements air, fire, water, and earth (see also fig. 25).
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Table 21. Mandala as cosmos

aspect 
o f mandala

GSS5 GSS11 inhabiting
goddesses

Kalacakra
cosmos

mind circle sky space site goddesses 
“sky-dwellers”

12 winds 
orbiting Meru

speech circle earth circumference 
o f earth

site goddesses 
“earth-dwellers”

circle o f  earth

body circle underworld surface o f earth 
encircled 
by oceans

site goddesses 
“underworld- 
dwellers”

circle o f  
water

outer
mandala

surface
o f underworld 
within rings o f  
fire & wind

outer goddesses 
in cremation 
grounds

circle o f  fire 
& air

The Sacred Sites (pithas)

Another important cosmological structure in the full mandala is that of the 
twenty-four sacred sites {pithas), listed §I7-§I9 (and table 23). These, as we 
have seen, are understood to exist within the mandala, on the three circles 
of mind, speech, and body, with eight sites on each. The sacred sites have 
their origins in Saiva myth, which relates how Siva’s body was dismembered 
and fell to earth (or how Siva scattered the dismembered body of Satl/Par- 
vati across the world in his grief), thus creating sites of sacred power.462 The 
existence of these sites here in the Buddhist tantric systems has its root in 
the accounts of Siva’s subjugation, which—as we saw earlier—generally 
begin with Mahesvara’s (Siva’s) demonic tyranny of the universe and end 
with his defeat and conversion at the hands of the Buddhist heroes. In 
Cakrasamvara exegetical literature, however, Mahes'vara’s overlordship is 
represented specifically in terms of his occupation of the twenty-four sacred 
sites, while his subjugation is framed in terms of the Buddhist takeover of 
those sites from the wicked gods of his mandala retinue. The inclusion of 
the sacred sites in the meditation and ritual texts of tantric Buddhism is also 
due to its “pious plagiarism” of tantric Saiva methods, in particular, the eso
teric system of the Trika (Sanderson 1994b, 1995).463 Kalff (1979: 103-4) 
states that the names of most sites are those of towns or countries “from 
almost every part of India,” while the actual pilgrimage sites are holy sanc
tuaries within those countries—predominantly of Kali-type deities.464
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The significance of the sacred sites within the mandala is that they con
firm the mandala “as” the universe. This plays a vital part in the coming 
meditations, in which the mandala as cosmos is correlated with the body 
of the meditator.

The Ten Places (desas)

In the meditations that follow, yet another aspect of the cosmos is woven 
into the symbolic textures of the mandala. This is a set of ten “places” 
(1desas) made up of five primary places, and five secondary or “nearby” 
places. Each of the places contains two or four of the twenty-four sacred 
sites (w. 43-53), as shown in table 23. The places are correlated during the 
course of the body mandala with the ten bodhisattva stages (w. 43-53). 
They also appear within a slightly different, twelvefold account in the 
Hevajra system.465 These are summarized in table 22.466

In the semi-mythical world of the highest tantras (and drawing once 
again on Saiva praxis), the places and sites serve as dwelling places for var
ious classes ofyoginl. Such texts devote some time to explaining the means 
of identifying and conversing with these types of women, as in a passage 
from the Samvarodayatantra: “A woman who is always fond of meat and 
spirituous liquors and forgets shame and fear is said to be an ‘innate woman’ 
(sahaja) born of the dakinl family. They are born in each district [i.e., 
place]; (these) yoginls should be worshiped at all times.”467 The idea is that 
the yogin should visit the places in search of his consort. The lord himself, 
in the Hevajratantra (1.7.8-11), specifically refers to them as the “meeting 
place” (melapakasthdnam) for yogins and yoginls who know the “secret 
signs” (choma). The texts clearly suppose that the places and the sacred 
sites that they contain have a real, external existence because, on occasion, 
they make derogatory remarks about such goings-on, complaining that the 
expert yogin need not “tire himself out by wandering around the twenty- 
four sites in person,” and emphasizing that the sites are mentioned merely 
“for the benefit of simple fools who wander about the country.”468

Within the mandala as a whole, the different cosmological systems do 
not fit easily together. A comment by Bu ston illustrates this. In his account 
of the subjugation of the Saiva gods (quoted by Kalfif 1979: 68-69), Bu ston 
first describes the Buddhist occupation of the Saiva sites and then states that 
four kinnarls and four phra men ma take control of the eight great crema
tion grounds. He then proceeds to cite “the opinion of others” who instead
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of naming the eight cremation grounds mention yet another system, namely 
the pilavas and upapilavas (i.e., the places). Within the mandala of the 
Vajravarahi Sddhanavje can also see evidence of some competition between 
the different systems. For example, the cremation grounds are one of the 
categories of place, and as such appear on the body circle (see table 23. This 
is awkward for the overall scheme of the mandala, in which they are other
wise located beyond the outer circle, within the circle of protection.

Table 22. The ten places

1. site p i tb a  

3. field kse tra  

5. c h a n d o h a  c h a n d o h a

2. nearby site u p a p ith a  

4 .  nearby field u p a k se tra  

6 . nearby c h a n d o h a  u p a c c h a n d o h a

pilava (HT) nearby pilava (HT)

7. meeting place m e ld p a k a  

9. cremation ground sm a sd n a

8. nearby meeting place u p a m e la p a k a  

10. nearby cremation ground u p a sm a sd n a

Body Mandala

v. 42 Our author now introduces a meditation known as the body mandala 
(kayamandalam). The practice involves correlating the mandala as cosmos 
with the practitioner’s own body. This type of purifying equation (visud- 
dhih)—of a divinity with an aspect of the yogin’s body—has already 
appeared in the sadhana, first as a preliminary purification of the practi
tioner’s psychophysical organism, and again as the armoring. In some scrip
tural sources, the correlations of the body mandala serve to generate the 
mandala directly within the body without any prior generation (e.g., in 
ADUT ch. 9). Indeed, mKhas grub rje defines it as a means of self-gener
ation ranking above that of the generation method (utpattikramah) and 
completion method (nispannakramab),W) The Yoginlsamcaratantra empha
sizes the importance of the practice in the Cakrasamvara tradition by ascrib
ing it to the mythical Laksabhidhanatantra (although the practice was in 
fact Saiva in origin).470

§3° The method of producing the body mandala is described in an explana
tory prose paragraph. This explains that the yogin must begin by uttering 
(and visualizing) the seed-syllable for the site, which is created from its first 
syllable (e.g., pu for Pulliramalaya) with the added nasalization of the
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anusvara (pum). He should then see the seed-syllable transforming into an 
empty circle that is understood to represent Pulllramalaya itself (and so 
on for all twenty-four sites). Simultaneously, the yogin installs the empty 
circle, Pulllramalaya, on a certain point on his body (in this case, his head), 
as shown in figure 33. Meanwhile the goddess Pracanda, who dwells within 
the site, is transformed into a channel or vein (nadl) inside the head. The 
placing of each site on a body point relocates the external world or cos
mos symbolized by the mandala “on” or “in” the meditator’s body, so 
that his body actually becomes, or contains, the world of the sacred sites 
and places. In this way, the body mandala internalizes the yogin’s prac
tice of actually wandering through the sites and places in the real world 
in search of a consort. It is to be undertaken by an “internal yogin” 
(adhyatmayogin GSS5) and is deemed to be superior to ordinary external 
pilgrimage.471

w . 43—54 The purifying equations of the sites and their goddesses with points on 
the yogin’s body are given in a series of verses. After each verse, the text 
gives a one-line description allocating the sites to the ten places, and cor
relating those with the ten bodhisattva stages. These are summarized in 
table 23.

The vertical division of the cosmos into three (or four) “worlds” also 
transfers to the body through the processes of the body mandala. Once 
again, the correlations are somewhat approximate. The sites of the mind 
circle, equated with the sky, relate to points of the body around the head 
and shoulders. The sites of the central circle, the speech circle, are associ
ated with earth (the central world), and this is roughly correlated with the 
midpoints of the body (the tip of the nose and mouth are also included in 
this set). The sites of the body circle (usually associated with the lower 
world) are equated with the lower body. Although in the VajrayoginI tra
dition the body mandala should be undertaken by the yogin who imagines 
himself as the goddess (fig. 33a), the correlations with the body points fit 
more naturally upon a figure seated in meditation (fig. 33b), perhaps an 
indication that the practice first arose outside the systems of deity yoga. For 
example, the body points for the hands and feet are grouped together for 
a figure seated in meditation, but are forced apart for the body standing in 
warrior stance. Above all, the preservation of the sixteenth body point 
“penis” (medhram) is an anomaly if the meditator is visualizing himself in 
female form.

By verse 53, our author has finished describing how to install the sites 
and site goddesses (i.e., the circles of mind, speech, and body) onto the
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meditator’s body, and he has correlated those sites with the ten places and 
ten bodhisattva stages.

Verse 54 appears only as a marginal insertion in one manuscript, com
menting on the value of the correlation with the ten bodhisattva stages (see 
Textual Notes).

w . In the following couple of verses, our text widens and extends the prac- 
55- 5<> tice by equating other points of the body with the outer goddesses (v. 55) 

and the goddesses of the four petals (v. 56). This is not entirely faithful to 
the original method of the body mandala, in which a body point should 
correlate with one of the twenty-four sites. It is also difficult to see any par
ticular rationale governing the new body points (except perhaps that the 
petal goddesses are located at the heart), especially since the parallel corre
lations in the Abhisamayamanjari (GSS5) seem just as haphazard, and only 
vaguely related to those offered by the Vajravarahl Sadhana.472 These incon
sistencies arise in the VajrayoginI tradition because of its adaptation from 
the Cakrasamvara practice. There, the correlations of the body mandala 
applied to the body of the twelve-armed heruka in embrace with his con
sort (e.g., Abhidhanottaratantra ch. 9), in which scheme the four petal god
desses and eight outer goddesses were installed on the twelve handheld 
attributes of the male god. Since these arms and attributes are absent in the 
self-generated form of Vajravarahl, those goddesses are left without a clear 
function in her body mandala. Another inconsistency in the Vajravarahl 
Sadhana (as in the Abhisamayamanjari) is that our author is forced to 
reduce the body mandala by not including the more subtle aspects of the 
yogin’s psychophysical body (see table 9). The psychophysical body points 
were correlated with male deities in the Cakrasamvara mandala and are 
therefore inadmissable in the all-female Vajravarahl mandala.

None of the correlations given here overtly explains the designations of 
the mandala circles themselves as “mind circle,” “speech circle,” and “body 
circle.” However, this correlation of the mandala with the fundamental 
division of the person demonstrates, on the simplest level, that the mandala 
as a whole is understood to “be” the practitioner. Conversely, the practi
tioner “is” the mandala and thereby embodies not only the chosen deity, 
but her entire retinue and the worlds in which they dwell.

§31 The correlations of the body mandala also incorporate the subtle yogic 
body in the form of the channels or veins (nadis). At §30, our text stated 
that the channels are to be established through the “transformation” of the 
site goddesses. In other words, the site goddesses dwell “within” the sites 
identified at a particular point on the body (e.g., Pracanda within Pulllraya-
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Fig. 33. Body mandala. 
with
Table 23. Body mandala (tabular summary, opposite)



Position Goddess Twenty- Ten places Thirty-seven Body point
in the (as the vein) four sites (bodhisattva- bodhipäksika-
mandata bhümis) dharmas

Fivefold Mandala

pericarp Vajravärähi eightfold path
samyaksamädhi

E Däkini smrtyupasthänas
kâya°

heartN Lâmâ vedanä0

W Khandarohä dharma0

S Rüpini citta®

Mind Circle (blue-black, sealed by Aksobhya; surrounded by blue-black vajras)

1 E Pracandä Pullïramalaya
pithas
pramuditâ®

rddhipâdas
chanda0

head

2 N Candâksi Jâlandhara virya® topknot

3 W Prabhâvati Oddiyàna mimâmsâ° right ear

4 s Mahänäsä Arbuda citta® back of the head

5 SE Viramati Godavari
upapithas
vimalâ®

indriyas
sraddhâ®

left ear

6 SW Kharvari Râmesvara virya® between
eyebrows

7 NW Lankes'vari Devikota smrti® 2 eyes

8 NE Drumacchâyâ Màlava samâdhi® 2 shoulders

Speech Circle (red, sealed by Amitâbha; surrounded by red lotuses)

9 E Airävati Kämarüpa
ksetras
prabhäkari®

...indriyas
prajnä®

2 armpits

10 N Mahàbhairava Odra balas
iraddha®

2 breasts

11 W Väyuvegä T ris'akuni upaksetras
arcismati®

virya® navel

12 S Suräbhaksi Kos'ala smrti® tip of nose

13 SE Syâmâ(devi) Kalinga chandohas
abhimukhi®

samâdhi® mouth

14 sw Subhadrä Lampäka prajfià® throat

15 NW Hayakarnä Känci
upacchandohas

sambodhyangas
samâdhi®

heart

16 NE Khagänanä Himalaya j y virya® penis

Body Circle {white, sealed by Vairocana; surrounded by white wheels)

17 E Cakravegä Pretapuri
melâpakas
dürangamâo

.. .saipbodhyangas 
priti®

sexual organ

18 N Khandarohä Grhadevatä prasrabdhi® anus

19 W Saundini Saurâstra upamelâpakas
acala®

dharmapravicaya® 2 thighs

20 S Cakravarmini Suvarnadvipa smrti® 2 shanks

21 SE Suvirä Nagara
smaiânas
sâdhumati °

upeksâ® fingers & toes

22 SW Mahäbalä Sindhu ...eightfold path
samyagdrsti

back of feet

23 NW Cakravartinï Maru
upasmasànas
dharmameghâ®

®samkalpa thumbs 
& big toes

24 NE Mahäviryä Kulatâ “vâk 2 knees

Outer Mandala

E Käkäsyä ° karman tah mouth

N Ulükäsyä ®âjiva navel

W Svänäsyä °vyâyàma sexual organ

S Sükaräsyä “smrtih anus

SE Yamadädhi prahânas
arising of 
kus'aladharmas

hair curl

SW Yamadüti maintaining® ears

NW Yamadamstrini <eradicating.. 
akusaladharmas® >

eyes

NE Yamamathani not producing® nose

nails &  teeth (Khandakapälin)

head &  body hair 
(Mahdkahkdla)

skin &  filth  (Kahkala)

flesh (Vikatadamstrin)

sinew (Suravairin)

bones (Amitâbha)

kidney? (Vajraprabha) 

heart (Vajradeha)

eyes (Ahkurika)

bile (Vajrajatila)

lungs (Mahdvtra) 

entrails (Vajrahümkàra) 

coiled gut (Subhadra) 

belly (Vajrabhadra) 

feces (Mahàbhairava)

hair part (Virupdksa)

Aspect o f body nourished 
by the veins as the hero in the 
Cakrasamvara tradition

phlegm (Mahdbala)

pus (Ratnavajra) 

blood (Hayagriva) 

sweat (Âkàsagarbha) 

fa t (Heruka) 

tears (Padmanartesvara)

phlegm (Vairocana)

snot (Vajrasattva)
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malaya, at the head), but they are imaginitively transformed into channels 
“within” the body. Tan trie sources commonly refer to the goddesses “as” 
the channels or veins.473 The Vajravardhi Sadhana makes only an oblique 
reference to the function of the channels within the body mandala: The 
channels are said to be like rivers that “nourish” the sites and so on in the 
external world “with water.” The nourishing fluid that flows in the chan
nels in the meditation (like the water in the rivers) is not referred to here, 
but according to the Samvarodayatantra (ch. 7, w. 16-18), the contents 
of the central channels are urine (in laland), blood (in rasand) and semen 
(in avadhuti). Another analogy (in §31) touches upon the soteriological 
significance of these yogic correspondences; for just as, in the external 
world, the river Niranjana nourishes the site of enlightenment 
(vajrapitham) upon which the Buddha sat, so in the internal “yogic 
world,” the central channel avadhuti nourishes the circle of great bliss 
upon which Vajravarahl stands.

In the Cakrasamvara version of the body mandala, on which the Vajra
varahl materials are based, the function of the channels is more explicit. In 
that system, the twenty-four male gods on the sites (consorts to the site god
desses) are said to represent or “purify” certain aspects of the body. For 
example, Pracanda’s consort, Khandakapalin, becomes the nails and teeth; 
the channel (Pracanda herself) carries nourishment from the head 
(Pulllramalaya) to the nails and teeth (Khandakapalin).474 The nadiis there
fore a “channel” (vaha/vdhini; that which flows, samavaha-lvahati) from an 
external point on the body “through” the related aspect of the body, thereby 
nourishing it. In the Samvarodayatantra (ch. 7 Nadicakrakramopayapatala) 
this is expressed as follows:475

(3) The point [on the body] for the channels (nadisthanam) and 
the sites [with which they are identified] are known (pramana- 
tah) to number twenty-four; and between those, three channels 
flow all through [the body]. (4) On the head <=>Pulllramalaya 
[is the body point for the channel that] exists [inside the body] 
as a channel (-vahd) for the nails and teeth. On the top
knot ojalandhara [is] the channel for the head and body hair (? 
kesaroma). (5) On the right ear<^>Oddiyana [is] the channel that 
is the channel for the skin and [its] filth, (etc.)

The aspects of the body named in the Cakrasamvara version are a tra
ditional set, weighted, as Kalff notes, toward the “repugnant,” and a set that



S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A 203

already occurs in the Pali canon in almost the same order.476 The twenty- 
four aspects of the body are listed in table 23 beside the male god who puri
fies them. Once again, this part of the body mandala is omitted in the 
Vajravarahl Sadhana because of its references to the male gods.

In a (presumably) later work in the Guhyasamayasadhanamala, the 
inconsistencies noted in the Vajravarahl Sadhana s version of the body 
mandala are are avoided by the invention of a new body mandala medita
tion that draws exclusively upon the cosmology of the cremation grounds.477

This practice finishes the series of contemplations on the mandala. 
The Abhisamayamanjari ends this portion of text with a reminder to the 
yogin to dwell in meditation, “firmly convinced” of the completed body 
mandala.478

Mantras for the Complete Deity Mandala

§32 The fourth meditation stage ends with the mantras to be inserted within 
the sadhana, as in the first meditation stage. First, our author gives the root 
mantra (mulamantrah) for Vajravarahl as leader of a full mandala, adding 
it to her mantras for earlier stages of the practice (namely, the heart, aux
iliary heart, and eight-part mantras). The root mantra is full of terrifying 
epithets, aggressive imperatives, fearsome laughter, and general clamor.

§33- Next, the text supplies mantras for the site goddesses (§33). These con- 
§34 tain cryptic man trie elements called “vajra words” (kulisapadani) and owe 

their form to the mantras of the site gods in the Cakrasamvara mandala. 
Thus, in Cakrasamvara sources, the mantras for the site god and the site 
goddess are listed side by side, as follows:479

om khandakapalina kara kara hum hum phat svaha
(for site god, Khandakapalin).
om pracande hum hum phat svaha
(for site goddess, Pracanda).
etc.

Another Cakrasamvara source, Luylpada’s Herukdbhisamaya (f. I3r), col
lapses the two mantras into one and omits the name of the male deity, 
thereby producing a version closer to the mantras given in the Vajravarahl 
texts: om kara kara hum hum phat pracande hum, hum, phat (for site god and 
goddess, Khandakapalin and Pracanda), etc. The Vajravarahl texts take the
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process one step further, and omit both the name element of the male god, 
Khandakapalin, and its following mantra syllables: om kara karapracande 
hum hum phat (for site goddess Pracanda alone), etc. With the discussion 
of the mantras, the fourth meditation stage comes to a close.
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Tantric Ritual

The next portion of the Vajravarahi Sadhana deals with ritual practices. 
These are chiefly rites of worship and offering, but adapted for the context 
of deity yoga. A comment on the nature of tantric ritual in general is found 
in an oblation text in the Guhyasamayasadhanamala attributed to Indra
bhuti, the Pradipahutividhi (GSS14). This draws on the ancient shamanic 
or magical understanding of ritual, namely that: “X here produces Y there” 
(v. 17): “Such is the true nature (dharmata) of the worlds: for one who acts 
with intensity (lit: whose deeds are sharp’) it may be only a flower [that he 
offers] here, [but] in the next world it [bears] a great fruit.”480 While ritual 
is a mechanistic process, it does not simply operate on an external plane. 
Indrabhuti describes how mental intention, too (see p. 215), is a means to 
generate results (w. 24-25): “Whatever merit is dedicated with a mind 
firmly convinced, with whichever method, in whatever place, in whatever 
way, <fruit?> arises in a corresponding form, in a corresponding place, in 
a corresponding way, like the pot of a potter.”481 In a Yogacara-Madhyamaka 
environment, such promises are made possible by the infinite possibilities 
of emptiness. Once appearances are understood to be empty and thus unreal 
(in that they lack intrinsic existence), then they are no different from mag
ical appearances, which are also empty and unreal. As Indrabhuti explains: 
(v. 26) “Whatever he cultivates further, and whatever more is dedicated, that 
bears fruit, like a reflection in a mirror that is both real and not real,” (v. 
28) “Only through the mind, not through anything else, does one resort to 
the dualities ‘good’ (sreyas) and ‘bad’; for samsara is nothing but the mind, 
and nirvana [too] is nothing but the mind.”482 It is not the case, however, 
that the ontology of Mind-only renders external ritual actions meaning
less, as they are justified on the basis of Nagarjuna’s doctrine of two truths 
(cf. Bentor 1996: 13-21). Although on the level of ultimate truth (para- 
marthasatyam), ritual action is empty, it is meaningful because it is under
stood to operate on the level of conventional truth (lokasamvrtisatyam). 
This is the basis upon which the yogin proceeds: (v. 22) “The buddhas 
(munisvardh) say that with one hundred and eight oblations, [performed] 
on the basis of an understanding of the two truths, the fruit of universal 
monarch-hood or buddhahood [is attained].”483

The rites described by the Vajravarahi Sadhana are as follows:

205
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(v. 57~§4o) offering bali (balividhih)
(w. 59-66) tasting nectar (amrtasvadanam)
(§4i-§49) external worship (bdhyapuja)
(§46) hand worship (hastapujd)
(§49) alternative external worship (bdhyapuja)
(§51) internal oblation (adhyatmahomavidhih)
(§52) rite for leftover bali (*uccchistabalividhih)

Our text here is very similar to that of the Abhisamayamanjari (GSS5), 
and both works base their prescriptions on rites described in Cakrasamvara 
literature. Their comparison with a series of Cakrasamvara rituals by 
Sasvatavajra (published by Finot in 1934 under the editorial title *Vidhi- 
samgraha, Collection o f Rites) demonstrates how simple the redaction of 
material into the Vajravarahl corpus was. The *Vidhisamgraha describes 
the same series of rites, but directs the prescriptions to the yogin in union 
with Cakrasamvara rather than with Vajravarahl. Sasvatavajra’s descrip
tions of the rites are very similar to our author’s and are almost identical 
with those of the Abhisamayamanjari (GSS5), differing from the latter 
sometimes only in phrasing. Despite their close relationship, significant 
differences between the three texts also emerge, and these suggest that the 
authors of the Guhyasamayasadhanamala were probably not redacting 
directly from Sasvatavajra’s text, but that all three authors were looking to 
a common Cakrasamvara-based source.484 (The contents of the three texts 
are compared in table 24.)

The Bali Ritual

. 57 The first ritual taught in the Vajravdrahi Sadhana is the bali ritual (bali
vidhih), a propitiatory food offering (balih) to local spirits and deities and— 
in our sources—to the principal deities of the mandala. The offering of bali 
is essentially a brahmanical ritual, and probably predates the Vedas; such 
offerings certainly form a large part of Vedic prescription.485 A more imme
diate source for the Buddhist tantras is the bali offering in Saiva and 
Vaisnava rites, in which the bali is often a concluding rite.486 The 
Vajravdrahi Sadhana introduces the bali ritual by stating that rites such as 
worship are to be preceded by bali offerings (v. 57). So if the bali is a pre
liminary rite, why do our texts tend to teach it at the end—and not at the 
beginning—of the practice?487
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Table 24. Rituals in parallel texts

V a jr a v a ra h i S a d h a n a  

GSS11

A b h is a m a y a m a n ja r i

G S S 5

* V id h isa m g ra h a  

F in o t  1934

a m r ta sv a d a n a , 

f o l l o w in g  s e l f  g e n e r a t io n  

(K2311)

a m r ta s v a d a n a  

( w .  6 0 - 6 7 )  

w it h in  b a liv id h i  

(v . 58—§ 37)

b a liv id h i  (K 29r3)

(w i t h o u t  b a lim a n tr a  

o f  o u r  § 3 6 )

S m a s d n a v id h i

b y  L u y lp a d a  

(p p . 4 9 -5 1 )

(+ b a li  m a n tr a  § 3 6 ) m id d a y  &  

m id n ig h t  ju n c tu r e s  

(K 30V 4)

*“M a n tr a p a th a  ”

(P P : 53- 54. i-e-. 
b a lim a n tr a  as 

G SS11 § 3 6 )

b a h y a p u jd  (§38 ) b a h y a p u jd  (K 3K 2) b a h y a p u jd , 

b y  S asvatavajra

(p p - 52.-53)

h a s ta p u ja  ( § 4 0 ) h a s ta p u ja  (K 32r2) h a s ta p u ja  b y  

S asvatavajra

(p p . 54-55 );
a lso  S M 253  

(p p . 4 9 8 - 5 0 0 )

a lte rn a tiv e  b a h y a p u jd  

+ im p l i e d  h a s ta p u ja  

(P41: a th a v a )

a lte rn a tiv e  b a h y a p u jd  

+ im p li e d  h a s ta p u ja  

(K32V5: y a d v a )

(p . 55 -56 : y a d v a )

a lte rn a tiv e  

h a s ta p u ja  w i t h  

b a h y a p u jd

a d h y a tm a h o m a v id h i

(§ 4 2 )

a d h y a tm a h o m a v id h i

(K33V1)

C a k r a s a m v a r a b a liv id h i 

b y  S asvatavajra  

(p p . 5 6 -5 8 )

(w ith  p re p a r a t io n  as 

fo r  a m r ta sv a d a n a )

* u c c h is ta b a liv id h i (§ 4 3 ) * u c c h is ta b a liv id h i

(K 33V2)

V a jra v a r a h i 

S a d h a n a  

(p p . 5 9 -6 1 )

c r e m a t io n  g r o u n d s  

( w .  7 1 -7 5 )

r e feren ce  to  

d e s id e r a t iv e  h o m a  r ites, 

c o n s id e r e d  t o o  le n g t h y  

to  b e  d e s c r ib e d  b y  th e  a u th o r  

(K33V4: v is ta ra b h a y a n  

n a  lik h ita h )

S e k a k r iy a k r a m a  

( in c o m p le t e )  

(p p . 6 1 - 6 2 )
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y . 58 Our author (v. 58) answers this supposed question by explaining that, 
since the bali must be offered by the practitioner in union with the deity, 
the instructions for self-generation are a necessary prerequisite and must be 
taught first. Despite this careful apology, it is clear that bali rituals are usu
ally taught at the end of a text as a concluding rite (as well being a prelim
inary ritual), and perhaps his statement is best understood as a comment 
upon ritual within the highest tantras, in which self-generation is a pre
requisite to the performance of all rites.

Tasting Nectar (amrtasvadanam)

§35 As a preliminary part of the bali ritual itself the Vajravdrahi Sadhana teaches 
v. 28) the rite of tasting nectar (amrtasvadanam). Earlier in the sadhana our author 

promised a description of this rite, because it was prescribed as part of the 
worship following the consecration of the newly fledged yogin-deity (v. 
28). The tasting of nectar is also prescribed in the parallel sources (Abhi- 
samayamanjari and Cakrasamvarabalividhi), from which it seems that our 
texts are incorporating an independent ritual of tasting nectar into the bali 
offering and using it to serve as a preliminary for that rite.488 This is also 
the method employed in the Vajrdvali (SP f. i2or7), in which 
Abhayakaragupta joins the two rites together by first describing an 
Amrtasadhana for the preparation of the nectar, and then relating how the 
bali should be offered according to the Samaja, Hevajra, and Cakrasamvara 
systems. In contrast, the Advayavajra-based sadhanas clearly treat the tast
ing of nectar as a distinct rite of worship.489 In some Guhyasamayasadhana- 
mala texts, the two rites are simply sequential, the tasting of nectar first 
comprising an imaginary offering of nectar, and the subsequent bali, the 
offering of real (or imagined) foodstuffs with the recitation of bali 
mantras.490

A hint in our texts suggests that our Cakrasamvara-based bali rituals 
may be appropriating the tasting of nectar rite, and thus joining two inde
pendent rites together. In the Cakrasamvarabalividhi, the rite of tasting 
nectar requires the yogin to generate an imaginary bowl in which he will 
visualize various substances transforming into the nectarized offering. 
Because the independent bali ritual also requires a bowl for the food offer
ings, the text then prescribes the generation of a second—but now strictly 
unnecessary—offering bowl (also GSS16 cited n. 490: dvitiyam bali- 
bhdjanam). Sasvatavajra perhaps attempts to accommodate this problem



S T U D Y  OF T H E  VAJRAVARAHI  S A D H A N A 209

with a remark that justifies the “transferral” of the nectar from the first 
bowl into the bowl generated for the bali (balisvikarartham). If the bali rit
ual has appropriated the rite of tasting nectar, the reasons for it are clear. 
The relationship between the two rites is close, and the tasting of nectar is 
itself a type of bali offering. It is particularly well suited to the bali offer
ings in the Cakrasamvara tradition, in that it describes an imaginary food 
offering resulting in great bliss, to be offered within the context of inter
nalized meditative performance. Moreover, it describes a handy means of 
purifying offerings that in our tradition are composed of transgressive sub
stances, and of transforming them into nectar fit for the gods, 

w . The first step in the rite of tasting nectar is the preparation of a hearth, 
59-60 whereon the food offerings may be cooked, purified, and turned into nec

tar. First, raging flames are generated from the combination of wind and fire, 
represented by their elemental symbols and the syllables yam and ram (v. 59). 
Above this, a hearth (cullika; v. 60b) is then fashioned from three heads 
arranged like the base of a tripod; these are produced (in our tradition) from 
the syllable kam.m On top rests a skull bowl generated from ah, as the caul
dron.492 (See fig. 34.)

I 0
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v. 61 The next verse (plus the following prose) describes the preparation of 
the nectar inside the cauldron. The ingredients are generated from seed- 
syllables and comprise the usual esoteric offerings, namely, the five nectars 
and the five meats, or “lamps” (pancapradipas). The five nectars are semen, 
blood, flesh, urine, and feces, and the five lamps are the flesh of cow, dog, 
horse, elephant, and man.493 The seed-syllables are not a very stable set, 
and the Advayavajra-based sources, for example, prescribe the generation 
of the ten transgressive substances from the five syllables of the buddhas 
alone.494

v. 62 Our author then describes the cooking process itself. The fire should be
visualized blazing up and heating the ingredients and turning them bright 
red. The Vajravali (seemingly following Cakrasamvara scripture) adds that 
the ordinary color, smell, and potency of the ingredients are removed with 
the syllables ha ho hrih.495 

v. 63 Next, a white, inverted skull staff is visualized above the mixture, pro
duced from hum. From its contact with the heat or steam rising from the 
liquid below, the skull staff melts and drips into the cauldron, cooling the 
red liquid and turning it white, or “quicksilver,” in the process.496 

w . 64—66 It only remains for the liquid to be empowered by the syllables om ah
hum. These three syllables are generated from the letters of the alphabet and 
visualized above the liquid. The syllables then emanate the deities of the 
mandala into the universe to benefit beings. Finally, the deities are retracted 
and dissolve into the three syllables, and the three syllables themselves dis
solve into the nectar below. The liquid is now empowered by the syllables 
and is complete. The meaning of this stage of the visualization is clearer in 
the parallel texts, which imply that the nectars and meats in the cauldron 
are pledge forms, as they require the infusion of knowledge. In the 
Abhisamayamanjariy the three syllables emanate rays rather than deities, 
and these draw out the “knowledge nectar in the hearts of all tathagatas.”497 
The Cakrasamvara balividhi (based on both male and female deities of the 
Cakrasamvara mandala) reads as follows:498

Next above that [liquid], [he should visualize] om ah hum as 
transformations of the vowels and consonants, in sequence, one 
above the other. With the ray[s] emanated from those [three syl
lables], using the “method of transferral” (samkramananyayena)y 
he should draw down in the form of the three [mandala] circles 
(tricakrakdram) [the “knowledge” forms of the “pledge” nectars 
and meats, namely] the “knowledge nectars” and “knowledge
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lamps” (jnanamrtapradipam) of the heroes and heroines in the 
ten directions.499 Having [caused those deities of the three 
mandala circles] to accomplish the welfare of the world, he 
should visualize them (avalokya) first coming together [in sex
ual union] [and then] melting (dravibhuya), and as entered 
accordingly (yathdyatham) into those [three syllables] t  and that 
in all the oceans 1*. Then, having seen om, etc. melted in sequence 
(kramavilinam) [i.e., one into the other, and then back into the 
liquid], he should empower [it] for as long as he wishes with the 
three syllables.

If the nectar had been prepared for an independent rite of tasting nec
tar, it would now be fed through tubes of light to the mandala deities, who 
would “taste” it and experience great bliss.500 In our text (§36), however, 
the nectar becomes the bali offering, and thus the so-called “tasting of nec
tar” has served simply to prepare the offering.

Bali Offering with Mantras

§36 The Vajravdrahi Sadhana now prescribes the method for offering the bali.™ 
The first step is to summon the deities to the spot with a hand gesture, simul
taneously uttering a mantra syllable. Some texts add that the yogin has an 
upward gaze to the left, so that he projects his powerful yogic stare at the 
deities he wishes to ensnare.502 The syllable uttered is phet (or in other texts, 
phet or phem),503 while the hand gesture is the flame mudra (jvdlamudra).m

Fig. 35. Flame gesture (jvalamudra).

In one Tibetan tradition, the flame mudra is formed by making the trian
gular flame symbol with thumbs and forefingers, and splaying out the other
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fingers like flames (see fig. 39; also K. Gyatso 1999: 495). At this point, 
many texts cite a verse that explains that, having made the mudra, the yogin 
“should place it at the center of his forehead and move it around several 
times.”505 This is understood to summon the deities.

Next, the yogin should generate the imaginary skull bowl that is used 
to serve nectar to the deities. He does this in a sequence that mirrors the 
self-generation of the deity described in the first meditation stage. It begins 
in the same way, with the preliminary worship and mantric contempla
tion of emptiness. Then comes the sequence of awakenings. The hands 
are cupped in the gesture of reverence, and these become the sun and 
moon disks (generated from the vowels and consonants in parallel texts, 
as in the first awakening).506 In between them, the seed-syllable hum arises 
and is visualized transforming into the bowl of nectar. This visualization 
procedure is still followed even in the Cakrasamvarabalividhiy which 
prescribes the use of actual foodstuffs in a real bowl placed between the 
hands.507

v. 67 Before the nectar is offered to the gods, our text prescribes the utterance 
of a benedictory verse “for the sake of obtaining the desired siddhi” (cf. 
SUT ch. 8, v. 26). The aim of the same verse in Sasvatavajra’s Cakra- 
samvarabalividhi is more specific in its application and perhaps makes bet
ter sense: it states that the verse is recited for the purpose of “appropriating” 
the bali (p. 57: balisvikdrdrtham). In other words, the nectar—which has 
been prepared inside a different skull bowl according to the tasting of nec
tar—must “belong” inside this bowl (a remark that seems to rationalize 
the appearance of this second offering bowl within the rite). The nectar is 
then offered to the deities of the mandala in the eight directions, passing 
the bowl counterclockwise in the cardinal directions—a prescription pecu
liar to the Samvara tradition (it is absent in bali rituals described in the 
Vajrdvali from the Samája and Hevajra systems).508 While the offering is 
made, the yogin must keep the metaphysical basis of emptiness in mind. 
The ontology of nonduality is reflected by the generation of white “vajra 
tongues” for the deities.

§37 Our text next supplies two bali mantras with which to offer the nectar 
to the deities. Since the Cakrasamvarabalividhi (p. 58) names the deities 
who are to receive the offering with these mantras, we discover that the first 
mantra given in the Vajravdrahi Sddhana is for the site goddesses. It is 
recited once only.

§38, In the same way, we know that the next mantra is for the mandala
v‘ 69 leader plus the goddesses on the petals and in the outer circle (i.e., the
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thirteenfold mandala). This is to be repeated five times and is accompa
nied by a scriptural verse (v. 69) for the purpose of achieving siddhi (in 
the Cakrasamvarabalividhi, this is visualized with the addition of music 
and betel).

Our author then names the recipients of the final offering as the ten 
protectors of the directions. The mantra is uttered twice.

The recipients of the bali offering vary in other texts. In the Samvaro- 
dayatantra (ch. 8, v. 25), it is given to the deities of the three mandala cir
cles alone; shorter texts may give a more limited selection (often the 
goddesses of the thirteenfold mandala, or the ten protectors), with or with
out verses. In contrast, the bali offerings described by Abhayakaragupta in 
the Vajrdvali (f. I23r—v) are for many different categories of being, and 
include (1) a general bali mantra serving all beings (sarvabhautika), absent 
in GSS11; (2) bali mantras begging the beings of the thirteenfold mandala 
to accept the offering (similar to §38); (3) the longer mantra for the site 
deities on the three mandala circles (as given in §37); (4) mantras inserting 
the individual names of the ten krodhas (“wraths”; see n. 513); and (5) the 
mantra for the protectors (as in §39) “outside” the circle of protection.

As the protectors are offered the bali, they are imagined granting mag
ical powers (siddhis) to the yogin (§39). Related texts add that the mantrin 
also sees the protectors experiencing great bliss.509 This reflects the desider- 
ative function of the bali ritual. The Samaja-based bali ritual in the 
Vajrdvali (SP f. I22r.7ff.) states that the method of performing the rite 
depends upon which class of siddhi is foremost. This will influence the 
time at which the rite is performed, the direction in which bali is offered, 
and the color of the bali offering. For example, a black-magic rite 
(abhicdrah) would be performed at midnight to the south, with black 
balis.51° A desiderative bali ritual may also be performed on behalf of 
another person. This is described in the Samvarodayatantra (ch. 8, w. I9ff), 
where the worship of the mandala with food offerings, etc., is performed 
on behalf of a third party (danapatih), and the “teacher’s assistant” (karma- 
vajrin)5U therefore meditatively generates the donor as well as the mandala 
(v. 23ab: utsarjayed danapatim mandalam capurahsaram). The same is true 
in the Vajrdvali accounts, in which the bali mantras from all three systems 
leave the name of the beneficiary to be supplied (amuka-). The Samaja rit
ual adds that it is the sadhaka’s own name that should be used and not that 
of the third party for whom the ritual is performed. He should instead be 
convinced that he “is” that third party:512 “Even when offering bali on 
another’s behalf, one should just recite ‘of me, mine’ as appropriate in the
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mantra exactly as it is. And [the ritual performer] should have the firm 
conviction of [the other person] as being himself. Through having the atti
tude that ‘if he is helped, I am helped,’ there is the attainment of benefit. 
Immediately after that he should make the request for him.”

The main function of the balividhi, however, is propitiatory: It is to 
calm obstacles and to appease malevolent influences. This is evident in the 
meaning of the mantras themselves, which focus upon destroying or paci
fying negative forces. In the Vajravali account, the individual mantras for 
the ten krodhas actually include the name of the person who requires their 
cooperation.513 This is the function of the bali offering when it is performed 
as a preliminary rite and when (along with other preparatory procedures) 
it serves to purify the site and to quell obstacles, particularly those of wild 
or malevolent spirits that may impede the practice.514 The propitiatory 
agenda explains the emphasis in many bali mantras on the outermost (i.e., 
“lesser”) beings of the cosmological mandala. Frequently, it is only the last 
bali mantra (§39: om kha kha khdhi khdhi...) that appears in a text, that is, 
the mantra designated in our work for the protectors, overlords of the wild 
cremation grounds. In the Samaja rite, Abhayakaragupta states that after 
all the deities have received their bali offerings, the mandala circle is 
absorbed back into the mantrin, whereas the protectors and krodhas are 
posted outside the mandala hut in the ten directions, “intent on protec
tion and fulfilling desires.”

The fact that the bali rituals in our texts go beyond a merely protective 
function is perhaps the logical consequence of extending the bali offerings 
to the complete mandala. The bali becomes another powerful means of 
worshiping deities within the practice of deity yoga for recognized rewards. 
Another feature of the VajrayoginI bali ritual is that actual foodstuffs are 
often superseded by imaginal transgressive offerings, purified and nectarized 
according to the methods given for the rite of tasting nectar. This is again 
symptomatic of an upgrading of the bali, as it transforms the ancient food 
offering into a means of inducing great bliss. The deities so propitiated are 
understood to be all the more powerful in that they fulfill desires on both 
the mundane and transcendental levels. These developments are borne out 
by Abhayakaragupta in a liberationist coda to his account of the bali ritu
als of the Samaja, Hevajra, and Samvara systems. He classifies these meth
ods as generation-method practices, then adds a final bali ritual to be 
performed according to the superior completion method. The completion- 
method bali ritual intensifies the “internalization” already evident in those 
of the generation method. The visualized forms of the deities are distilled
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in the crucible of pure awareness, and the bali transformed into an offer
ing of knowledge itself:515

These three bali rituals [of the Samaja, Samvara, and Hevajra sys
tems] are within the generation method. In the completion 
method, however, the bali ritual [consists of] an offering of bali 
that is not distinct from the [unique] flavor of knowledge. [It is 
offered] to [the protectors of the directions] starting with Indra 
together with the [mandala] deities, beginning with one's own 
lord of the mandala, whose forms are wisdom and means [and] 
who have been drawn [down] merely by focusing the attention 
on them, with a mind “not shaken” from wisdom and means.

§49)

Rite of Completion

§40 The bali offering ends with a rite of completion (also taught at §45, §48, 
(§45> and §49), the purpose of which is to compensate for any omission or addi- 

tion that the yogin may have accidentally made during its performance. 
This is an integral part of the ritual system, which is founded on the prem
ise that only the correct performance of a prescribed act ensures success. 
Correct performance supersedes all other factors, such as the intention or 
mental state of the ritual performer. If this seems to contravene the Bud
dhist canonical definition of action as “intention” (Anguttaranikdyalll.415), 
this is somewhat counterbalanced by the emphasis we find in the sadhanas 
on cultivating and maintaining the correct ontological understanding of 
action, with frequent reminders of its basis in emptiness. Thus, the yogin’s 
mental attitude is still deemed to be crucial, as he must maintain the cor
rect attitude toward his actions, and the texts supply frequent reminders 
of their basis in nonduality (e.g., §36 following v. 67: pujyapujdpujakan 
abbedenapasyet) and frequent injunctions in the course of the rituals them
selves to recite the emptiness mantras.

For the rite of completion, betel and other foodstuffs are first offered to 
the assembled deities all together. Secret hand signals (choma) are per
formed, and the bell is rung. The hundred-syllabled mantra is then recited, 
followed by the recitation of an emptiness mantra, and the deities are simul
taneously gratified with the gesture of “turning the lotus” (kamalavarta- 
mudra). For this gesture, the sadhaka holds a vajra and vajra bell in his 
outstretched fingers and revolves them with a fluttering motion—a “dance”
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that resembles “a blossoming lotus stirred by the wind.” (The bell is another 
symbol of the feminine aspect or consort, and as such is often visualized 
along with the vajra, representing the male aspect.)516 The deities are then 
dismissed as the yogin moves his arms into the crossed gesture of embrace, 
snaps his fingers (or touches the ground),517 and then withdraws the mudra, 
while reciting the syllables of dismissal. Finally, the practitioner absorbs the 
mandala into himself.

External Worship

§41 The Vajravardhi Sadhana now moves on to the external rites of worship 
(bdhyapuja)y the essential features of which are (1) the generation of the 
goddess in a locus external to the yogin’s own body, (2) her worship in 
that locus, and (3) a rite of completion. Our author describes two rituals 
of worship. The following paragraphs (§4i-§45) give detailed prescriptions 
for the first, and this is followed below (at §49) with a second, briefer 
account, involving the imaginal feasting of deities with food offerings. Both 
optionally involve the “hand worship” (§46). (The parallel texts for these 
portions are cited in full in the Textual Notes to §4i-§52.)

Like the sadhana meditation, these rites were probably intended to be 
performed three or four times a day. Indeed, the self-generation is the nec
essary preliminary to their performance, as they are to be undertaken by 
the yogin in union with the goddess (GSS5 Sed p. 145, K3ir2: vajravairo- 
caniyogavan mantri). However, the practitioner of deity yoga may also 
undertake the rites independently from the self-generation meditation, as 
the passage (§41) begins with prescriptions to rise early and to purify the 
place. With the appropriate mantras, the yogin also visualizes a circle of pro
tection that imaginally constitutes the ground in front of the yogin as the 
“vajra ground.” Next, a mandala diagram is drawn onto the vajra ground. 
Here, the text prescribes a triangle containing a circle, which represents 
the lotus within the dharmodaya, the origin of existents (as in the self- 
generation of the sadhana). In the alternative external worship (§49), the 
yogin draws only the simple (inverted) triangle of the dharmodaya (and 
the shape of the diagram does vary in other texts).518 The diagram is drawn 
using a paste made of esoteric substances, or failing those, of cow dung 
(and, in the second rite, of wine §49). The nectars are described as a “pill” 
(gulika; here vatikd or gudika) made of the five nectars, and sometimes 
called the samaya pill.519 Elsewhere prescriptions require the yogin to draw
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the diagram “using saffron, bright yellow orpiment, and vermilion powder, 
or with [just] one of them.” Other esoteric substances may also be used, 
such as the first menstrual blood of a young girl, a highly valued substance 
in pan-Indian sakta traditions, or a mixture of blood and onion.520 The 
yogin draws the diagram by tracing it with the liquid or paste onto the 
ground with the fourth finger of his left hand (§49). According to other 
accounts he does this with an implement such as a golden stylus (GSS35), 
or a brush made of the hair of thieves executed in the cremation ground.521

Within the drawn dharmodayay the yogin then generates the pledge form 
of Vajravarahl from her seed-syllable, vamy which has issued from his heart, 
and the knowledge form is drawn into the pledge form with rays in the 
usual way. Our author adheres to his sequential approach, prescribing only 
the generation of the central deity, Vajravarahl, at this stage. The method 
of doing the practice with the fuller mandala may be inferred (§45) from 
the meditation stages taught above. In contrast, the Abhisamayamanjarl is 
faithful to its method of self-generating the mandala in its entirety upon 
the elements and Mount Meru.

§42 The stage is now set for the worship itself, which constitutes a number 
of different ceremonies. It begins with traditional offerings visualized bil
lowing from the sadhaka’s heart. Next he makes an actual external offer
ing from his left hand of a flower, which has been ritually purified for the 
purpose (perhaps with mantras, or with a rite similar to that supplied for 
the mantra bath). Next the usual mantras for the central goddess are uttered 
along with the eight-part mantra “for praise” (given earlier, §32), and this 
section of the worship closes with a final offering mantra to the eight pro
tectors (as in the bali ritual), this time with their names included in the 
mantras.

§43 Next, the yogin offers a flower to the deities that he has visualized “on 
his hand.” This is a slightly ambiguous reference to the hand worship (full 
details for which are only given by the author below, §46) but one con
firmed by the parallel texts (see Textual Notes). The hand worship also 
appears in two Nepalese Sanskrit ritual texts of the yoginltantra tradition; 
they confirm its usage in this context.522 In these works, the opening 
sequence (termed adiyoga) is similar to the Vajravarahl Sadhana in that it 
includes: preparations, the generation of the mandala and its infusion with 
the knowledge deities (as at §41), the offering of a flower to each deity of 
the mandala with the appropriate mantra followed by the eight-part mantra 
(as at §42), and finally the hand worship (apparently here at §43).523 The 
practice as described in the Vajravarahl Sadhana (§43) ends with the
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absorption of the deities on the yogin’s left hand into himself, which again 
points to the the hand worship.

§44~§45 The following paragraph continues the worship of the mandala with 
mantras and verses of praise and concludes with the bodhisattva prepara
tions. This again mirrors the adiyoga in the Nepalese ritual texts, which end 
with the supreme worship (it perhaps also overlaps with their mandaladiyoga 
portion, which begins with the brahmavihdras and meditations on empti
ness). A rite of completion (§45) marks the end of the external worship.

Worship on the Hand (hastapujd)

§46 The hand worship is to be inserted into a rite of external worship in the 
manner just described (§43). Our sources (parallel text is cited in the Tex
tual Notes) all state that the hand worship is derived from the Yoginl- 
samcdratantra (§48), although this scripture sheds no further light on the 
practice.524

The hand worship begins (§46) by stating that the mantrin is “in union 
with his own chosen deity” (svestadevatayukto mantri), that is, self
generated as Vajravarahl. He visualizes her within the festive “circle of the 
assembly and so on” (ganamandaladau). The gathering of an actual 
ganamandala or ganacakra included a tantric feast at which alcoholic sub
stances such as soma were drunk, delectable foods eaten, and sexual yogic 
rites with consorts performed. The orgiastic nature of the rites is explic
itly described in the Kriydsamuccayay for example in its Nisdcakra, which 
recommends eight types of taboo consort—all female relatives. Indeed, 
according to its Ganacakravidhi, “that sacramental circle (ganacakra) that 
is without [sex with] a female partner (prajna) is a [mere] meeting of rice 
scum” (cited Gellner 1992: 297).525 In the Vajravarahl Sadhana, however, 
the feast is performed imaginally, and the tantric assembly comprises a 
mandala of armor gods and armor goddesses. There is also the alternative 
of visualizing the goddesses of the three mandala circles (whose associa
tion with the sites as meeting places for sexual yogic practices has already 
been discussed.

In the first stages of the rite, six syllables are placed on the fingers on the 
palm side of the left hand. These are the syllables of the armor gods in the 
Cakrasamvara tradition and are represented by the six buddhas (variants 
to the syllables are shown in the footnotes to the translation).526 The San
skrit text states that the syllables are placed on the fingers and thumb of
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the left hand, plus their “nails.”527 Sanderson (1999: personal communica
tion) notes that in Saiva prototypes, the thumb’s mantra is installed with 
the index finger and the mantras of the fingers with the thumb. For the 
nails, one would presumably curl the fingers and run the thumb over the 
nails, so that the sixth buddha (the mantra syllables phat ham) is placed on 
them collectively—much as the sixth kavaca deity is for the “whole body” 
in the armoring.

Then, in the palm of the hand itself, the yogin sees a lotus with om vam 
on its pericarp, the essentialized form of Vajravarahl as armor goddess. Sur
rounding her on a five-petaled lotus (pancadalakamalam) are the syllables 
of the five remaining armor goddesses in sequence. On the back of the hand 
is seen the mirror image of the syllables. As an alternative, the back of the 
hand may be visualized with the three mandala circles (probably indicating 
the visualization of the syllables of the sites, pum, etc., as at §30).

Table 25. Syllables for hand worship (hastapuja)

LEFT DIGITS SYLLABLES AS BUDDHAS USUAL ARMOR GOD

thumb o m  h a Vajrasattva [pure-] white V a jra s a ttv a

first finger n a m a  h i Vairocana white V a iro c a n a

middle finger s v ä h ä  h u m Amitäbha red P a d m a n a r te s v a r a

fourth finger v a u s a t h e Aksobhya black H e r u k a jv a jr a ]

little finger h u m  h u m  h o Ratnasambhava yellow V a jra su rya

nails p h a t  h a m Amoghasiddhi dark-green P a r a m a sv a s tra  /  

P a r a m a sv a  /  

H a y a g r tv a  1 
V a jra ra ja

Left Palm

c e n te r o m  v a m Vajravarahl red

ea s t h ä rn  y o m YaminI blue

n o r th h r irn  m o m Mohini white

w e st h r e m  h r im Samcalini yellow

s o u th h u m  h u m SamtrasinI green

*so u th e a s t p h a t  p h a t Candikä smoky gray
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§47 The worship itself (§50) is performed by smearing purified wine on the 
syllables/deities on the hand. This consititutes a transgressive food offer
ing so irresistible to the yoginls that they are attracted into the presence of 
the yogin, where they “preside” over him.

§48 The hand worship concludes with the hundred-syllabled mantra as a rite 
of completion (cf. §45, §48) and verses of supplication that again express 
the wish that the “yoginls preside.” The text also tells the yogin how to dis
pose of the transgressive liquids that remain after the worship has ended. 
This involves daubing points of his body as he utters the three syllables in 
their inverted sequence: hum (heart), ah (throat), om (forehead).528 Finally, 
the visualized deities/mantras are absorbed back into the body of the yogin.

Alternative External Worship

§49 The Vajravarahi Sadhana describes another rite of external worship (bahya- 
puja), which is offered as an alternative (athavd...) to the previous one (at 
§41). It is conducted along similar lines to the first rite but involves a few 
variations. Here the yogin is to imagine feasting the single goddess 
Vajravarahl with food offerings, but in a different external locus. He visu
alizes her within a triangle drawn upon the ground, dwelling in the eight 
cremation grounds. The offerings of food are visualized as the production 
of the nectars and so on, and the beings of the cremation grounds are again 
to be gratified with a final mantra offering in the manner of a final bali rit
ual. At this point in the previous rite of worship, the hand worship was per
formed, and it seems likely that the hand worship is also intended here 
despite no overt directive, as the final prescriptions (§50) are for the dis
missal of the “deity mandala on the hand.”529

§50 The rite ends with a rite of completion that is very similar to that pre
scribed for the hand worship and that states that the goal of the worship is 
for the “deity to preside” (devatadhisthanartham). The text then provides 
the option for the external worship to be performed for the fivefold, thir
teenfold, or full mandala, according to the sadhana’s meditation stages (the 
goal of which would be to induce all the chosen goddesses of the mandala 
to preside).530
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Internal Oblation

§51 The final rite described in the Vajravarahi Sadhana is an oblation (homah), 
and is based upon a traditional external rite of oblation—an offering made 
into fire. In our text, however, the oblation ritual takes the form of a visu
alization performed internally, within the yogin. For an external oblation 
ritual within the VajrayoginI tradition, we can turn to the Pradipahutividhi 
(GSSi4).531 This text describes how the mantrin in union with his deity cre
ates a fire pit (v. 5), within which he lights a fire, both by kindling wood 
(v. 7a) and through mentally drawing down the “supreme fire of knowl
edge (jnanagni-) of the conquerors” with the seed-syllable in his own heart 
(v. 6ab). He then visualizes the fire deity in the heart of the fire (the only 
solitary male deity mentioned in the GSS) and his own deity (VajrayoginI) 
seated in its heart. He worships VajrayoginI by making oblations into the 
fire consisting of the five nectars and of scented woods. The Vajravarahi 
Sadhana adapts and internalizes this kind of external oblation to suit the 
context of meditative yogic performance. Thus we find that the fire pit is 
understood to be the yogin’s own navel, and offerings are made to the god
dess who is visualized within it engulfed in the “fire of wisdom.”532

The process of internalizing the oblation ritual can also be observed in 
two other VajrayoginI texts. In an internal oblation described in the Sam- 
putodbhavatantra (w. i8-22ab), the “blazing fire of wisdom” is located 
within the meditator’s genitals (while the Vasantatilakd adds that the wind 
that fans the fire is within his feet):533

(18) The oblation (homah) should be made into the greatly blaz
ing fire of wisdom, with the offering (havis) that inwardly is 
semen [in the central channel, avadhuti,\ and [blood in the right 
channel, rasana, and urine in the left channel, laland\, and out
wardly is [the skandhas] beginning with form.
(19) [The “outward” worship] of the six sense fields, elements,
[and] skandhas etc., which have the form of the deities, likewise 
of the dakinls,
(20) is called yoga worship, since these [deities] are worshiped 
by him. Whereas (tu) [in the “inward” homa\, this head skull 
(kapalam) [where semen (sukra) is stored]534 is the offering ves
sel (bhajanam).
(21) The ladle is called rasana; the heart cakra is identical with
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lalana, taught to be the [offering] bowl (pdtri) (or: the [offering] 
bowl is the mouth), and the fire pit is the navel.
(22ab) The fire is in the loins (trikati-), fanned up by the winds 
of karma [which are in the feet].535

As this passage shows, the oblations that are to be made into the wisdom 
fire are said to have an “outer” and “inner” value. The “outward” level is 
that of a body mandala, in which the psychophysical body of the yogin is 
identified with the mandala of goddesses. In this oblation, the offering 
consists of the skandhas, which are burnt up as “fuel,”536 while the offer
ings into the fire are not to the goddess Vajravarahl but to the buddhas and 
mothers (dakinls) who are equated with the psychophysical organism. The 
“inward” level is that of internal yogic practice, in which the oblation offer
ings are understood to be the contents of the three central veins or chan
nels (semen, blood, and urine), which will all be drawn into the central 
channel in the course of being offered into the fire.

In these internal oblation texts, the traditional ritual tools of an external 
oblation rite are also represented. For example, traditional oblation requires 
a ladle (sruvah) held in the right hand, and the vessel holding the oblation 
of ghee ([ghrta]pdtri) held in the left hand (there is also a larger ladle, the 
sruk, sometimes used instead of the sruvah).537 In the internal oblation, the 
ladle and the vessel are understood to be the two lateral channels. Rasana 
on the right is the ladle, and lalana on the left is the oblation vessel (SpUT 
v. i9d: havirbhajanam; referred to in GSSii simply as the “oblation”: 
ahutilp). This scriptural passage also seems to identify the ritual parapher
nalia with yogic cakras, as the heart cakra is said to be lalana (v. 20b).

The ritual prescriptions of the Vajravdrdhi Sadhana close (§52) with a 
rite that is concerned with an offering of bali made up of actual foodstuffs. 
(This is probably because the source text continued with a series of exter
nal oblation rituals, as shown in the parallel texts and Textual Notes.)538 The 
bali is offered to the eponymous deity of leftovers, Ucchistavajra (as the 
imperative of the mantra reveals). With the offering of the leftover bali, the 
yogin induces him to preside. This rite appears also in the Samvarodaya- 
tantra (ch. 8, v. 38), in which the remnants of the oblation are offered to 
the spirits (bhutas) as well as to the god, “Ucchusma.”
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Concluding Verses

w . The remaining verses of the sadhana append a detailed account of the 
-76 nature of the eight cremation grounds (discussed above). It is possible that 

Umapatideva’s source material included an account of the cremation 
grounds, since the so-called *Vidhisamgraha (Finot 1934) includes the 
Smasanavidhi by Luylpada.

. 77 The text concludes in the proper manner with a dedication of merit, and 
a colophon stating Umapatideva’s authorship.
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sn-Vajravarahisadhana by Umapatidevapada

om namah srivajrayoginyai

snvajradevlcaranaravindam {N37r}
samchinnasamkalpa'vibandhapasam I 
pranamya vaksyami yathopadesam 
tatsadhanam f vikramasena t* yatnat I (i*)

<ghore>2 smasane girigahvare ca 
srotasvatIsagara3samnidhau ca I 
anyatra va hrdyatameA pradese 
dhyayad imam yogam abhlstasiddhyai I (2)

vam vlksya bijam hrdi padmamadhye 
bandhukapuspadyutim adadhanam I 
tadrasmisamdiptanabhas5talastham 
pasyet samantat sugatadivrndam I (3)

tadbljarasmiprabhavair vicitraih {K54r}
sampujya devan kusumadibhis tan I 
krtvarcanam saptavidham jinoktam 
kuryac caturbrahmaviharacintam I (4)

1 sa m k a lp d \ Kpc., N; ( s a m )k a lp a  K(mg2), D.

2 ghore[ conj.; omit codd.; Tib. p. 32.3 j i g s p a i  (* g h o ra , b h im a , ra u d ra  qualifying

* sm a sa n e ).

3 sro ta sv a tisd g a ra \ conj.; sro ta sv a tisa ra  codd.

4 h r d y a ta m e \ conj.; h r d y a m  w^codd. (Tib. p. 32.4: “pleasing” y i d d u  ’o n g b a ’i) .

5 n a b h a s \ Kpc.; n a (b h a s )  K(mg); n a b h a  N , D.



Vajravarahl Sadhana by Umapatidevapada

[Meditation Stage i]

Salutation to the glorious VajrayoginI!

(1) Having saluted the lotus-like foot of the glorious vajra goddess 
(vajradevi) by which the encircling noose of conceptual thought 
(samkalpah) is broken asunder, I will carefully relate her sadhana 
according to the teaching, t  O Vikramasena t-

(2) In a terrifying cremation ground, on a mountain, in a mountain 
cave (girigahvare),539 or (ca) near a river [or] ocean, or elsewhere 
in a place pleasing to the heart, [the practitioner] should con
template this practice (yogah) in order to [obtain] the desired 
success (siddhih).

(3) Having observed the seed-syllable vam in the heart, on the cen
ter of a lotus emitting the [red] glow of a bandhuka flower,1 he 
should see all about [him] a mass of buddhas and so on in the 
sky, which is irradiated by rays from that [seed-syllable].

(4) Having worshiped those deities with manifold flowers, [incense, 
lamps, perfumed powders, and food]" issuing from the rays from 
that seed-syllable, he should perform the sevenfold worship 
taught by the conquerors, [and then] he should do the medita
tion on the four sublime abodes {brahmavihdras).

i P e n ta p e te s  P h o e n ic e a  (T e r m in a lia  to m e n to sa ). Its red flower (b a n d h ü k a m , b a n d h ü -  

k a p u s p a m )  is one o f the commonest similes for the red color o f Vajravarahl.

ii The Sanskrit has “flowers, etc.,” a typical abbreviated reference to the traditional 

fivefold offering (p a ñ c o p a c á ra h ).
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* tatra saptavidhárcaná6 yathá pápadesaná punyánumodaná 
trisaranagamanam punyaparinámaná bodhicittotpádo7 
márgásrayanam átmabhávaniryátanam ceti.

etasya pápádikadesanáder 
nirüpanam yat kramato yathá tat I 
esám purastát pratidesayámi
maya samastam yad akári pápam I (5) {D39v}

gurvádibhih punyam upárjitam yat 
tat sarvam evábhyanumodayámi I 
krtam karisyámi karomi yac ca8 
sattvdjinah santu9 subhena tena I (6)

ratnatrayam vai saranam prayámi 
sydmXQ dharmarájo jagato hitáya I 
márgam jinánám aham ásrayámi 
grhníta nátháh svatanum dadámi I (7)

caturbrahmavihárás tu maitrlkarunámuditopeksálaksanáh -  te 
cánukramato yathá:

yathá janánám11 svasute pravrttih {N37V}
snehánuviddhá12 niyamena vrttá I {K54V}
tathá bhaved yányasute Jpi tesám 
tám dvesahantrlm kurutátra13 maitrlm I (8)

arcana\ K; arcana N; area D . 

otpado\ corr.; otpadah K, D; otpada N . 

yac ca] K; ya ~ N; yatma D.

sattvd jinah santu] conj.; satvajinasmanta K, satva(hn?)indsmanta N; 

satvd*itasmanta D. (Tib. p. 32.7: sems can ma lus rgyal bar smon, “I pray that all 

beings may be victors.”) 

sydm] conj.; syadK, N; sad- D.

jandnam] conj.; jindndm codd.; (Tib. p. 33.1-2: jig rtenpa “those in the world.”)

viddhd\ em.; vidha codd.

hantrim kurutd\ K; hantim* N; hanti kuru D .
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[§i] In this, worship is of seven kinds, as follows: [i] confession of faults,
[ii] rejoicing in merit, [iii] going for threefold refuge, [iv] transfer
ence of merit, [v] arising of the will to enlightenment, [vi] resort
ing to the path, and [vii] dedication of one’s body (dtmabhavah).

(5) The definition of these teachings and [practices] beginning 
with the confession of faults, etc., as it is in the sequence [of 
practice], is as follows'"—

[i] I confess before these [deities] all the sins that I have done.

(6) [ii] I rejoice at all the merit that has been accumulated by the 
teachers, [buddhas, and bodhisattvas].iv

[iv] By that good that I have done [in the past], will do [in 
the future], and am doing [now], may beings become conquerors.

(7) [iii] I go for refuge to the Three Jewels.

[v] May I be a king of righteousness for the welfare of the 
world.540

[vi] I resort to the path of the conquerors.

[vii] Accept [it], lords—I offer my own body!

As for the four sublime abodes—namely, [i] loving-kindness (maitri), [ii] 
compassion (karuna)y [iii] rejoicing [in the attainments of others] (mudita)y 
and [iv] equanimity (upeksa)—those are also (ca) [defined] in sequence as 
follows:

(8) [i] Just as the conduct (pravrttih) of [ordinary] people toward 
their own son is (vrtta) invariably permeated with affection

iii I have numbered the successive stages listed in the prose (§1). This shows that the 

verses (w . 5cd-7) are not, in fact, in sequence. However, the stages o f the puja 

in sadhana texts are very unstable.

iv Literally, “teachers and so on (adi-)” This refers to the tantric list, “teachers, 

buddhas, and bodhisattvas” (gurubuddhabodhisattva-).
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duhkhat tatha duhkha14nimittabhutat 
proddhartum iccham15 sakalan16 janaughan I 
aghata17cittapratipaksabhutam 
vibhavayet tam18 karunam jagatsu I (9)

anantasattvoddharanam na sakyam 
evam visadasya vighatadaksam I 
klto ’pi buddho ’bhavad ity aveksya 
samjataviryo muditam vibhavya I (10)

mamedam asyaham iti pravrddham 
cittam yad etat sa ca moha eva I 
tasyopahantrlm aparigrahatvad 
imam upeksam paricintaya tvam I (11)

pratltyajatvaj jalacandratulyam 
pasyed alikam bahir antaram ca I 
svabhavasuddhadikamantrapathat19 
sunyadhimoksam20 vidadhlta mantri I (12)

[§2] tatredam21 mantradvayam. om svabhavasuddhah22 sarvadharmah 
svabhavasuddho ’ham. om sunyatajnanavajrasvabhavatmako ’ham 
iti. {D4or}

14 ta th a  d u h k h a \ N; -  d u h k h a  K; a th a  D.

15 ic c h a n i\ corr.; ic c h d  codd.

16  k a la ri\ N , D; k a la n  K.

17 a g h a td \ K; a d y a ta  N , D. (Tib. p. 33.3: sro g g c o d  la s d a n g  m i m th u n p h y o g s  k y i

b sa m  p a  “thought that is contrary to the act o f killing.”)

18 ta m ] em.; ta  K, N; am , D.

19 m a n tr a p d th a t\  N; m a n tr a p a t  K; m a n tr e d y a ( v a ) t  D(add).

20 su n y a d h im o k s a m \ conj.; su n y a (v i? )k a m o k sa m  K; s u n y a d h ik a m o k s a m  N; 

s u n y a d h ik a m o k s a  D.

21 ta tre d a m \ conj.; ta tre y a m  K, D; ta tra y a m  N.

22 sv a b h a va su d d h a lp \ em.; s v a b h a v a s u d d h a  K, N; s u b h a v a s u d d h a  D.
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(snehd)y so they should also have that (yd) [loving-kindness 
(maitrï’)] toward the son[s] of others: you should now (atra) 
cultivate that loving-kindness that destroys hatred.541

(9) [ii] He should cultivate that compassion with regard to the 
world that is the antidote to cruelty (dghdtacitta)? [namely] 
the wish to extract the entire mass of beings from suffering 
and the causes of suffering.

(10) [iii] “It is not possible to extract numberless beings [from suf
fering]!” He should cultivate rejoicing that is skilfull at 
destroying this kind of depression, being [himself] one who 
has gained energy [by] considering that “Even a worm became 
a buddha!”

(11) [iv] “This belongs to me!” [or] “I belong to that!” It is a 
puffed-up mind that thinks so (iti)—and this is just delusion! 
Contemplate equanimity that destroys such [thoughts] 
because it is free of grasping.

(12) He should see [everything, both] external and internal, as false 
like the moon [reflected] in water, because it is produced in 
dependence [upon causes]. The mantrin should establish the 
conviction of emptiness through the recitation of the mantras 
that have the opening “[om] svabhâvasuddhâ. ... ”

For this there are the following two mantras:

om svabhâvasuddhâh sarvadharmâh svabhâvasuddho ’ham." 
[and]
om sünyatdjndnavajrasvabhâvdtmako ’ham™

Literally, “a mind o f striking.”

“All existents are pure by nature; I am pure by nature.”

“I am identical with the essence o f the nondual (vajra) knowledge o f emptiness.”
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athätra hümkärajavisvavajram 
drstvä samantät sphuradamsu23jälam I 
tenaiva bhümlm24 atha panjaram25 ca 
pasyed vitänam sarajälakam ca I (13)

pürvottarädikramato disäsu 
sumbhädimanträms26 caturo nivesya
tadrasmijälaprabhavän vidadhyät27 {K55r}
präkäranämnas caturo bahir28 vai I (14)

käkäsyakädyäh punar astadevlh 
sumbhädimantraprabhaväh prapasyet I 
hümjästaküpesu nivesya märän
äkotanarrP kllanam äcarantiH501 (15) {N38r}

[§3]* taträml te manträh. om sumbha nisumbha hum hum phat. om 
grhna* grhna hum hum31 phat. om grihnäpaya grihnäpaya hum 
hum phat. om änaya ho bhagavän vajra32 hum hum phat. 
aträstau devyo33 yathä käkäsyä ulükäsyä svänäsyä sükaräsyä 
yamadädhl yamadütl yamadamstrinl34 yamamathanl ceti.

23 sp h u ra d a m sii[  conj.; p r a s p h u r a d a m su  K; p r o s  -  a m su  N; p r a sp h u r a (r n ? )d a su m  D.

24 b h ü m in i\ codd. ( m e tr i ca u sa , understand b h ü m im ) .

25 p a n ja r a n i\  codd.; Tib. translates “walls” (p. 33.6: ra  b a ), also in v. 14 (p. 33.7).

26 m a n tr ä m s ] K; m a n tr ä s  N , D.

27 p r a b h a v ä n  v id a d h y ä i\ conj. Isaacson; p r a b h a v ä n  v ib a d h y ä tK; 

p r a b h a v ä n d h iv a d h y ä tN ; p r a b h a v ä n d h iv a n d h y ä t 'D . (Tib. suggests “he should 

meditate” p. 33.7: b sg o m p a r  bya . Cf. GSS35: r a k s ä d ig b a n d h ä d ik a m  v id a d h y ä t.)

28 c a tu ro  b a h ir  va i]  em.; c a tu ro  d ik s u  b a h i v a i K; c a tu r o " d ik su . b a h i -  N; c a tu ro

d ik s u  b a h i  D. (Possibly d ik s u  was an explanatory gloss that became incorpo

rated into the text.)

29 h ü m - ^ ä k o ta n a m \  conj.; h u m jä s ta k ü p e s u  n iv e sy a  m ä r  a n  ä k o ta n a m  Kpc.;

^ m ä r a (k o )n  ä k o ta n a m  Kac.(del); h u m jä s ta d e v ih  k ü p e su  n iv e sy a  m ä r ä n  ä k o ta n a m  

N; h u m jä s ta k ü p e su  n iv e sy a  m ä r a k o ta n a m  D. (Tib. p. 34.1 b d u d  m a m s =  m ä rä n )-

30 ä c a r a n tih ] em.; ä c a r e n ti codd.

31 h u m  h u n i\ N; h u m  K, D.

32 v a jra ) K, N; v id y ä r ä ja  D  (The reading v id y ä r ä ja  replaces b h a g a v ä n  v a jra  in

some texts, see n. 300).

33 devyo] D; d e v y a u  K, N , ( d itto .)

34 y a m a d a m s tr in l]  K, N; y a m a d u s ti  D.
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(13) Next in this [meditation], he should visualize a hüm syllable 
transforming into (-ja) a double vajra, having all about it a net 
of quivering rays. It is with this [net of rays] that he should 
then visualize the ground, and then the domed roof (pan- 
jaram), [then] the canopy and the [outer] shield (jälam)^ of 
arrows [as the circle of protection].

(14) He should cause the four mantras beginning with “[om] 
sumbha” to enter the directions, east, north, [west, and south] 
in [a counterclockwise] sequence; he should fasten in place 
(vibadhyät) four walls that have been produced from a net of 
rays [issuing] from those [four mantras] at the very exterior 
[of the circle of protection].

(15) Moreover, he should visualize eight goddesses, Käkäsyä and 
so on, produced from the mantras beginning “[om] sumbha” 
[He should see them] hammering and nailing down the evil 
ones (mdras), which they have made to enter eight wells pro
duced from hüm.

In this [visualization], these are the [four] mantras:

om sumbha nisumbha hum hum phat. 
om grhna grhna hum hum phat. 
om grihnäpaya grihnäpaya hum hum phat. 
om änaya ho bhagavän vajra hum hum phat}'"

Here, the eight goddesses are as follows: Käkäsyä, Ulükäsyä, 
Svänäsyä, [and] Sükaräsyäx [in the cardinal directions]; Yamadädhl, 
Yamadütl, YamadamstrinI, and YamamathanF1 [in the intermedi
ate directions].

Literally, “net.”

“O [demon] Sumbha! O [demon] Nisumbha! Seize! Make [them] seize! Take! O  

Blessed One! O Vajra!”

Crow-face (Käkäsyä), Owl-face (Ulükäsyä), Dog-face (Svänäsyä), and Hog-face 

(Sükaräsyä).
Death’s Tooth (Yamadädhl, dädhä is probably from damsträ, but may also mean 

“wish, desire.” The Tibetan text consistently translates Yamadädhl brtan ma “the 

Stable O ne,” as if from drdha:), Death’s Messenger (Yamadütl), Death’s Fang 

(YamadamstrinI), and Death’s Destruction (YamamathanI).



[§4] atropades'ah. vâmahastasyângusthatarjanïbhyâm chotikäm dattvä 
“om sumbha nisumbha hum hum phad” ityädimanträn 
uccärayan35 krsnaharitaraktapltavarnän pätälabrahmändavyäpi- 
jvalanmahäkäyän < vajrapräkärärr> vämävartena pürvädidiksu36 
yathäkramam nivesayet. pañjarad bahih 
etanmantracatustayanispannäh käkäsyädicatasro devlh, 
etannispattikäla eva daksinävartenägneyyäder37 ubhaya- 
mantrakonasya rasmisambhütä yamadädhyädicatasro devlh 
pasyet. {D40V} etä astau dvibhujaikavakträh. {K55V} atra prastave 
näbher adhah s'üläkäräh, daksine vajramudgara38dharäh, väme 
ätmarüpakllakahastäh. spharanayogena gatvä digvidiksthita- 
sakalavighnavrndam39 äniya hümkäranispannesv astasu küpesu40 
svamantrasamänavarnapräkärasamlpavartisu pravesya 
kllanäkotana41mantroccäranapürvakam vighnavrndam kllayitvä 
kotayitvä ca präkäresu llyamänäs tah pasyet. {N38V}
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35 uccärayari\ K, N; uccärayetl).

36 pürvädidiksti\ N; pürvädiksu K, D.
37 ägneyyäder] corr.; ägnyäder codd.

38 mudgard\ em.; mudgarä K, N; mudgaro D.

39 vighnavmdani\ K; vrndarn N; vighnavrndakam D .

40 küpesu\ em.; küpe codd.

41 kotana\ em.; kotanä codd.
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[§4] The teaching on this [is as follows] : He should give a snap of the 
forefinger and thumb of the left hand, [and while] uttering the 
mantras beginning “orn sumbha nisumbha hum hum phaty ” he 
should make <the vajra walls> enter into the directions starting in 
the east in a counterclockwise sequence; [they are] colored black, 
green, red, [and] yellow, extending from the underworld to the 
sphere of Brahma, burning [and] vast.

Outside the [vajra] zone (panjaram)™ he should see the four god
desses starting with Kàkàsyà who are produced from these four 
mantras. At the same time that they are produced [he should visu
alize] the four goddesses starting with Yamadadhl produced from 
rays [issuing] from the corner angles of the two (ubhaya) mantras 
[that intersect at the intermediate points], starting from the south
east [proceeding] in a clockwise direction.

These eight [goddesses] have two arms and one face. In this con
text/"' they are [described as] spike-shaped beneath the navel. In 
their right [hands] they hold a vajra hammer; in their left they have 
in their hands a stake that has their own form. He should visual
ize those [eight goddesses] going forth through self-projection [to 
the limits of the universe] (spharanayogena gatvâA542 fetching the 
entire mass of obstacles found (sthita) in the cardinal directions 
and intermediate directions, placing [the mass of obstacles] in eight 
wells that have been produced from the syllable hüm [and that are] 
located (-vartisu) near the walls of the same color as the respective 
(sva) mantras [from which they were produced], staking and ham
mering the mass of obstacles with the recitation of the mantras for 
staking and hammering down, and [finally he should see those 
eight goddesses] dissolving into the [vajra] walls.

xii The domed “roof’ or (literally), “cave” (panjaram) o f the circle o f  protection is 

that which surrounds the structure on the top and on the sides, and which defines 

the space within. K. Gyatso (1999:119) describes it as having “the shape o f a M on

golian tent.”

xiii The text is distinguishing the appearance o f the eight goddesses here within the 

topic (prastâvah) o f  the expulsion o f obstacles from the circle o f  protection, from 

their later appearance within the deity mandala.



[§5] atra kllanamantro yatha -  om gha gha ghataya42* ghataya sarva- 
dustan phat.43 om44 kllaya kllaya sarvapapan phat hum hum 
hum. vajrakila vajradhara ajnapayati.45 sarvavighnanam 
kayavakcittavajram kilaya46 hum phad iti. akotanamantro yatha -  
om vajramudgara vajrakllakotaya47 hum phad iti.

*tatpanj arantarnivasacchmasana- 
madhyasthitam48 urdhvavisalarupam I 
pasyet trikonam saradindugauram49 
dharmodayam raktasarojagarbham I (16)

tatpadmamadhyasthitayo ravlndvor50 
madhyasthitam visphuradamsujalam I
vamkarabljam sphutavidrumabham {K561:}
vibhavayet spastataram yatha syat I (17)

*nihsrtya51 bljodbhavarasmijaiat
krtva janaughan jinabodhibhajah I {D4it}
*tatraiva blje <hi> nivesitantar- 
buddhadikam samparibhavayed vai52 I (18)
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42 g h a ta y a \ K, g h a ta y a  N , D.

43 p h a f[  K, N; h u m  p h a t D .

44  o n i\ N; omitted K, D.

45 d h a r a  d jh a ° \ D; d h a r o  d jh a  K; d h a r a jn a  N.

4 6  v a jra m  k ila y a \ N; v a jr a m  k i la m  K; v a jr a k ila y a  D.

47 v a jra k ila k o ta y a \ K, N; k ila k o ta y a  D.

48 ta tp a n ja r a - ^ s th i ta m \  conj. Sanderson; " ja r a ( r ? ) n ti  n ir v v is a ta s m a s a n a m a d h y a -  

K;" ja r a  — r  n irv v is a ta s m a s a n a m a d h y e ~  N; - ja r d n  n ir v isa ta sm a s a n a m a d h y e -  D. 

(cf. GSS42 v. 4b: s m a s a n a s ta n iv d s in i)

49 g a u r a n i\ K, D; g a u n m  N.

50 ta tp a d m a m a d h y a s th ita y o  r a v in d v o r ] em.; ta tp a d m a d h y a s th ita y o  r a v in d u n d o r  K; 

ta tp a d m a m a d h y a s th ita y o  r a v i n d u n d o r ^  ta tp a d m a (m a )d h y a s th ita y a  r a v in d u d o r  

D(add).

51 n ih sr ty a \ conj.; n a ih s r ty a  codd.

52 ta tr a iv a  b ije  h i—* v a i\ conj. Sanderson; - n iv e s ita r  a n e k a (c d g a )b u d d h a b h ik a h  

s a m p a r ib h a v a y e d  v a i  Kpc.(add); '- n iv e s i ta r  a n e k e  (b ,y ? )u d d h a b h i(k ? )a h  

s a m p a r ib h a sa y e  v a i. N; -  n ir v e s ita r  a n e k a b u d d h a b h ik a h  s a m p a r ib h a s a y e d  v a i  D.
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[§5] In this [meditation] the “staking mantra” is as follows:

om gha gha ghdtaya ghdtaya sarvadustan phat. om kilaya kilaya 
saroapapdn phat hum hum hum. vajrakila vajradhara djndpa- 
yati. sarvavighndndm kdyavakcittavajram kilaya hum phat™

The “hammering mantra” is as follows;

om vajramudgara vajrakilakotaya hum phat™

(16) Placed in the center of [eight] cremation grounds dwelling 
(-vasat-)™ within the zone (panjaram) of that [circle of pro
tection] , he should visualize, with its broad side uppermost 
[i.e., inverted], a triangular dharmodaya, white as the autumn 
moon [and] containing a red lotus.

(17) In the center of that lotus, between a sun disc and a moon 
disc, he should visualize a vam seed-syllable in such a way that 
it is [all] vividly clear, with a quivering net of rays [emanat
ing from it, and] with the color of blossoming [red] coral.

(18) Having sent forth [the buddhas and so on] from the net of 
rays produced from the seed-syllable, he should make multi
tudes of people share the awakening of the conquerors; then 
(hi) he should imagine [Vajravarahl] with the buddhas and so 
forth retracted inside [her] (nivesitdntar-) into that same seed- 
syllable.

xiv “Kill all evils! Stake all sinners! O  Vajrakila! O Vajradhara!— He commands [it] 

for the body-, speech-, and mind-vajras o f  all obstacles. Stake [them]!”

xv “O vajra hammer! O  vajra stake! Hammer [them]!”

xvi In v. 73, the cremation grounds are also said to “dwell” Vvas.



candrarkabija53*prabhavam trinetram 
kasmlravarnam54 dvibhujaikavaktram I 
^ldha-m-akranta55sirahkucagram 
uttanayor bhairavakalaratryoh561 (19)

utksiptavamasthitapadmabhandat 
patatpravaham57 rudhiram pibantlm I 
^savajrasavyetara f  — ~—  f 58 
bhutarjanl59tarjitadustavrndam I (20)

khaprarigasamsobhitavamabhagam60 
vilambiraktakta61 nrmundamalam I 
nagnam kvanannupura62bhusitanghrim63 
damstrakaralam vadanam vahantlm64 I (21)

vajrena visvadhvanipurvakena {N39r}
krantottamangam65 cyutakesabandham I 
vaj ravalimadhyaviraj amana- 
lalatapattasthitapancamundam I (22)
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53 c a n d r a r k a b ijd \ Kac.; c a n d r d r k a (v a h n i)  Kpc.(add), N , D.

54 k d s m ir a v a r n a n i\ em; k d s m ir a v a r n a  K, D; k a s m ir a v a r n a  N.

55 d lid h a m d k r d n ta \  N; d lid h d m a k r a n ta  K, D.

56  rd tryo h]  em.; r a tr y a h  codd.

57 b h a n d a tp a ta tp r a v a h a n i\  Kpc.; b h a (n d a )n d d ta  p a ta t  (v~). p r a v d h a m  K(del); 

b h a n d e . te p a ta t"  N; b h a m d a tp a ta t . p r a v y a h a m  D.

58 s a v a jra sa v y e ta ra  f  — ~—  f\ conj. Sanderson; s a v a jr a v a r a h im a ly a k a r a  p r a s r ti  K; 

s a v a jr a v a r a h i - 4 -  k a r a p r a s r t i  N; sa v y a k a ra p r a s r ti D.

59 b h u ta r ja n i\  conj. Sanderson; b h u t  ta r ja n i  codd.

6 0  v d m a b h d g a m \ Y ^ c .{ v d m a  add); ( v r n d a m )  b h a g a m  K(del); v a m a  -4 -  b h a g a m  N;

v a m a b h a g a  D.

61 v i la m b ir a k ta k td \  conj. Sanderson; v i la m b in im  r a k ta c odd.

62 n a g n a m  k v a n a n n u p u r a \  em.; n a g n a  k v a n a n n ii"  K; n a g n a  — n o "  N; n a g n a

v a n a n n a u "  D.

63 a n g h r irn \ K; a n g h r im  N , D.

6 4  v a d a n a m  v a h a n tin i\  N; v a d a n a  v a h  a n t i  K, D.

65 p u r v a k e n a  k r d n to tta m a n g d m \  em. p u r v a m k e n a  k r a n to tta m a n g a  K; p u r v a k e n a  

k r d n to t ta m a n g a 'H ; p u r v a k e n a  k r a n to n u m a n g iD? (indistinct). (Tib. p. 34.6: sn a  

tshogs rd o  rjes d b u y i  s te n g  n a s  m n a n  p a r  m d z a d  “a double vajra is pressing down 

from the top o f her head.”)



(19-24) He should visualize himself (atmatanum) as [Vajra]varahl 
(v. 24d), who is produced from the moon, sun, and seed- 
syllable [vam], with three eyes, having the color of [red] saf
fron, with two arms and one face, trampling in the warrior 
pose on the head and breast of Bhairava and Kalaratri, who 
lie face up [beneath her] (v. 19); drinking blood that streams 
down from the “lotus bowl” (padmabhandah)™" placed in her 
upraised left hand, with a vajra in her right hand f... /"threat
ening all who are wicked with the index finger pointing 
threateningly to the ground (bhutarjani) (v. 20); [her] left side 
adorned with a skull staff (khatvangah)y with a bloody 
(raktdkta) garland of human heads hanging [around her 
neck], naked, her feet decorated with tinkling anklets, [and] 
with a face terrible with its tusks (v. 21); with her head topped 
by a double vajra,xviii with her hair-tie fallen off, [and] with 
five skulls in her headband gleaming in the midst of a row of 
vajras (v. 22); with head, ears, throat, both wrists, [and] hips 
glistening with the chaplet, swinging earrings, charming neck
lace, glittering bracelets, [and] girdle [respectively] (v. 23); 
covering the three worlds with quivering rays, with a body 
full (akranta-) of fresh youth, [and] filled with the single taste 
of great blissxix (v. 24b-d).
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xvii The “lotus vessel” is the tantric term for skull bowl, e.g., HT2.3.58b: k a p a la m  

p a d m a b h a ja n a m .

xviii Literally, “having her topmost limb (u tta m a n g a m )  passed over (or ‘subjected,’ 

k r a n ta )  by a vajra preceded by the word v isv a  [i.e., a v isv a v a jra \ .”

xix Literally (v. 24c): “She is filled with the single taste (r a sa ik a )  that has the aspect 

(a k a r a h )  of great bliss ( m a h a s u k h a m ) ”
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cakricalatkundalacarukanthi- 
samullasadrocaka66mekhalábhih I 
abhyullasan67mastakakarnakantha- 
hastadvayagranthikatiprades'ám I (23)

sphuradgabhastisthagita68trilokám {K$6v}
ákrántadehám69 navayauvanena I 
mahásukhákárarasaikapürnám 
váráhikám átmatanum vidadhyát I (24)

athátra nábhau hrdaye ca vaktre 
sirah70 s'ikháyám sakaletaránge I 
mantrais tu sadbhih kavacam vidháya I 
jñánapraves'am samaye vidadhyát I (25)

[§6] ami te san mantráh71í -  om vam, hám yom, hrlm mom, hrem 
hrím, hum hum, phat phad72 iti. ete
vajraváráhíyáminímohinísamcáliní73samtrásinícandikásvarüpáh 
{D41V} raktanllasveta<plta74>haritadhümradhüsaravarnás/ ca.

hrdisthacakrasthitavammayükha- 
prabhütapuspádibhir arcayitvá I 
pravesayet tám samaye nabhahsthám I 
sarpir yathá sarpisi vari vari751 (26)

6 6  rocaka]  codd. ( m e tr i ca u sa ); ro c a (k a )  Kpc.(mg). Understand °ru c a k a .

67  a b h yu lla sa ri\ K; -6 -  sa n  N; s a t  D  (no gap or marked omission in D).

68 s th a g ita \ K; s th a  - 4 -  N; s th a  ~ " D.

69 d e h a n i\ em.; d e h a n  codd.

70  sirah]  codd. ( m e tr i  c a u s a ) . Understand s ira s i (singular locative) or 

s ir a h s ik h a y a m  (dual locative).

71 m a n tra h ]  conj.; m u d r a h  codd.

72 p h a tp h a d ]  conj.; p h a t  codd.

73 s a m c a lin i\ N; s a n c a lin i  K; s a m c a r in i D.

74 sv e ta p itd \ conj. s v e ta  codd.; Cf. s u k la p ita  §46; s ita p i ta  GSS5 Knv(mg)

75 v a r i vart]  codd. (loose syntax for v a n  v a r in i) .



T H E  VAJRA VA R AH l S A D H A N A  O F U M A P A T I D E V A 241

(25) And then on this [body], on the navel, heart, mouth, head, 
crown, and on all the other limbs, he should establish the 
armor with the six mantras, [and then] introduce the knowl
edge [deity] into the pledge [deity].

[§6] The six [armor] mantras here are: om vam, ham yom, hrim mom, 
hrem hrim, hum hum, phat phat. They embody Vajravarahl, 
Yamini, MohinI, SamcalinI, SamtrasinI, and Candika** and are col
ored red, blue-black, white, <yellow>, green, [and] smoky-gray.

(26) He should [first] honor [the knowledge deity] with flowers 
and so on™ that are produced from rays [which themselves 
issue] from the vam [syllable] on the circle [of the lotus peri
carp] in his heart. [Then] he should cause that [knowledge 
deity], which is [visualized before him] in the sky, to enter into 
the pledge [deity], just like ghee into ghee, or water, water.

xx Lady o f  N ight (Yamini), Deluder (MohinI), Agitator (SamcalinI), Terrifier 

(SamtrasinI), and Terrible One (Candika).

xxi This is another reference to the traditional offerings. See ch. 3.
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[§7]* jnanasattvapravese tu akarsanapravesanabandhanatosanakarah jah 
hum vam hor iti catvaro mantra7G boddhavyah.

mantrena sekam dadhato nabhahsthan77 
tathagatams tan78 vyavalokya samyak I 
sesabhisekodakabindujatam
vairocanam pasya sironivistam7C) I (27) {N39V}

*tatrayam sekamantrah:

yatha hi jatamatrena snapitah sarvatathagatah801 {K5 jv\
tatha ’ham snapayisyami suddham divyena varina I (271)

^om  sarvatathagatabhisekasamayasriye hum” iti.

[§8] atrayam upadesah. hrdbljarasmina, astabhir yoginlbhir yatha 
hltyadikam varinetyantam81 pathantlbhir 
Isadavarjitapancamrtabhrta82vamakarakapalebhyoi 
nijajnanamrtavaridharabhir abhisicyamanam mahasukhamayam 
atmanam vibhavya, sesambunispanna<m> sirasi vairocanam 
drstva, om sarvatathagatabhiseketyadimantram uccarayed iti.

76  m a n tr a  b o d d h a v y a h \ conj.; m u d r a  b o d d h a v y a h  K; m a n tr a  b o d d h a v y a h  N, 

m a n tr o  b o d d h a v y a h  D. (See Textual Note to §6.)

77 d a d h a to  n a b h a h s th a r i\ em.; d a d h a to  n a s th a s  Kac., D; -  n a (b h a )s th a s  Kpc.(mg2); 

d a d h a ta  n a  ~ s th a s  N .

78 ta th a g a ta m s  ta n]  conj. Sanderson; ta th a g a ta n  codd.

79 s ir o n iv is ta n i\  em.; s ir o n iv e s tim  K, N; s ir o n iv e s tim  D. Tib. p. 35.4 g ts u g  to r  n y id  

d u  “on the very crown o f the head (g tsu g  to r) ”

80 sa rv a ta th a g a ta h ]  corr. (h y p e r .);  sa rv a ta th a g a ta s  codd.

81 v d r in e ty a n ta m \ conj.; v a r in e  codd.

82 b h r ta \ conj.; b h iita  codd.
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[§7] Know that when the knowledge being enters, there are four 
mantras [to be uttered], namely, jah hum vam [and] hoh. These 
attract [the knowledge being], make [it] enter, bind [it in place], 
and propitiate [it].

(27) Correctly visualize the tathâgatas in the sky consecrating [you] 
with the mantra. [Then] visualize Vairocana on [your] head 
[imagining that he has] come forth from the drops of the 
water remaining from the consecration.

The consecration mantra here is:

(27i) “For even as the tathâgatas were bathed as soon as they were 
born, so I will wash [you], purified,™ with heavenly water.”

om sarvatathâgatâbhisekasamayasriye hüm™"

[§8] In this [rite] there is the following instruction: With [the transfor
mation of] a ray from the [vam] syllable in the heart, he should 
[first] visualize himself being consecrated by eight yoginls544 who are 
reciting [the verse invocation] beginning “For even as... ” ending 
“... with [heavenly] water. ” [He should visualize them consecrating 
him] with streams of water, which is the nectar of innate knowl
edge, from the slightly inclined skull bowls full of the five nectars 
in [their] left hands, [so that he is] full of great bliss. [Next], having 
visualized Vairocana on [his] head produced from the remaining 
liquid, he should recite the mantra beginning “ [om] sarvatathâgatâ- 
bhiseka etc.”

xxii “To the glory o f the pledge [ofi] consecration by all tathagatas!”



nabhahsthadevlr abhipujayantir83 
varahikam84 tam stuvatlr85 ca vlksya I 
yad vaksyamanakramasadhitam vai 
plyusam asvadanam asya kuryat I (28)

gatva samastam86 spharanena kastham {D42r}
krtva ca sarvam jagadarthakrtyam I 
blje svamurtim87 visatih prapasyed 
*akhedam evam punar eva88 kuryat I (29)

atha svacittam sthiratam vinetum 
pasyet susuksmam89 sphuradams'urekham I 
nabhisthacandrarkasamudgavarti-90 
susuksmavamnadasamucchrita ya91 I (30)

atropades'akramalabdha92margo {K57V}
vibhavanlyo ’nupalambhayogah I 
sattvarthasampadanahetubhuta- 
prabhasvaratvapratilambhahetoh I (31)
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83 nabhahsthadevlr abhipujayantlr] conj.; nabhasthadevibhir abhipujayanti(bhi) 
Kpc.(del); nabhasthadevibhir abhipujayantih N; nabhasthadevibhir abhipuja- 
yantibhi D.

84 varahikam] K, N; vdrdhikam D.

85 stuvatlr] em.; stuvati codd.

86 samastam] em.; samastam K, N; samasta D.

87 blje svamurtim] conj.; bljesu murtirn codd. (Tib. p. 35.5 has no plural marker on 

* blje).
88 akhedam evam punar eva] conj. Sanderson; a khedaparyantam evam punar eva 

codd.

89 pasyet susuksmam] K, N; pasyat susuksmyam'D.
90 nabhisthacandrarkasamudgavarti] conj. Sanderson; nabhisthacandrarkasamud- 

bhavarti codd. (Tib. p. 35.6: Ite ba la gnas nyi zla kha sbyar dbus nyid du. 
“[being] in the center (dbus nyid du < varti) o f  the conjoined sun and moon 

(kha sbyar < samudgah) at the navel.”

91 susuksmavamnadasamucchritaya\ conj. Sanderson; susuksmavamnadasamuc- 
chritadyai codd.; Tib. p. 35.6: bam gi na da shin tuphra ba las bzhengspa 
“arisen from the very fine nada o f the bam.”

92 labdha] K; lartha N , D.



(28) [Then] having visualized goddesses in the sky worshiping 
[Vajra]varahi and praising her, he should perform the tasting 
of nectar—for which the method of production will be taught 
below [w. 59-66].

(29) Having pervaded all the limits [of the universe] by emanat
ing [goddesses in man trie form],xxiii and having [thereby] 
accomplished all the needs of sentient beings, he should visu
alize them entering [i.e., assuming] a form according to the 
seed-syllable [vam]. He should repeat this procedure until 
he tires.

(30) In order to make his mind firm he should visualize a very fine, 
brilliant ray of light rising from the subtlest resonance [of the 
visualized syllable] (nadah), [or from] the syllable vam 
[itself],545 which is located in (varti) the enclosed space 
(samudgah) between the moon and sun at his navel.

(31) In this [yogic practice], he should meditate upon the yoga of 
nonperception, the path that is obtained through (krama) 
instruction [from a guru], in order to obtain the state of clear 
light (prabhasvarah), which is (bhuta) the cause of fulfilling 
the aims of all beings.
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xxiii A prose explanation o f this yogic practice appears below [§9].
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vibhavanayam parijatakhedo I 
mantrl japen mantravaram vidhanat I
vrksena cintamaninopamokta93 I {N40r}
svayam j inair yasya dasaksarasya I (32)

tato ’pi khinno vihared yatheccham94 I 
svadevatahamkrtim adadhanah I 
ittham japadhydna^s adabhiyogat 
sanmasatah siddhim upaiti yogi I (33)

yo ’naratam96 bhavayitum na saktah 
so ’pi prasidhyed yadi tasya samyak I 
pratyusamadhyahnadinavasana- 
samdhyakhyakale97 ksanabhavana syat I (34)

[§9]* tatrayam dasaksaro hrdayamantrah. om vajravairocanlye svaha. 
asya japavidhir yatha, bhavanayam khede sati jhatiti devatlm 
adhimucya, tannabhicandre raktavamkaram nadam va drstva, 
man tram uccarayan, tasma<d bljan> nadad va98 nirgamavayuna 
devlsamuham samspharya, jagadartham krtva ca punar mantram 
uccarayan t  sahaiva mala t  sutrakarsananyayena pravesavayuna 
tasminn eva bije nade va pravesayen mantrl.99 {D42V} evam 
punah kuryad yavat khedo bhavatlti. {K58r}

93 opamoktd\ K; opamoksd N , D.

94 eccharri\ em.; eccharn codd.

95 ittham japadhyana-] conj.; itthem jape dhyana K; ittham japed dhyana N; ithe
jape dhyana D  (Tib. p. 36.1: sngags dang bsam gtan “mantra and meditation.”)

96 yo naratam\ conj. Isaacson (Tib. p. 36.1: rgyun du)\ maunaratam codd.

97 samdhyakhyakale] conj.; samdhyakhyakala codd.

98 tasmad bijan nadad va] conj. Sanderson; tasman nadan codd.

99 mantri] em.; mantra codd.
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(32) When he has grown tired in the meditation, the mantrin 
should utter, according to the rules, the best of mantras, the 
ten-syllabled [heart mantra of Vajravàràhï, §9], which has 
been compared (upamoktd) by the Buddha himself with the 
[wishing] tree [or] wish-fulfilling jewel.

(33) When he is tired of that, too, he may [end the meditation 
and] dwell as he wishes, providing that he preserves the [con
viction of his] identity (ahamkrtih)^NÏûi his chosen (sva) deity. 
In this way, through constant practice of mantra recitation 
and meditation, the yogin attains siddhi after six months.

(34) Even one who is not able to practice (bhàvayitum) continu
ously may attain success if he performs a short meditation 
(ksanabhdvana in the correct [way] at dawn, midday, and 
the close of day, [that is,] at the times called the “junctures.”

[§9] In this [meditation], the ten-syllabled heart mantra is:

orn vajravairocanïye svâhâ

The procedure for its utterance is as follows:50" When [the practi
tioner] becomes tired in the meditation, he should immediately be 
convinced of [himself as] the deity, [and then, on the basis of this 
conviction], he should see on the moon [disc] on his navel a red 
vam syllable, or the [even more subtle] ndda. Uttering the mantra 
[as given], he should emanate the multitude of goddesses from that 
seed-syllable, or from the ndda, with his outgoing breath. Once 
(ca) he has fulfilled (krtvd) the welfare of [all beings in] the world 
[through them], the mantrin, once more uttering the mantra, 
should make [the goddesses] enter into that very seed-syllable or 
ndda [on his navel] with his incoming breath t . •. t  in the way that

xxiv This “short meditation” is probably a reference to the first meditation stage, com

prising the self-generation o f Vajravarahi alone, without her mandala.

xxv This rite was described in v. 29 above.



tatpanj arantahparibhavitanam 
vayvagnivariksitimandalanam I 
svabijajanam uparisthamerau 
tathaiva devlm apim bhavayed va I (35)

*<iti> prathamo bhavanakramah. 1.

atha
dakinyadicaturdevls101 catuskarotamadhyagah I 
kakasyadyastadevir va, adhikatvena102 bhavayet I (36)

yad va cakratrayaslna103pracandadivibhavanam I 
samadhikam sudhih kuryad iti syat purnamandalam I (37) 
{N 4 0 V }

[§10] mahasukhacakrastham vajravarahlm
purvottarapascimadaksinadiksthitabhir
dakinilamakhandaroharupinlbhih sahitam bhavayitum icchan- 
tamx praty aha104 -

“dakinyadicaturdevls catuskarotamadhyaga” iti [v. 36ab].

248 V A J R A V A R A H lS A D H A N A

100 devlm api\ conj.; devlm v w °N ; devlv vi°¥L, D  {hypo. codd.). The Tibetan for 

this pada reads “meditate on the goddesses as before, in the order as before.” 

(p. 36.3: sngon bzhin lha mo mams ni sngon bzhin rim pas bsgom)
101 devis] em.; devl codd. cf. below where K reads °devir but N  & D  retain the 

reading 0 devl.
102 adyastadevir va adhikatvena] conj. (syncop.); adyastadevi bodhisattvena K; 

adyastade ~ vi bodhisattvena N; adi astadevl bodhisattvena D. Cf. §13. Tib. p. 

36.3: lha mo khwa yi gdong sogs brgyad/  de Itar lhag ma V bdag nyid (“nature o f  

the addition,” i.e., addition-ness > adhikatvena) dam.
103 cakratrayasina] corr.; cakratrayd(m?)sinaK; cakratrayamsina N , D.

104 icchantam praty aha] conj.; icchav(ti)r aha. K(del); icchati tad aha. N; icchatir 
aha. D . Cf. §13, §16, & Textual Note.



(nydyena) one draws in a thread.500'1 He should repeat [the medita
tion] in this way until he becomes tired.

(35) Alternatively,xxvii he should visualize the goddess herself (api) in 
the same way, [but she is to be generated instead] upon 
Mount Meru, which is situated on top of the [four] elements 
of wind, fire, water, and earth; [these are] to be visualized 
inside the [vajra] zone, produced from their own seed-syllables 
[one on top of the other].

Here ends meditation stage 1.

[Meditation Stage 2]

Next:546
(36) He should visualize the four goddesses starting with Dakinl 

in between four skull bowls, or, in addition, eight goddesses 
beginning with Kakasya.

(37) Alternatively, the knowledgeable [practitioner] should do the 
extended meditation [with the twenty-four goddesses], start
ing with Pracanda seated on the three circles [of body, speech, 
and mind]. This would be the complete mandala.xxviii

[§10] For someone wishing (icchantam) to visualize Vajravarahl on the 
circle of great bliss, accompanied by Dakinl, Lama, Khandaroha, 
and RupinI in the cardinal directions to the east, north, west, and 
south [respectively], [scripture] says: “the four goddesses starting 
with Dakinl in between four skull bowls.” [v. 36ab]
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xxvi GSS5 describes this as like drawing in the thread o f a rosary. For a similar but 

extended rite in this Sadhana, see p. 177 above.

xxvii This verse gives an alternative location for the generation o f Vajravarahl from that 

described above in v. 16. The syllables for the visualization o f the elements are: 

yam, ram, vam, and lam.
xxviii Prescriptions for the complete mandala are given in meditation stage 4 below.
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tad uktam —
*dakini ca tatha lama khandaroha tu rupini I 
nyaset padmadisah sthane sarvasiddhipradayikah I (38)

krsna syama rakta gaura ekavaktras caturbhujah I
vame khatvangakapalah105 daksine106 damarukartrikah I (39)

trinetra muktakesas ca107 alldhasanasamsthitah108 I 
damstrakaralavadanah pancamudravibhusitah I (40) {K58V}

[§11] Vidiksu <caiva> catvaro bodhicittakarotakah109 I iti.

dakinyadicatustayam110 ratnasambhavamudritam boddhavyam.

[§12] tatra bhagavatya hrdayamantra uktah/ {D43r} upahrdayamantro 
yatha -

om sarvabuddhadakinlye vajravarnanlye hum hum111 phat 
svaha.

astapadamantras112 tu yatha -
om namo bhagavati vajravarahi vam113 hum hum114 phat.

105 v a m e - ^  ka p a la h ]  em. ( u n m e tr ic .) ;  v a m ^ k a p a l a m  K; p a s a k h a w a n g a k a p a la m  N , 

D.

106 d a k s in e \ codd. (h y p e r .). A conjectural emendation to d a k se  is possible, but 

unnecessary in this type o f Sanskrit, probably considered scriptural.

107 m u k ta k e s a s  ca] em.; m u k ta k e s a  K; r a k ta k e s d  N, D.

108 s th ita h ] corr.; s th ita  codd.

109 k a ro ta k a h ]  conj.; k a r o ta  codd. (Tib. p. 36.7: p h y o g s  d a n g  b r a l h a i  m th a m s  b z h i  

n a  /  b y a n g  c h u b  sem s g a n g  th o d p a  b z h i  /  z h e s  p a  b.)

n o  c a tu sta y a n i\ em.; c a tu s ta y a m  codd.

in  h u m . h u m \  codd. The Tibetan text (p. 37.1) reads: h u m  h iim .

112 m a n tr a p  em.; m a n tr a s  c odd.

113 va m ]  codd., omit Tib.

114 h u m  h u m ]  codd. The Tibetan text for each mantra o f the eight-part mantra 

reads: h u m  h u m .
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So it is said [in scripture]:

(38) Dakini, Lama, Khandaroha, and RupinI: he should place 
[these goddesses], who grant all siddhis, in position (sthdne) 
in the cardinal directions of the lotus.

(39) They are black, dark-[green], red, and white (gaurd), they 
have one face and four arms; in [their] left [hands] they have 
a skull staff and skull, in their right they have a damaru and 
chopper.

(40) They have three eyes [and] loose hair, stand in the warrior 
stance, have fanged, grimacing faces, [and] are adorned with 
the five signs of observance (mudras).

[§n] [Scripture also says:] “In the intermediate directions there are four 
skull bowls [full] of semen.”

The fourfold group [of goddesses] starting with Dakinl are to be 
understood as sealed (mudrita-) by Ratnasambhava [on their 
crowns].

[§12] In this [fivefold mandala], the [ten-syllabled] heart mantra of the 
[central] goddess has already been taught [§9]. The auxiliary heart 
mantra is as follows:

om sarvabuddhadakiniye vajravarnaniye hum hum phatsvdha.

As for the mantra in eight parts,547 [it is] as follows:xxix

i) om namo bhagavati vajravardhi varn hum hum phat,548

xxix (The numbering is mine.) (i) Homage! Blessed Vajravarahi! (ii) Noble invinci

ble! Mother o f the three worlds! O goddess o f great knowledge! (iii) You who are
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om ñama áryáparájite trailokyamáte115 mahávidyesvari hum hum 
phat.

om namah sarvabhütabhayávahe mahávajre hum hum phat. 
om ñamo vajrásane116 ajite ’parájite vasamkari117 netrabhrámini 

hum hum phat. 
om namah sosani118 rosani krodhani karálini119 hum hum phat. 
om namah samtrasani120 márani suprabhedani121 parájaye122 hum 

hum phat. {N411:} 
om namo jaye vijaye123 jambhani <stambhani> mohani124 hum 

hum phat.
om namo125 vajraváráhi mahayogini kamesvari khage126 hum 

hum phat.

dákinyádínám mantra yathá. om dákinlye hum hum127 phat. om 
lame hum hum phat. om khandarohe hum hum phat. {K59r} om 
rüpiníye hum hum phat.

iti dvitlyo128 bhávanákramah. 2.

115 trailokyamate] codd.; understand irailokyamdtar.
116 vajrdsane] GSS5; vajrdsani GSS11 codd., Finot.

117 vasamkari\ GSS11 codd.; vasyamkari GSS5, Finot.

118 sosant\ K; sosani N; sokhani'D.
119 krodhani karalini[ GSS11 codd., Finot; krodhakardle GSS5.

120 samtrasani[ GSS5; samtrasaniK, N; samtrdsani'D\ trasaniFinot.

121 suprabhedani\ GSS11 codd.; prabhedani GSS5, Finot.

122 parajaye] codd.; apardjayeTib.
123 jaye vijaye\ conj. (§32); ’parajaye vijaye GSS11 codd.; jayavijaye GSS5; vijaye 

Finot, Tib.

124 jambhani <stambhani> mohant\ §32, Tib.; jambhani mohani codd.

125 namo\ N , GSS5, Finot; omitted K, D.

126 mahayogini kamesvari khage\ K, N , Finot; mahayogesvari kha(r)ge D(del). 

(GSS5: vajravarahi mahayogesvari khage — eyeskip between mahayogini & 

kamesvari.)
127 hum hum\ codd. The Tibetan text for all four mantras reads: hum hum.
128 dvitiyo\ em.; dvitiyacodd.



ii) om nama drydparajite trailokyamdte mahdvidyesvari hum hum 
phat.

iii) om namah sarvabhütabhaydvahe mahavajre hum hum phat.
iv) om namo vajrasane ajite 'pardjite vasamkari netrabhramini 

hum hum phat.
v) om namah sosani rosani krodhani karalini hum hum phat.

vi) om namah samtrdsani mdrani suprabhedanipardjaye hum hum 
phat.

vii) om namo jaye vijaye jambhani stambhani mohani hum hum 
phat.

viii) om namo vajravardhi mahdyogini kdmesvari khage hum hum 
phat.

The mantras for Dákini etc. [are]:

om dakinlye hum. hum phat 
om lame hum hum phat 
om khandarohe hum hum phat 
om rüpiniye hum. hum phat

Here ends meditation stage 2.
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terrifying to all creatures! You with a mighty vajra! (iv) Vajra-throned! Invinci

ble! Invincible to others! Subduer! Eye-roller! (Lit: “you who cause [your own] 

eyes to roll!”) (v) Withering one! Angry one! Enraged one! Gaping one! (vi) Ter

rifying one! Exterminator! Finely piercing one! Invincible! (vii) Victorious one! 

Very victorious! Crushing one! Paralyzing one! Bewildering one! (viii) Vajravarahi! 

Mighty yoginl! Mistress o f  love! Sky-goer!



[§13] idänim eva mahäsukhacakram129 pürvottara130pascimadaksina- 
dväresv avasthitäbhih käkäsyolükäsyäsvänäsyä131sükaräsyäbhir132 
ägneyanairrtyaväyavyais'änakonasthitäbhir 
yamadädhlyamadütlyamadamstrinlyamamathanlbhis133 ca 
sahitäm134 bhävayitum icchantam135 praty äha -

“käkäsyädyastadevlr136 vä, adhikatvena bhävayed”137 iti. [36cd]

[§14] käkäsyädayas'138 catasrah sva139nämamukhäh. {D43V}
yamadädhyädayas140 tu manusyamukhä141 dvivarnäs ca. etä astäv 
amoghasiddhimudritäh, däkinyädisamäs ca saväsanatvam param 
äsäm visesah. tad uktam142 -

*yathä däkinljanasya tathä käkäsyädi tu bhedatah I 
vidiksthäs143 <tu> tathä devyo, dvau hi rüpau144 manoharau I 
pretäsanä mahäghoräh145 sattvärthakaranodyatäh1461 (41)

iti.
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129 mahäsukhacakra\ em.; mahäsukhacakram codd.

130 pürvottara\ D; pürvottara ca K; püvettira ca N .

131 sväna\ K, N; svänä D .

132 sükarä] K, D; sükarä N .

133 mathanibhis\ corr.; mathanïcabhis K, N; mathanïcebhis D.
134 sahitäm\ K, N; sahitä D .

135 icchantam\ em.; iccham codd. (see Textual Note to §10.)

136 devïr] K; devï N , D.

137 käkäsyädyastadevir vä, adhikatvena bhävayed\ conj. (syncop.); käkäsyädyas adevïr 
vä äträdhikatvena vibhävayed codd. (See v. 36cd.)

138 ädayas] D; äsyädyasYjpc., N; äsyä(dya)s K(mg2).

139 sva] K, D; svasva N .

140 dädhyädayas\ em.; dädhyädi K, dädhyädis N , D.

141 mukha\ em.; mukhau codd.

142 tad uktani\ Kpc.(mg2), N; tad ukta D; omit Kac.
143 sthäs] D; sthä K, N .

144 rüpau\ K; "pau N; dvayau D.

145 ghoräh] corr.; ghorä codd.

146 odyatäh] corr.; odyatä codd.



[Meditation Stage 3]

[§13] Now for someone wishing (icchantam) to visualize the circle of 
great bliss [namely, Vajravarahi], along with [the goddesses] 
Kakasya, Ulukasya, Svanasya, [and] Sukarasya installed at the gates 
to the east, north, west, [and] south [i.e., in the cardinal points, 
counterclockwise], and Yamadadhl, YamadutI, Yamadamstrini, 
[and] YamamathanI placed in the corners to the southeast, south
west, northwest, [and] northeast [i.e., in the intermediate points, 
clockwise], [scripture] says:

Or, in addition, he should visualize eight goddesses begin
ning with Kakasya. [v. 36cd]

[§14] The four [goddesses] Kakasya (Crow-face), plus [Ulukasya (Owl- 
face), Svanasya (Dog-face), and Sukarasya (Hog-face)] have the faces 
of their names, but [the four goddesses] Yamadadhl (Death’s Tooth), 
plus [YamadutI (Death’s Messenger), Yamadamstrini (Death’s 
Fang), and YamamathanI (Death’s Destruction)] have human faces 
and are of two colors. [All] eight are sealed with Amoghasiddhi [on 
their crowns]. They are similar to [the four goddesses on the petals] 
starting with Dakinl, and have the further (param) distinguishing 
feature of corpse thrones. It is taught [in scripture]:

(41) Just as of Dakinl and her crew, so, with some differences, [the 
four goddesses] Kakasya, etc., and the [four] goddesses of the 
intermediate directions with their charming two colors.*™ [All 
eight] have corpse thrones. They are very fearsome [and are] 
intent upon accomplishing the welfare of [all] beings.
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xxx These four goddesses are bitonal as they occupy the corners o f the mandala where 

the colors o f  the four directions meet.



[§15] asam mantra yatha. om kakasye hum hum147 phat. om ulukasye 
hum hum phat. om svanasye hum hum phat. om sukarasye hum 
hum phat. {N41V} om yamadadhiye148 hum hum phat. {K59V} 
om yamadutlye hum hum phat. om yamadamstrinlye hum hum 
phat. om yamamathanlye hum hum phat.

iti trtlyo bhavanakramah. 3.

[§i6] adhuna sampurnam eva devlcakram bhavayitum149 icchantam150 
praty aha -

“yad vetyadi” [v. 37] 

cakratrayasabdena cittacakram vakcakram kayacakram ucyate.
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147 hum huni\ codd. The Tibetan text for all four mantras reads: hum hiim.
148 dadhiye\ K; dadiye N , D.

149 bhavayitum\ K, N; hhdvandtum D.

150 icchantani\ em.; iccham codd. (cf. Textual Note on §10.)
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[§15] Their mantras are as follows:

[gate goddesses] om, kakasye hum hum phat; om ulukasye hum. 
hum. phat; om svandsye hum hum phat; om sukarasye hum hum 
phat

[corner goddesses] om yamadadhiye hum hum. phat; om. 
yamadutlye hum hum phat; om. yamadamstriniye hum, hum, 
phat; om yamamathaniye hum hum phat

Here ends meditation stage 3.

[Meditation Stage 4]

[§16] Now for someone wishing (icchantam) to visualize the circle of 
deities actually complete, [scripture] says [the verse beginning]:

Alternatively...etc. [v. 37]

By the expression “the three circles” [in v. 37] is meant the mind 
circle, the speech circle, [and] the body circle.



[§17] tatrakase meror astadiksu151 cittacakram astaram nllavarnam
nlla152vajravallparivrtam,153 tasya purvottarapascimadaksinaresu 
pulllramalayajalandhara-oddiyanarbudakhyesu yathakramam 
pracandacandaksiprabhavati154mahanasa dhyeyah, 
agneyanairtyavayavyaisanaresu155
godavarlramesvaradevlkotamalavakhyesu vlramatlkharvarllankes- 
varldrumacchayah. {D44r} iti cittacakram. khecarlnam 
samgrahah.

[§18] tatra bhumivalaye meror astadiksu vakcakram astaram raktam 
raktapadmavallparivrtam. tasya purvottarapas'cimadaksinaresu 
kamarupa-odra156tris'akunikosalakhyesu
airavatImahabhairava157vayuvegasurabhaksyo158 bhavyah, {K6or} 
agneyanairrtyavayavyaisanaresu 
kalihgalampakakanclhimalayasamj nakesu 
syamadevlsubhadrahayakarnakhagananah.159 iti vakcakram.160 
bhucarinam161 samgrahah.
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151 diksu\ N; diksuh K, D.

152 nila] N; nilam K, D.

153 vajrdvaliparivrtani\ codd.; emendation to ntlavajravalimparivrtam is perhaps 

desirable, but the phrase re-appears below (§18: padmavaliparivrtam; §19: 

sukUcakrdvaliparivnarri) .

154 prabhavati\ K, N; prabhamati D.

155 aisdnaresu[ conj.; aisanesu K, N; esanesu D.

156 odrd\ Kpc., o(dra) K(mg); - malava - N; omit D.

157 bhairava\ K, D; bhairavi N .

158 surabhaksyo] conj.; surabhaksi K, D; surd — bhaksiN .

159 khagdnanah.] corr.; khaganana codd.

160 vdkcakrani\ em.; vakcakra codd.

161 bhucarindm\ K; bhucardnam N , D.
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[§17] Of those [three circles of the full mandala], the mind circle is in 
space in the eight directions of Meru,549 with eight “sectors” 
(dram),™ blue in color [and] surrounded by a ring of blue vajras. 
On its sectors in the east, north, west, [and] south, in those [sites] 
called Pulllramalaya, Jàlandhara, Oddiyàna, [and] Arbuda respec
tively [i.e., installed counterclockwise] are to be imagined [the god
desses] Pracandâ, Candâksï, Prabhavatl, [and] Mahânàsà.50“11 On the 
sectors in the southeast, southwest, northwest, [and] northeast [i.e., 
installed clockwise], in those [sites] called Godavari, Râmesvara, 
Devlkota, [and] Mâlava are [the goddesses] Vlramatl, Kharvarl, 
Lankesvari, [and] Drumacchàyà."“1" This is the mind circle, the con
gregation of sky-dwelling [goddesses].

[§18] The speech circle is on the circumference of the earth in the eight 
directions of Meru, with eight sectors, red, surrounded by a ring 
of red lotuses. On its sectors in the east, north, west, [and] south, 
in those [sites] called Kàmarüpa, Odra, Tris'akuni, [and] Kos'ala 
are to be visualized [the goddesses] AirâvatI, Mahàbhairavà, 
Vayuvegâ, [and] Surâbhaksl.xxxiv On the sectors in the southeast, 
southwest, northwest, [and] northeast, in those [sites] designated 
Kalinga, Lampàka, Kâncï, [and] Himalaya are [the goddesses] 
Syàmàdevï, Subhadrà, Hayakarnà, [and] Khagànanà.xxxv This is the 
speech circle, the congregation of earth-dwelling [goddesses].

xxxi Literally, aram means “corner,” or perhaps “spoke” if  the circle (cakram) is 

thought o f as a wheel.

xxxii Terrible One (Pracandâ), Fierce-eye (Candâksï), One W ho Has Light (Prabha

vatl), and Great-nose (Mahànàsà).

xxxiii Heroic One (Vïramatï), Dwarfish One (Kharvari), Queen o f Laňka (Laňkesvarí), 

and Tree Shade (Drumacchàyà). {Lankesvarï may mean “Queen o f Demons,” as 

Laňkesvara is another name o f the demon king, Ràvana. The Queen o f Laňka is 

associated with cremation-ground-dwelling raksasas and meat-eating dàkinïs 

whose main dwelling was Laňka.)

xxxiv Elephant Queen? (Airàvatï; feminine o f Indra’s elephant), Greatly Terrible 

(Mahàbhairavà), Wind Turbulence (Vàyuvegà), and Wine Drinker (Suràbhaksï).

xxxv Blue Queen (Syàmàdevï, Tib.: sngo bsangsy pale blue), Good Lady (Subhadrà), 

Horse-ears (Hayakarnà), and Bird-face (Khagànanà).



[§19] tato bhümitale samudravalaye käyacakram astäram suklam sukla- 
cakrävallparivrtam. {N42r} tasya pürvottarapascimadaksinäresu 
pretapurigrhadevatäsaurästrasuvarnadvlpäkhyesu 
cakravegäkhandarohäsaundinlcakravarminyo dhyeyäh, 
ägneyanairrtyaväyavyais'änäresu162 
nagarasindhumarukulatäkhyesu
suvlrämahäbaläcakravartinlmahäviryäh.163 iti käyacakram.164 
pätälaväsinlnäm samgrahah.

[§20] tatra cittaväkkäyacakrasthä devyo ’nukramät krsnä raktäh suklä 
aksobhyämitäbhavairocanamudritäs ca, sarväh165 pracandädayo 
devya ekavakträs caturbhujäh väme khatvängakapäladharäh 
daksine kartridamarudharäs trineträ muktakesä nagnäh pañca- 
mudrävibhüsitäs" ca kanthävalambinarasiromälä älldhapadäs ca.

{K6ov} {D44V}

[§21] tatah pätälatale ’gniväyuvalayamadhye meror astadiksu astasu166 
smasänesu käkäsyädayo bhävyäh. 
sarväsäm eva vajravärähyädlnäm laläte vajramälä.
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162 väyavyais] K; väyuvyais N; väyuvyes D.
163 mahäviryäh.] corr.; mahäviryä codd.
164 käyacakrani\ em.; käyacakra coàA.
165 sarväh] em.; sarvä codd.
166 astasu] Tib. (p. 39.7: brgyad mams ldj\ su codd.
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[§19] Then (tato), on the surface of the earth encircled by the oceans, is 
the body circle, with eight sectors, white, surrounded by a ring of 
white wheels (cakras). On its sectors in the east, north, west, [and] 
south, in the [sites] Pretapurï, Grhadevatâ,550 Saurâstra, [and] 
Suvarnadvlpa, are to be imagined [the goddesses] Cakravegâ, 
Khandarohâ, SaundinI, [and] Cakravarminl.™ On the sectors in 
the southeast, southwest, northwest, [and] northeast, in those [sites] 
called Nagara, Sindhu, Maru, [and] Kulatâ551 are [the goddesses] 
Suvïrâ, Mahàbalà, CakravartinI, [and] Mahâvïryâ.™1 This is the 
body circle, the congregation of [goddesses] abiding in the under
world (pâtâlam).

[§20] In that [mandala] the goddesses placed in the mind circle, speech 
circle, and body circle are [colored] respectively, black,™“ red, 
[and] white, and are sealed with Aksobhya, Amitàbha, and Vairo- 
cana [on their crowns]. All [twenty-four] goddesses beginning with 
Pracandâ have one face [and] four arms. In their [two] left [hands] 
they hold a skull staff and a skull bowl; in their [two] right [hands] 
they hold a chopper and a damaru. They have three eyes, loose 
hair, they are naked, and are adorned with the five signs of obser
vance (mudrâs). They have garlands of human heads hanging 
around their necks and are in the warrior stance.

[§21] Then, on the surface of the underworlds within rings of fire and 
wind, in the eight directions of Meru, in the eight cremation 
grounds, are to be visualized [the goddesses of the outer mandala] 
starting with Kàkàsyà.552

All of the [thirty-seven goddesses of the mandala], from Vajravarahi 
on, have a garland of vajras on their foreheads.

xxxvi Discus Speed (Cakravega), Khandaroha (literally, “sprouting in bits,” also the 

name o f a goddess o f  the cardinal petals), Wine-seller’s Wife (SaundinI, Tib. 

“wine-seller” chang 1tshong ma), Armored with Cakras (Cakravarmini).

xxxvii Great Warrioress (Suvlra), Mightily Strong (Mahabala), One W ho Rules with 

the Wheel (CakravartinI, Tib. 'khor los sgyur ma), Mighty Energy (Mahavlrya).

xxxviii For black (krsna), the Tibetan reads “blue” (sngon mo).



[§22] *atha -
devatahamkaralabhayd67 sarvajnataptaye tatha 
devatayogato yojya bodhipaksikadharmah. 
ete punar dharmah saptatrimsat.

[§23]* tatra caturviparyasanam sucisukhanityatmanam pratipaksataya 
catvary armsmrtyupasthanani168* bhavanti. tad yatha 
kayanusmrtyupasthanam dakinl, {N42V} vedananusmrtyu- 
pasthanam lama, dharmanusmrtyupasthanam Idiandaroha, 
cittanusmrtyupasthanam rupinl.

grhitagrahi169 jnanam smrtih smaranam, tasya upasthanam 
upasthdpakam,170 bahulavacanat antarbhavitanyarthat171 kartari 
lyut.172 tat punah purvanubhutasyopasthapakatvad173 
^¿^¿^«¿*vismaranapratipaksabhutam.174

bhutendriyasamghatah kayah, sukhadyanubhavo175 vedana, 
bhutakotir dharmah, pratibhasamatram176 cittam. {K6ir} tesam 
mayopamatvenanusmaranam,177 tasyopasthapakam 
kayadyanusmrtyupasthanam.
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167 labhdya\ conj. (Tib. p. 40.1: translates dgodpa “to stabilize,” i.e., as if reading 

*sthapaniyd)\ nasaya codd.; cf. GSS5 K26V4: devatdhamkaratyagaya.
168 catvary a<nu>smrtyupasthdnani or catvdri smrtyupasthdndni[ conj.; 

catvdryasmrtyupasthanani codd.

169 grhitagrahi\ em.; grhitagrahi codd.

170 upasthapakani\ conj.; upasthanamyakam K, D; upasthanayakam N .

171 nyarthai\ K, N; nyamarksdt'D.

172 kartari lyut.] K, N; kartdnyuta D.

173 purvdnubhutasyopasthdpak<atvad>] conj. Sanderson 

purvadbhutarthasyopasthayak- codd.

174 bhutam\ em.; bhutafp codd.

175 anubhavo] K, D; anubhavye N .

176 mdtrani\ em.; matra codd.

177 smaranani\ em.; smaram codd.



[§22] [The thirty-seven factors that favor enlightenment (bodhipaksika- 
dharmas) §§22-29]553 

Next, in order to establish the ego identity (ahamkdrah) of the deity, 
also to gain omniscience, the factors that favor enlightenment {bod- 
hip aksikadharmas) are to be applied through [the practice of] deity 
yoga. Moreover, these factors are thirty-seven [in number].

[§23] [The four bringers of awareness (,anu-smrtyupasthanas)]554
[The first] of these are the bringers of awareness {anusmrtyu- 
pasthanai) because they oppose the four inverted views (viparydsas), 
[namely: that what is not pure, pleasurable, permanent, or possess
ing a self really is] pure, pleasurable, permanent, [and possessing] a 
self.555 They are four [in number and are embodied in the mandala] 
as follows: (i) bringing awareness of the body, as Dakinl, (ii) bring
ing awareness of feelings, Lama, (iii) bringing awareness of reality, 
Khandaroha, and (iv) bringing awareness of mind, Rupinl.

“Awareness” (smrtih > smaranam) means a cognition (jndnam) that 
grasps what has already been grasped [on a previous occasion]. [The 
compound smrty upasthdnam means] “the upasthdnam of this 
awareness” [where] upasthdnam means “that which brings” 
(upasthdnam > upasthdpakam). The term bahula “in diverse cir
cumstances” (in Panini 3.3.113) allows this suffix lyut [> -and] to be 
added in the sense of the agent to this root (“to come forth”) in a 
causative sense (“that which causes to come forth”) without that 
causativity (ni) being explicit in the form itself [i.e., upasthdnam 
rather than upasthapanam\. Because it brings back (punah... 
upasthapakatvad) what has been previously experienced, it is the 
antidote to forgetting qualities o f oneself (? atmaguna) [such as 
body, feelings, reality, or mind].556

“Body” (kayah) is a conglomeration of elements and senses. “Feel
ing” (vedana) is the experience of pleasure and so forth. “Reality” 
(dharmah) is [in the sense of] highest reality. “Mind” (cittam) is 
mere appearance (pratibhasah). [In compound], the bringers of 
awareness of body, [feeling, reality, and mind] indicate a genitive 
relationship, [namely] the bringing (upasthapaka) of that [aware
ness], i.e., recollection (anusmaranam) that (-tvena) those [four 
“qualities of oneself,” body, etc.] are [all] like an illusion.557
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[§24] catvára178 rddhipádáh. tatra chandarddhipádah pracandá, viryard- 
dhipádas179 candáksl, mímámsárddhipádah180 prabhávatí,181 citta- 
rddhipádo mahánásá, iti. {D45t}

saddharmavisaye s'rutádyabhilásas'182 chandah.*

rddhih samrddhihm cittasya samádhánam, tasyáh pádá añgáni184 
rddhipádáh. chandas cásau rddhipádas' ceti vigrhya samásah. 
evam vlryarddhipádádisu ca boddhavyam.185 Krty aka,”186 iti 
prakrtibhávád gunábhávah. kus'ale karmani cetaso ’bhyutsáho 
víryam,187 mlmámsátyantavicáraná, cittam jñánam.

[§25] indati jñánam188 yasmin sati tad indriyam caksurádi.189
tatsádharmyát sraddhádikam aplndriyam190 ucyate. tat pañca- 
vidham, tad yathá s'raddhendriyam vlramatl, {N43r} vlryen- 
driyam kharvarl, smrtíndriyam lañkesvarl, samádhlndriyam 
drumaccháyá, prajñendriyam airávatl.
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178 catvára\ D; catvdri K, N.

179 pddas\ N , D; pddas K.

180 pádah] corr.; pdda codd.

181 prabhavati-^rddhipadas ceti] Kmgi, N , D.

182 srutddyabhí\ K, N; srutd abhi D.

183 rddhih samrddhih] conj.; rddhi (sa/nga?) rddhih. K; rddhipádáh N , D.

184 pdda angdm] K; pádángáni N , D.

185 boddhavyani\ K; bodhyangah N , D.

186 rty akd\ Kpc.; rtha- ty aka Kac.; rthaty aka N , D.

187 sdho viryam] K; sdhd virya N , D .

188 indati jñdnani\ K; omit N , D.

189 caksurádt\ K; caksurádikam D, N .

190 aptndriyam\ corr.; api indriyam codd.
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[§24] [The four means of mind concentration (rddhipádas)]558
[Then] there are the four means of mind concentration (rddhi
pádas). Of these, (i) desire (chanda rddhipádah) is Pracandá, (ii) 
energy (virya rddhipádah), CandaksI, (iii) investigation (mimámsá 
rddhipádah), Prabhávatl, and (iv) mind (citta rddhipádah), 
Mahánásá.

[In the compound chanda rddhipádah], chandas (desire) means 
longing for [the development of wisdom by] learning, [reflection], 
and [meditation]559 in the sphere of Buddhist (sad) teaching.

[In the compound rddhipádáh], rddhi means samrddhi, i.e., con
centration of the mind.560 The rddhipádás are the means (pádáh > 
angáni}GX of [accomplishing] rddhi [so understood]. The com
pound chanda rddhipáda should be analyzed (vigrhya) as a karma- 
dháraya compound [meaning, the means of mind concentration 
that is desire]. The terms viry a rddhipádah, etc., should be under
stood in the same way. [The application of the grammatical rule 
means] there is no substitution of the guna vowel [ar in the place 
of r- (in rddhih)] because [it] remains in its natural state by the rule 
rtyakah (Pánini 6.1.128).562 [In compound with rddhipádah], viryam 
(energy) means mental energy with regard to [the ten] skillful 
actions, mimámsá (investigation) means the deepest cogitation, cit- 
tam (mind) means cognition (jñánam).

[§25] [The five “empowering” faculties (indriyas)]563
The eyes and other [sense organs] are called indriya because when 
they are present [and active], cognition is empowered (Hnd). 
Because they share this character, the term indriya is also used for 
faith, [energy, awareness, meditation], and [wisdom]. This 
[“empowerer” (indriyam)] is of five kinds: (i) faith (sraddhen- 
driyam), which is Vlramatl, (ii) energy (viryendriyam), Kharvarl,
(iii) awareness (smrtindriyam), Lañkesvarí, (iv) meditation 
(samádhindriyam), Drumaccháyá, and (v) wisdom (prajñendriyam), 
Airávatí.



tatra viryam uktam.191 smrtis cokta. sraddha tu 
laukikalokottarayam samyagdrstau karmaphalopabhoge ca citta- 
prasadah. samadhis192 cittaikagrata. heyopadeyasyavadharika 
buddhih prajna.

sraddhendriyasritan193 dharman yad udanayaty194 upadhaukayati 
tad vlryendriyam. {K6iv}
vlryopadhaukitasyarthasyasampramosah smrtih. smrtlndriyam 
asritan dharman yad abhimukhl195karoti tat samadhindriyam. 
samadhlndriyenaikagrikrtan196 dharman yad vidhyati tat prajnen- 
driyam.

[§26] indriyany eva taratamadibhedena prakarsapraptani balany 
ucyante. tad yatha sraddhabalam mahabhairava, vlryabalam 
vayuvega, smrtibalam surabhaksl, samadhibalam syamadevl, 
prajnabalam subhadra ceti. {D45V}

[§27] ^amyag bodher angani karanani sambodhyangani.197 tani punah 
sapta, tad yatha samadhisambodhyangam hayakarna, 
vlryasambodhyangam khaganana, prltisambodhyangam 
cakravega, prasrabdhisambodhyangam khandaroha, dharmapra- 
vicayasambodhyahgam saundinl, smrtisam198bodhyangam 
cakravarminl,199 upeksa sambodhyangam suvlreti.

2 66 VAJ RA VARAHIS AD H AN A

191 viryam uktarri\ K; vlryendriyam ukta - N , vlrya(m?) indriyam ukta D.

192 samadhis] K; samadhi N , D.

193 sraddhendriyasritan] conj. Sanderson; sraddhepayam codd.; cf. Asu ch. 16, p. 32 

(cited in full in n. 565 to Translation).

194 yad udanayaty upa\ conj.; yady udanayaty upa codd.

195 abhimukhi] em.; abhimukhl codd.

196 tat-^aika] Kpc.; ta vt (samadhindriyam) sam  ̂ K(mg2); tat samadhlndriyer aika 
N , D.

197 samyag bodher angani karanani sambodhyangani conj. Sanderson; sambodhye 
karana samyaksambodher angani karanani bodhyangani K, N; sabodhyemga 
karana—» bodhyangani D.

198 sam] N , D; sa K.

199 cakravarminl] K, N; cakravarmanl D.



O f these, “energy” has [already] been discussed [under vïrya 
rddhipâdahy §24]; “awareness” too has been discussed [under 
smrtyupasthdnam, §23]. As for “faith,” this is clarity of mind (citta- 
prtisddah) in respect of the correct view in its worldly and supra- 
mundane [sense], and in respect of the experience of the fruits of 
one’s actions. “Meditation” is one-pointedness of mind. “Wisdom” 
is understanding what is to be abandoned and what is to be 
taken up.564

The faculty of energy is that which “presents” (uddnayati > 
upadhaukayati) those existents (dharmas) that rest on the faculty 
of faith. Awareness (smrtih) is the nondestruction of things (arthah) 
[i.e., existents] presented by [the faculty of] energy. The faculty of 
meditation is that which makes actual those existents that rest on 
the faculty of awareness. The faculty of wisdom is that which 
imbues (vidhyati) those existents that have been brought into focus 
(ekdgrïkrta) through the faculty of meditation.565

[§26] [The five powers (balas)\
These same faculties, when they have reached their highest degree 
through gradual intensification, are called the “powers” {balas).%(> 
Accordingly, (i) the power of faith (sraddhâbalam) is Mahàbhairavà,
(ii) the power of energy (vïryabalam), Vayuvegà, (iii) the power of 
awareness (smrtibalam), SurabhaksI, (iv) the power of meditation 
(samâdhibalam), Syàmàdevï, and (v) the power of wisdom 
(prajndbalam), Subhadrâ.

[§27] [The seven causes of complete enlightenment (sambodhyangas)]%7 
[The next elements in the list of thirty-seven are] the sambo- 
dhyangas, the causes (angani > kdrandni) of complete enlighten
ment (sambodhih > samyag bodhih). They are seven [in number] :
(i) meditation (samâdhisambodhyangam)y which is Hayakarnà, (ii) 
energy (vïryasambodhyangam), Khagànanà, (iii) joy (prïtisambodh- 
yangam)y Cakravegâ, (iv) serenity (prasrabdhisambodhyangam)y 
Khandarohâ, (v) investigation of dharmas (dharmapravicayasam- 
bodhyangam), Saundini, (vi) awareness (smrtisambodhyangam), 
Cakravarmim, and (vii) equanimity (upeksdsambodhyangam)y 
Suvlra.
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samadhis cittaikagrata.200 sa casau bodhyangam ceti vigrhya 
samasah. {N43V} evam <virya>sambodhyangadisu201 boddha- 
vyam. {K62r} kaus'idyanavakas'am202* viryam. manaso dharmai- 
kagrata prltih. atmatmlyadi203vasanocchedat204 kayavakcittanam 
kus'ale karmani203 saktatvam prasrabdhih. dharmanam 
nairatmyarupenavadharanam dharmapravicayah.206 
sakalasattvarthanimitta207sambodhipranidhanas/rutacintabhavana- 
der asampramosah smrtih. audaslnyacittatopeksa.

[§28] kles'avaranasya pratipaksabhutatvad aryani samyagdrstyadlny 
astangani yasya sa aryastango208 margah.
jneyavarana209prahanabhavanayai mrgyate ’nvisyate, iti margah. 
asyangani yatha samyagdrstir210 mahabala, samyaksamkalpas' 
cakravartinl, {D46r} samyagvag mahavlrya, samyakkarmantah 
kakasya, samyagajlva ulukasya, samyagvyayamah svanasya, 
samyaksmrtih sukarasya, samyaksamadhir bhagavatl vajravarahl.

tatra buddhavakye paramagauravam samyagdrstih. prarabdhasya 
krtyasyaparityagah samyaksamkalpah. sattvarthavisamvadakam211 
vacanam samyagvak. {K62v} das'akus'alanatikramena krtyam 
samyakkarmantah. nyayarjitavittenajivanam212 samyagajlvah. sva- 
pararthasampannimittam kayavanmanasam karma 
samyagvyayamah. buddhavacananusmaranam samyaksmrtih. 
s'rivajravarahlrupalambanam samyaksamadhih. {N44r}

268  VAJ RA VARAH Is AD H A N  A

200 samadhis cittaikagrata:] em.; samadhicittekagrata K, samadhicitta**ata N; 

samadhicitakaya D .

201 <virya>sambodhyangadisu\ conj.; sambodhyangadisu K, N; sambodhyanganidisu D.

202 kausidydnavakasam\ N.; kausidyenavakasam D; kosidyavakasam K.

203 atmdtmlyadi em.; atma atmiyadi codd.

204 occhedai conj.; occhedakatcodd.

205 kusale karmani K; kusaladharmani N , D.

206 dharma\ em.; pradharma K; pra ~ rmma N , pratidharma D.

207 nimitta\ em.; nimittam codd.

208 aryastango] K, N; arydstangani D.

209 jneyavarana\ K; yo jneyavarana N; yogeyavarana D .

210 drstir] K, N; drsti D.

211 visamvadakam] K; visamvodakam N; visamvadarakam D.

212 nydydrjitavittenajivanarri K; nyayorjitacittend-  N , D.
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Meditation (samadhih) is one-pointedness of mind. Samadhibodh- 
yanga, the cause of complete enlightenment that is meditation, is 
to be analyzed (vigrhya., cf. §24) as a karmadharaya compound. The 
same [type of compound] is to be understood in relation to the 
cause of complete enlightenment that is energy, and so on. 
“Energy” gives no opportunity for sluggishness. “Joy” is the state 
of focusing the mind on dharmas. “Serenity” is the adherence of 
body, speech, and mind to [the ten] good actions because of the 
cutting off of latent impressions (vasana), such as those related to 
[the ideas of] self and ownership. The investigation of existents 
{dharmas) is ascertaining that existents are by nature without self. 
“Awareness” is not losing hold of [one's] learning, reflection, and 
meditation, [nor of one’s] vow to attain enlightenment caused by 
[one’s desire for] the welfare of the entire [mass of] beings. “Equa
nimity” is the state of having [one’s] mind uninvolved.

[§28] [The eight factors of the path (astdngamarga)\
In the term aryastdngo margah (the path having eight noble fac
tors), the word margah (path) is qualified by the bahuvrihi adjec
tive, aryastdngo ([that] whose eight factors are noble). This refers 
to the fact that the path has eight (asta-) factors that promote it 
(angdni), namely right view and so on. These factors are termed 
arya (noble) because they oppose the barrier of the defilements 
(klesavaranam). The word mdrga (path) is from the verb Vmrg“to 
seek” as it is that which is sought (mrgyate > anvisyate) as the means 
of accomplishing [the stage of] meditation through which one may 
remove the barrier of [the perception of] objects [as other than 
consciousness] (jneyavaranam).568

The factors of that [eightfold path] are as follows: (i) right view 
(samyagdrstih) is Mahabala, (ii) right resolve (samyaksamkalpah), 
Cakravartini, (iii) right speech (samyagvdk)y Mahavlrya, (iv) right 
action (samyakkarmantah), Kakasya, (v) right livelihood (samyaga- 
jivah), Ulukasya, (vi) right effort (samyagvydydmah), Svanasya, (vii) 
right mindfulness (samyaksmrtih), Sukarasya, and (viii) right med
itation (samyaksamadhih)y the goddess Vajravarahl.

Of these, right view is supreme respect for the Buddha’s word; right 
resolve is not giving up a task that has been begun; right speech is
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[§29] rägädayah samyak prahïyante ebhir213 iti krtvä samyakprahänäni 
catväri, tad yathä anutpannänäm kusalänäm dharmänäm 
utpädanam yamadädhl,214 utpannänäm kusalänäm215 dharmänäm 
raksanam yamadütl. utpannänäm akusalänäm dharmänäm 
prahänam216 yamadamstrinl,217 anutpannänäm akus'alänäm 
dharmänäm anutpädanam yamamathanl ceti.

athätah218 sampravaksyämi käyamandalam uttamam I 
plthädikramayogena das'abhümivis'uddhitah I (42)

[§30] 219pu jä o a go rä de mä kä o tri ko ka la kä hi pre gr sau su na si
ma ku. ity ägamah. {D46V} aträrthah, pulllramalayädlnäm220 
ädyäksaräni <pu-jä>-ityzdmi22' sänusväräny uccäryante.222 
pumkärädyaksaraparinatäni {K63r} agre s'ünyäni cakräni, 
pulllramalayädlni plthädisthänäni s'irahprabhrtlni jhatiti 
boddhavyäni. tesu223 s'irahprabhrtisv224 avasthitä nädyah,225 
pracandädidevatäparinämena vyavasthitä bhävyä iti.

213 ebhir] Kac.; ebhi v(vi)r K(mg2), N(mgi); evir D.

214 yamadädht\ K; yamadä(d?)i N; yamadädi D.

215 kusalänäm\ N , D; kusaläm K.

216 prahänani\ corr.; prahäna N; näsanam Kmg; omit D.

217 yamadamsp'ini] K, N; yamadustrï D.
218 athätah] K, N; athä D.

219 pu—̂kd\ K, N; pum^kum  D.

220 pulliramalayädinäni\ K; pullïramalaye. dïnâm N , D.

221 <pu-jä>-ityädini\ conj.; ityädini K, N; ityädini D.

222 sänusväräny uccäryante] K; sänu - ranicchäyante N; länugäranyic codyante D.

223 tesu] K; teN , D.

224 širahprabhrtisv] Kpc.; (sirah)prabhrtisv K(mg2); sirahprabhrti vy° N; sirah- 
prabhiti vy° D.

225 nädyah] K; nä- h N; nämah D.
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speech that is not contradictory to the welfare of beings; right action 
is an act [performed] without transgressing the ten virtuous acts; 
right livelihood is supporting oneself with income (vittam) that has 
been honestly acquired; right effort is bodily, spoken, or mental 
action that aims at fulfilling the welfare of oneself and others; right 
mindfulness is recollection of the word of the Buddha; right med
itation is assuming the form of Vajravarahi.

[§29] [The four means of complete abandonment (.samyakprahdnas)]5̂  
[Then] there are the samyakprahdnas, “the means of complete aban
donment,” passion and the other [defilements] being what is com
pletely abandoned. They are four [in number]: (i) The giving rise 
to skillful dharmas that have not [yet] arisen, which is Yamadadhl,
(ii) the protection of skillful dharmas that have [already] arisen, 
YamadutI, (iii) the abandoning of unskillful dharmas that have 
[already] arisen, YamadamstrinI, and (iv) the nonarising (anut- 
padanam) of unskillful dharmas that have not [yet] arisen, Yama- 
mathanl.

[The body mandala (kayamandala)\
(42) Now I shall teach the highest body mandala; [I will do this] 

through the sequence that begins with the sites (pithadi)™'x 
with their purifying correspondences (visuddhita-) for the ten 
stages (dasabhumi-).

[§30] Scripture relates:570

pu jd  0 a go rd de ma kd 0 tri ko ka la ka hi pre gr sau su 
na si ma ku

xxxix The meaning o f the abbreviation plthadi is expanded upon in the prose below 

(§30) and the following verses (w . 43-53). It indicates the correlations o f the 

twenty-four sites with the twenty-four goddesss o f  the three mandala cakras of  

body, speech, and mind. These are further equated with points on the yogin- 

deity’s body. Table 23 gives a summary o f the following correspondences.
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pulllramalaye candam prapurvam226 sirasi sthitam I 
jalandhare sikhayam tu candakslm paribhavayet I (43)

daksinakarnato dhyayad227 oddiyane prabhavatlm I 
arbude sirasah prsthe mahanasam vibhavayet I (44)

iti pltham pramudita bhumih. {N44V}

vame godavarl karne228 vlramatlm vicintayet I 
ramesvare ca bhrumadhyeL2<) kharvarlm pasya samsthitam I 
caksurdvaye ca devlnam kote lankesvarim imam I (45)

skandhadvaye samakhyatam malavadesasamjnakam2301 
tatra vai cintayet devlm231 drumacchayeti namikam I (46)

226 prapurvani\ K, N; prapurna D.

227 dhyayacl\ em.; dhyeyad codd.

228 vame godavarl karne\ codd. (loose Sanskrit). Understand vame godavaryam 
karne, or an infelicitous karmadharaya, “godavari-karne. ”

229 ca bhriimadhye\ conj.; bhrumadhye K; bhru(tar)madhye N , ramesvaramadhye D.

230 malavadesasamjnakan1] conj.; mdlavam vesasamjnakam codd.; Tib. p. 41.7: 

dpung mgo g.yas dang g.y on pa nyid I mala ba zhes by a ba ste “The right and left 

upper-arms (no case) known as (zhes bya ba) Malava (short a-).”
231 devini\ em.; devi codd.
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The meaning here is that the first syllables of [the sites] beginning 
with Pulllramalaya, pu, ja, etc., are [to be] pronounced adding a 
nasal ending (anusvarah) [i.e.,pum,jam, etc.]. One is to understand 
the syllables pum, etc., transforming into [twenty-four] empty cir
cles in front [of one], simultaneously [perceived to be identical 
with] the places beginning with the sites, Pulllramalaya etc., [which 
are themselves understood] as [the points on the body] starting 
with the head. [Finally] one imagines that the goddesses Pracanda 
and so forth [reside in the sites, and that they] have transformed 
into the channels (nadis) [that issue] within those [points on the 
body] starting with the head. [As follows:]

(43) One should visualize Pracandaxl in Pulllramalaya in one’s 
head,571 CandaksI in Jalandhara at the crown (sikhd).

(44) On the right ear he should imagine Prabhavatl in Oddiyana; 
in Arbuda, on the back of the head (sirasah prsthe),572 he 
should visualize Mahanasa.

These are the sites (pithas) [that correspond with] the [first bodhi- 
sattva] stage (bhumih), “joyful” (pramudita).Ai

(45) On the left ear in Godavari he should visualize Vlramatl; and 
in Ramesvara, the point between the eyebrows (bhrumadhye), 
see Kharvarl positioned; and on the two eyes (caksurdvaye)573 
in Devlkota, Lankesvari.

(46) On the two shoulders (skandhadvayeis the place known as 
Malava; just there, he should imagine the goddess named 
Drumacchaya.

Literally, “[The goddess called] Canda preceded by Pra
Literally, “Thus the site, joyful stage.” The twenty-four sites, Pulllramalaya, etc., 

are further divided into ten kins o f “places”: pithas, upapithas, ksetras, upaksetras, 

chandohas, upacchandohas, melapakas, upamelapakas, smasanas, and upasmasanas. 
These are now equated with the ten bodhisattva states (bhumis). Umapatideva 

gives the fifth and sixth bhumis as sudurjaya0and abhimukhi°, which, according 

to the Dasabhumikasutra (Dayal 1932: 283-91), is in reverse order. The text for 

the eighth bhumi (acala°), has dropped out, as shown in Textual Note to <v. 

5ii>. The places are also shown in table 23.
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ity upapltham vimalá bhümih.232

kaksayoh kámarüpe tu dhyáyád airávatim imam I 
odre233 stanadvaye devím mahábhairavikám tathá I (47)

iti ksetram prabhákarí bhümih.

nábhau trisakunau pasyed váyuvegám sphuraddyutim I {K63V} 
kosale násikágre tu surábhaksim imám tathá I (48)

ity upaksetram arcismatl bhümih.

kaliñge vadane devím syámákhyám tu vibhávayet I {D471] 
lampáke kanthadese tu subhadrám devatlm tathá I (49)

iti chandoho 'bhimukhl bhümih.

káñcyám tu hrdaye devím hayakarnám vibhávayet I 
medhrem himálaye stháne khagánanám imám tathá I (50)

iti upacchandohah235 sudurjayá bhümih.

pretapuryám smarel236 linge cakravegám lasad237dyutim I 
yá grhadevatá tasyám gude syát khandarohiká238 I (51)

232 vimalá bhümi¡p\ K; prabhákarl bhümih N; vimalá bhümih D .

233 odré\ K, N; orn D.

234 medhré\ medre K, N; medra D , Tib. p. 42.3: mdoms “groin.”

235 upacchandohafp[ N; upacchandoha K, D.

236 smarel\ em.; smare K, N; smara D.

237 lasad] tm.\ lasata coáá.
238 khandarohika\ em.; khandarohikám codd.
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These are the secondary sites (upapithas), the [second bodhisattva] 
stage, “stainless” (vimala).

(47) In the two armpits (kaksayoh,),575 in Kamarupa, he should 
imagine Airavati; similarly in Odra, on the two breasts, the 
goddess Mahabhairavika.

These are the fields (ksetras), the [third bodhisattva] stage, “illu
minating” (prabhakari).

(48) On the navel in Trisakuni, he should see Vayuvega of scin
tillating light (sphuraddyutim); and similarly in Kosala, on the 
tip of the nose, Surabhaksl.

These are the secondary fields (upaksetras), the [fourth bodhisattva] 
stage, “blazing” (arcismati).

(49) In Kalinga, on the mouth (vadane),576 he should visualize the 
goddess called Syama; and similarly in Lampaka, at the throat, 
the deity Subhadra.

These are the chandohas, the [fifth bodhisattva] stage, “confident 
approach” (abhimukhl).d"

(50) In Kancl, at the heart, he should visualize the goddess 
Hayakarna; similarly on the penis (medhre)577 in Himalaya, 
Khaganana.

These are the secondary chandohas (upacchandohas), the [sixth 
bodhisattva] stage, “invincible” (sudurjaya).

(51) In Pretapurl (pretapurydm),578 on the sexual organ, he should 
recollect Cakravega, of glistening light (lasaddyutim); in that 
[site] that is Grhadevata, in the anus, should be Khanda- 
rohika.

Literally, “turning toward,” but also confidence in, firm belief, or conviction. 

N ote that, traditionally, the fifth bhiimi is sudurjaya> which is followed by 

abhimukhl as the sixth.
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iti meläpako dürangamä bhümih.

<v. 5ii>*

nagare ’ngulikäsv esä suvlrä näma yogini I
sindhau tatpädayoh prsthe239 yoginlm täm mahäbaläm I (52)

{N45r}

iti smasänam sädhumatl bhümih.

maräv240 aňgusthayor dhyäyäd yoginlm cakravartinlm I 
kulatäyäm mahävlryä jänudvaye matä tathä I (53)

ity upasmasänam dharmameghä bhümih.

(v. 54)*

käkäsyädyä241 mukhe näbhau liñge gude kramät sthitäh I 
ürnäkarnäksinäse tu yamadädhyädayas242 tathä I (55) {K641:}

239 P7&hé[ N , D; prstha K.
240 maräv] K, N; meräv D.

241 käkäsyädya\ K, N; käkäsyädiD.
242 yamadädhyä] K; yamadädyä N , D.



These are the melapakas, the [seventh bodhisattva] stage, “far-going” 
(durangama).

(5ii) <In Saurastra, on the two thighs, he should visualize the god
dess SaundinI; and similarly in Suvarnadvlpa, on the two 
shanks, the goddess CakravarminL>

<These are the secondary meldpakas (upameldpakas), the eighth 
bodhisattva stage, “immoveable” (acala).>

(52) In Nagara, on the fingers and toes (angulikdsu)579 [is] this 
yoginl called Suvlra; in Sindhu, on the back of the two feet,xliii 
that yoginl Mahabala.

These are the cremation grounds (smasanas), the [ninth bodhi
sattva] stage, “good [thoughts]” (sadhumati).5S0

(53) In Maru, on the thumbs and toes (dngusthayohhe should 
imagine the yoginl Cakravartini; similarly Mahavirya is con
sidered [to be] in Kulata on the two knees.

These are the secondary cremation grounds (upasmasanas), the 
[tenth bodhisattva] stage, “cloud of Dharma” (dharmamegha).

(54 )x,iv

(55) Kakasya, [Ulukasya, Svanasya, and Sukarasya] are placed on 
the mouth, navel, sexual organ, [and] anus respectively; and 
similarly, Yamadadhl, [YamadutI, YamadamstrinI, and Yama- 
mathanl] are on the hair-curl between the eyebrows, the ears, 
the eyes, [and] the nose.
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xliii The “back” of the foot is the upper part above the toes, opposite to the sole 
(equivalent to the “back” of the hand), 

xliv This verse seems to be an incorrect marginal insertion in ms. K. See Textual 
Notes.
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dakinyadyas caturdevyo hrdayam243 asritya samsthitah I
iti sampurnam244 sada bhavyam kayamandalam uttamam I (56)

[§31] * bahye245 pithadisu nadya246 yatha toyena posanam247 kurvanti
tatha dehe nadyo248 sravantyo nakhadikam posayanti. bahye 
vajrapitham mahabodhisthanam,249 niranjana250 nadl, dehe tu 
mahasukhacakram vajrapitham251 avadhutl niranjaneti matam. 
{D47V}

[§32] idanlm devatanam mantra252 ucyante. tatra vajravarahya hrdayopa- 
hrdayastapada253mantra uktah. mulamantras tv asyah254 kathyate:

om namo bhagavati vajravarahi vam -  aparajite255 trailokyamate 
mahavidyesvari -  sarvabhutabhayavahe mahavajre — vajrasani 
ajite ’parajite256 vasamkari netrabhramini257 -  sosani rosani258 
krodhani karalini -  samtrasani259 {N45V} marani suprabhedani 
parajaye260 -  jaye vijaye jambhani stambhani mohani -  
vajravarahi mahayogini kamesvari khage -

243 h rd a y a n i\ K, N  ( h y p e r .); h r d a y e m  D. (One could emend to h r d a m , but the fol

lowing p a d a  is also hypermetrical, and neither fault is in the even p a d a .)

244 s a m p u r n a m \  em.; s a m p u r n a  codd.

245 bahye] K, N; b d h y a  D.

246 n d d ya \ conj.; n a d y o  K; n a n y o  N, D.

247 p o sa n a rri\ K; to (v a ? )n a m  N; to sa n a m  D.

248 nadyo]  conj. Isaacson; n a d y a h  K; n a n y a h -  N , D. (cf. GSS5 K28V6 in Textual 

Note.)

249 m a h a b o d h is th d n a n i\ K; m a h a b o d h is th a n a  N , D.

250 niranjand\ K, N; nirasana D.

251 va jra p ith a rri\ em.; ( v a jr a )p ith a m  ca  K(mg2), codd.

252 mantrd\ K, N; mantra D.

253 h r d a y o p a h rd a y a s ta \ conj.; d a yo p a h rd a y a d y a sta  codd. (For the omission o f a d i  in 

the compound, see the Translation and explanations o f the mantras.)

254 m u la m a n tr a s  tv  asyah] corr.; m u la m a n tr a  tv  a sya h  K; m u la m a n tr a  ta sy a h  N; 

m u la m a n tr a  tv  a sya  D.

255 a p a ra jite ]  codd.; a r y a p a r a jite  Tib.

256 a ji te  'p a ra jite ] corr. (as for eight-part mantra §12, codd.); a ji te  (a p a r a jite )  

K(mg2); a jiteY e& c., N , D.

257 b h r a m in i\  corr.; cf. §12, GSS5; b h r a m a n i  codd.

258 s o sa n i ro sa n i] codd.; v is a n i so sa n i r o sa n i Tib.

259 s a m tra sa n i] corr.; s a m tr a s in i  K, N; s a m tra s a n i D.

260 s u p r a b h e d a n i p a ra ja ye ]  codd.; p r a b h e d a n i a p a rd ja y e  Tib.



(56) The four goddesses Dakini, [Lama, Khandaroha, and RupinI] 
are in place (samsthitah) at the heart. Complete in this way, 
the supreme body mandala is to be visualized at all times.

[§31] Just as outside there is nourishment in the sites [and other places] 
with the water of the river, so in the body, the flowing channels 
{nadts) nourish [aspects of the body, beginning with] the nails [and 
teeth].

“Outside” [refers to] the vajra seat (vajrapitham), the place of great 
enlightenment, [and] the river [is] Niranjana. Whereas (tu) in the 
body, the circle of great bliss, is held to be the vajra seat, and [the 
central channel] Avadhuti, Niranjana.

[§32] Now the mantras for the deities [of the mandala] are taught. 
Among these, Vajravarahl’s heart mantra [§9], auxiliary-heart 
mantra, and eight-part mantra [§12] have been given above, but her 
root mantra is told [here]:582

om namo bhagavati vajravdrdhi vam — aparajite trailokya- 
mate mahavidyesvari — sarvabhiitabhaydpahe mahdvajre — 
vajrasani ajite ’pardjite vasamkari netrabhramini — sosani 
rosani krodhani karalini — samtrasani mdrani suprabhedani 
pardjaye —jaye vijaye jambhani stambhani mohani — 
vajravdrdhi mahdyogini kamesvari khage - 5dv
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xlv This is an abbreviated form o f the eight-part mantra (see §12).
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prottuňge,261 hana hana pránán, kini kini khiúkhini khiúkhini2(1 
dhuna dhuna263 vajrahaste sosaya sosaya vajrakhatváňgaka- 
páladhárini mahápisitamámsásini {K64.V} mánusántraprávrte 
sdmnidhya2(A narasiromálágrathitadhárini,265 sumb- 
hanisumbhe,266 hana hana pápam mama sarvasattvánám ca,267 
sarvapasunám268 mahámámsacchedani krodhamurte269 
damstrákarálini270 mahámudre srlherukadevasyágramahisi 
sahasragrive sahasrabáhave271 satasahasránane272 jvalitatejase 
jválámukhi273 pingalalocane vajrasaríre vajrásane274 mili mili 
timili timili he he he he275 hum hum276 kha kha dhu dhu277 ru 
ru,278 dhuru dhuru muru muru279 advaite mahayogini pathita- 
siddhe om dhram280 he he ha ha bhlme hasa hasa há há ho ho

261 prottuúgé] GSS11 codd., GSS5; om vajravardhiprotange Finot.

262 k i n i  2  k h iú k h in i  2] conj. Sanderson (cf. SM221 ms. AC p. 435: k i n k in i  2  

k h ik h in i  2); k i n k in i  k h iú k h in i  GSSn codd.; k i n i  2  k h i k h i  2  GSS5.

263 d h u n a  d h u n d \ corr.? (cf. d h u n a  2 GSS5, Finot); d h u n a Y ^  m u n a N ;  p u n a r D .

264 s a m n id h y a ]  Finot; s a n n id h m a  K, N; sá n id h y e  D; s a m n id h y e  GSS5.

265 g r a th ita d h d r in i\  K, N; g r a th ita d h a r in i  D  (for n a r a s ir o m a la g r a th ita d h d r in i 

understand n a r a s ir o g r a th ita m a ld d h a r in i) .

266 s u m b h a n is u m b h e \ GSSn codd., GSS5, Finot. (Possibly emend to s u m b h a  

n is u m b h a , or to s u m b h e  n is u m b h e , for the usual form o f these mantric elements 

in the Buddhist tantra, see §3.)

267 ca] K, D; 2  N .

268 hana -^sarvapasunám] codd.; hana hanapranan sarvapdpa<m> sattvandm  

sarvapuspanam Tib.
269 h a n a -^ > m u r te \ GSSn codd.; h a n a  h a n a  p r a n a n  sa rv a p a sa v d n d m  m d m s a c c h e d a n i 

k r o d h a k r o d h a m iir te  GSS5; h a n a  2  p r a n a n  s a rv a p isd c d n a m  m a h a m a m s a c c h e d a n i. 

k r o d h a  m u r te  Finot.

270 damstrdkarálini[ GSS5, Finot; damstrdkardli GSSn codd.

271 sahasragrive sahasrabdhave[ GSSn codd. (bdhave: for dative understand voca

tive); sahasrasirosahasravdhave Finot; sahasrasive sahasravdhave GSS5.

tjx  s'atasahasrdnané\ K, N; satasahasranetre D.
273 jvaldmukhi\ K, jválám ukhi D.

274 vajrásané\ GSS5, Finot; vajrdsani GSSn codd.

275 h e  h e  h e  h e\ GSSn codd.; h e  h e  h a  h a  GSS5, Finot, Tib.

276 h u m  hurri\ codd.; h u m  h u m  Tib.

277 d h u  d h u \ N , D; d h u ( r u )  d h u ( r u )  d h u  K(del).

278 ru  ru] codd. omit Tib.

279 r u - ^ m u r u ]  GSSn codd.; ru  r u  s u r u  s u r u  GSS5; ru  2  m u r u  2  d h u r u  2  Finot

280 o m  d h r a m ] K; o m  -  N; o m  D; d r e m  (v re m , d h re m ? ) d r e m  p r a m  GSS5 codd. (for 

which Sed reads d r a im  d h a m  d r a im  d h a m  but reports codd. reading d r a m  vra rn  

dra m . p r a m ) \ d r e m  d h a m  2  gram . 2  Finot; d r e m  d h a m  d r e m  d h a m  g r a m  g r a m  Tib.
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xWprottuňge — hana hana pranan — kiňi kiúi khiňkhini 
khiňkhini — dhuna dhuna — vajrahaste — šosaya sosaya — vajra- 
khatvaňgakapaladhdrini — mahapisitamdmsásini — mdnusán- 
trapravrte — samnidhya -  naraširomaldgrathitadharini -  
sumbhanisumbhe — hana hanapapam mama sarvasattvdnam ca 
— sarvapasňndm mahamdmsacchedani — krodhamurte — 
damstrakaralini — mahdmudre — šriherukadevasydgramahisi — 
sahasragrive — sahasrabahave — satasahasrdnane — jvalitatejase 
—jvdldmukhi — piúgalalocane — vajrasarire — vajrdsane — mili 
mili timili timili he he he he hum hum kha kha dhu dhu ru ru, 
dhuru dhuru muru muru — advaite — mahayogini — pathita- 
siddhe — om dhram he he ha ha -  bhime — hasa hasa ha ha ho

Elevated <?>, kill creatures! O female jackal!.. .O  vajra hands! Parch! O holder o f  

vajra-staff and skull! O eater o f human flesh! O you who are enveloped by human 

entrails! Be present! {sdmnidhya: Sanderson [1998: personal communication] sug

gests this is a denominative form from sdmnidhyam, “presence”), O you who 

carry a garland with human heads tied together! O Sumbhanisumbha! (or: “O  

Sumbha Nisumbha,” see §3); kill evil for me and all [evil] beings! O cutter o f  

human flesh o f all creatures (pasuh) ! You with anger-form! Fanged one! Great 

consort! Foremost queen o f the glorious god Heruka! Thousand-necked! Thou

sand-armed! One hundred thousand-faced! Flaming brilliance! Flame-faced one! 

Red-eyed one! Vajra-bodied! With vajra stance!... Nondual one! Great yoginl! O  

you who are realized when recited!... O terrible one!... Destroyer o f  the three 

worlds! O you with a retinue o f 100,000 kotis o f tathàgatas!... You with lion 

form!... You with elephant form!... O you who have swallowed the three worlds! 

WTiose girdle is the great ocean! Eat, eat!... One with heroes!... Stunner o f great 

beasts! You are Mahayogesvarl! Dakini! Saluter o f all worlds! Creator o f instant 

proof!... Terrifier o f spirits! Great heroine! Peerless-magic yogini!...
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hum hum281 trailokyavinasini282 {D481:} satasahasrakoti- 
tathagataparivare hum hum hum phat phat283 simharupe khah 
gajarupe ah284 trailokyodare mahasamudramekhale285 grasa 
grasa hum hum phat phat286 vlradvaite hum hum ha ha287 
mahapasumohani, mahayogesvarl tvam, dakini sarvalokanam 
vandani288 sadyahpratyayakarini hum hum phat289 bhutatrasani 
mahavire paramasiddhayogesvari phat hum hum hum phat 
svaha.290 {K65r}

[§33] dakinyadlnam mantra291 uktah, {N46r} kakasyadlnam castanam, 
pracandadlnam tu kulisapadakramenain mantrah, yatha -

*om kara kara pracande hum hum phat. om kuru kuru 
candakslye hum hum phat. om bandha bandha293 prabhavatlye

281 ha ha ho ho hüm hüw\ GSSn codd., GSS5; vire ha 2 hoh 2 Finot, vire ha ha hoh 
hoh hum hüm Tib.

282 trailokyavinasini GSS11 codd.; trailokyavinásani GSS5.

283 hüm hüm hüm phatphaf[ GSSn codd.; hum hum phatGSS$y Finot.

284 ah] GSSn codd., Finot; gah GSS5, Tib.

285 mahasamudramekhale] conj.; mahasumudra-  GSSn codd. & GSS5; samudra- 
mekhale Finot.

286 grasa-^phaf\ GSSn codd.; grasa 2 hum hum phat GSS5; grasa grasa hum. hüm 
phat Tib. grasa om hüm om phat Finot.

287 hum hum ha ha] GSSn codd., GSS5; hüm he 2 Finot.

288 mahayogesvarl-^vandani GSSn codd.; yogesvari tvam dakini lokdnam vandani 
GSS5; yogesvari tvam dakini sarvalokanam. vandani Finot.

289 hüm. hüm phaf[ GSSn codd.; hum hum GSS5, hum hüm phat Tib.

290 paramasiddha-^ svaha] GSSn codd.; paramasiddhe yogesvari phat hum. hum phat 
svaha GSS5; paramasiddhayogesvari phat hüm 2 phat hüm. 2 phat svaha Finot, 

paramasiddhe yogesvari hum. hüm phat hum hüm hüm. phat svaha. Tib.

291 mantra K, N; mantra D.

292 kulisapadakramena\ ?conj.; kulisapaddkramena K, N; kulisaparákramena D.

Tib. p. 43.6-7: rabgtum ma la sogspa mams kyi sngags ni rdo rje mams kyiji Ita 
ba bzhin du go bar bya “The mantras o f Pracandá etc. should be understood as 

being just like those o f the vajras.”

293 bandha bandha\ K, N; badha badha D.
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ho hum hum — trailokyavindsini — satasahasrakotitathagatapari- 
vdre — hum hum hum phatphat—simharupe — khah —gajarupe 
-a h  -  trailokyodare -  mahdsamudramekhale -  grasa grasa -  
hum hum phat phat — viradvaite — hum hum. hd hd — 
mahdpasumohani — mahdyogesvari tvam — dakini — sarva- 
lokanam vandani — sadyahpratyayakarini — hum hum phat — 
bhiitatrdsani — mahavlre -  paramasiddhayogesvari583 -  phat 
hum hum hum phat svaha.

[§33] The mantras of Dakini [Lama, Khandaroha, and RupinI] have been 
taught [§12], and of the eight [goddesses] starting with Kakasya 
[§15]; but the mantras of [the twenty-four goddesses] starting with 
Pracanda are as follows, with vajra words (kulisapadakramena)584 
in sequence [after the om and before the vocatives] :xlvii

(1) om kara kara pracande hum hum. phat
(2) om kuru kuru candakslye hum hum. phat
(3) om bandha bandha prabhdvatlye hum hum phat

xlvii (1) Do! (2) Act! (3) Bind! (4) Terrify! (5) Make [them] shake!...(10) Burn! (11) 

Cook! (12) Eat! You with a hanging garland o f fat (vasa = vasd), blood, [and] 

entrails! Wine Drinker! (13) Seize the snake in the seven netherworlds, or the ser

pent! Threaten! (Note KalfFs translation 1979: 209: “Seize, seize the snake-demon 

gone to the seven regions under the earth or else threaten, threaten the serpent.”) 

(14) Make them Eat (? akaddat/akadyd).



284 V A J R A V A R A H lS A D H A N A

hum hum phat. om trasaya trasaya mahanase hum hum phat. 
om ksobhaya ksobhaya vlramatlye hum hum phat. om hrem 
hrem294 kharvarlye hum hum phat. om hrah hrah295 
lankesvarlye hum hum phat. om phem phem drumacchaye 
hum hum phat. om phat phat296 airavatlye hum hum phat. om 
daha daha mahabhairavlye hum hum phat. om paca paca 
vayuvege hum hum phat. om bhaksa bhaksa 
vasa297rudhirantramalavalambini298 surabhakslye hum hum 
phat. om grihna grihna saptapatalagatabhujangam sarpam va299 
tarjaya tarjaya syamadeviye hum hum phat. om akadda 
akadda300 subhadre hum hum phat. om hrlm hrlm301 
hayakarne hum hum phat. om jlom jlom302 khaganane hum 
hum phat. om ksyam ksyam303 cakravege hum hum phat. om 
ham ham304 khandarohe hum hum phat. {D48V} om305 him 
him306 saundinlye hum hum phat. om hum hum307 
cakravarminlye hum hum phat. om kili kill suvlre hum hum 
{K65V} phat. om sili sili308 mahabale hum hum phat. om cili

294 hrem hreni\ GSS11 codd.; hraum 2 §37, Tib.; hrau 2 HA; Finot p. 53, p. 57 (for 

Amitabha).

295 hrah hrah] K, N; hra hrah D; ha 2 HA.

296 phatphafi K, D; phapha N.

297 vasa] GSS11 codd.; understand vasd- (fat, marrow), although Finot (pp. 53, 57) 

reads vama (vomit).

298 dvalambini\ GSS11 codd.; avalambino Finot (pp. 53, 57); A D U T  ch.14; dvalam- 
binei §37, HA (for Vajrahumkara).

299 bhujangam sarpam vd] K, N; bhujanga D; bhujangasarpam vd> ADUT; 

bhujangan sarpam vd HA.

300 akadda akadda\ GSS11 codd. (possibly “akatta 2” K §37); akadya 2 §37 (N, D); 

HA (for Vajrabhadra); akadya 2 em. Kalff A D U T  (p. 325, with mss. reading 

variously, ADUT; akaddha? 2; akadha x 2; akaddhya 2); dkattha Finot p. 57; 

akanr Finot p. 53.

301 hrlm hrim\ GSS11 codd.; om hri hrlADUT (some mss.).

302 jlom jlom\ K, N; jnomjnom D; jnomjnom A D U T ; jtraum 2 Finot (p. 54), 

jraum Finot (p. 57 for V i r u p jnaum jnaum Tib.

303 ksyam ksyani\ GSS11 codd.; ksmdm 2 (with variants ksmom 2, ksmarn 2)
ADUT; ksdtn 2 Finot (p. 53 for Mahabala), ksmam ksmarn Tib.

304 ham harri\ GSS11 codd.; dam 2 Finot (p. 54); ham, 2 Finot (p. 57).

305 om] N , D; ha om K.

306 him him\ codd.; him him AD UT, Finot (p. 57); dim. 2 Finot (p. 54).
307 hum, hum\ K, N; hum hum, D.

308 sili silt\ K, N , (§37); siri siri D , ADUT; mili 2 Finot (p. 57; a misreading?).
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(4) om träsaya träsaya mahdndse hum hüm phat
(5) om ksobhaya ksobhaya vïramatïye hum hüm phat
(6) om hrem hrem kharoariye hum hüm phat 
(j) om hr ah hrah lankesvariye hum hüm phat 
(8) om phem phem drumacchäye hum hüm phat 
(p) om phat phat airävatlye hum hüm phat
(10) om daha daha mahâbhairavïye hum hüm phat
(11) om paca paca väyuvege hum hüm. phat
(12) om bhaksa bhaksa vasarüdhiräntramälävalambini surâbhaksïye 

hum hüm phat
(iß) om, grihna grihna saptapätälagatabhujangam sarpam vd tarjaya 

tarjaya syämädeviye hum hüm phat
(14) om äkadda äkadda subhadre hum hüm phat
(15) om hrïm hrïm hayakarne hum hüm phat
(16) omjlorn jlorn khagdnane hum hüm phat 
(iy) om ksydrn ksydm cakravege hum hüm phat 
(18) om hdm hdm khandarohe hum hüm phat 
(ip) om him him saundiniye hum hüm phat
(20) om hüm hüm cakravarminïye hum hüm phat
(21) om kili kili suvire hum hüm phat
(22) om sili sili mahdbale hum hüm phat 
(2ß) om cili cili cakravartiniye hum hüm phat 
(24) om dhili dhili mahdvirye hum hüm phat
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cili309 cakravartiniye hum hum phat. om dhili dhili310 
mahavlrye hum hum phat.

[§34] atra pracandadimantresu prathamo humkaro311 hrasvah, dvitlyo 
dlrghah. *etac ca gurupadesad boddhavyam.312 bhavyadimatena 
tu313 “om pracande314 hum hum phat, om candaksi315 hum hum 
phat” ityadi ca asam mantra316 iti vaksyate, tatha hi -  {N46V}

svanamoccaranam317 mantranam humhumphatkarayojitam318 I

ity asyagamasyayam arthas tair upadarsitah. asam yoginlnam 
svanama319mantrah. adau paramaomkarah,320 ante ca 
humhumphatkarah karya, iti svanametyadina dars'itam.

iti cathurtho bhavanakramah.

pujadividhayah sarve321 ye kecid agamoditah I 
balipradanapurvas te kartavyah322 siddhikanksibhih I (57)

devatayogayuktena balir deyo yato matah I 
tasmat tadyogatah pascad balir esa nigadyate I (58)

309 cili cili\ GSS11 codd.; dhili 2 §37; hili hili HA, ADUT, Finot (p. 57), Tib.; vili 
2 Finot (p. 54).

310 dhili dhili\ K, N (§37); dhiri dhiri D; ADUT; angam 2 Finot (pp. 54, 57).
311 humkaro\ K; humkaro N, D.
312 boddhavyani\ K, N; boddhavya D.
313 bhavyadimatena tti\ conj. Sanderson; bhavyadimattena tu K; bhavyadimantre na 

tuN; bhavyddimantresu(ra?) tuD.
314 pracandd[ N; pracando K, pracando D.
315 dksi\ em.; aksi codd.
316 mantra\ em. Sanderson; mantrah N; mantrah K; mantra D.
317 svanamoccaranam\ conj. (hyper.); svanamoccarana codd. (hyper.)
318 humhumphatkarayojitam\ em.; humhumphatkarayojitd codd.
319 svanama] N, D; svand K.
320 parama omkarah] em.; param omkarah K, N; paramo karah D.
321 pujadividhayah sarve ] conj. {adi is not translated in the Tibetan p. 44.4: mchod 

pa’i rim pa ma lus pa ’i “of the stages of offering without exception”); pujd- 
vidhayah sarva codd. (unmetric.)

322 kartavyah] em.; kartavydcodd.
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[§34] In these mantras of Pracanda and the rest, the first hum is short [i.e., 
hum\ and the second is long [i.e., hurri\. This is to be learned orally 
from the guru. But it will be stated below that according to the view 
of Bhavya[klrti?] and others their mantras are om pracande hum 
hum phat. om candaksi hum hum phat, etc. This is how they explain 
the text of scripture:

for [these] mantras there is the utterance of [the goddess's] 
own name with hum hum phat.

The mantra of each of these yoginls is her own name, but om is to 
be placed before it and hum hum phat after it. This is what is 
demonstrated by this line of scripture.585

Here ends meditation stage 4.

[Ritual Practices]

(57) Those who desire siddhi should perform all rites of worship 
and so on that are taught in the scriptures, with a preceding 
offering of bali.

(58) Since it is held that a bali should be offered by one engaged 
in deity yoga, the [ritual of offering] bali is taught here, after 
[teaching] union with that [deity, and not before it].



tatra balyamrtdsvadanam’25 ucyate, tad yatha -

krsnayamkarasambhutam dhanvabham vayumandalam I 
raktam asyopari madhye ramjatam324 vahnimandalam I (59) 
{K66r}

tasyopari sthitam suklam ahkarajam karotakam I 
*akrantakamtrayodbhuta325trimundakrtacullikam3261 (60) 
{D49r}

pancamrtadi omadibljajam327 tadadhisthitam I 
tadrupena karotastham328 raktadyam329 ca330 vicintayet I (61)

*omaditi: om <bum/vum> am jrlm331 kham hum332 lam mam 
pam tarn iti pancatathagatacaturdevlnam bljani.

vayuddlptagnitapena333 villnam tatra bljajam3341 
vlksya335 tad dadimlpuspa336varnena sadrsa337dyutim I (62)

V A J R A V A R A H lS A D H A N A

323 balyamrtdsvddanani\ c o n j .;  baldrtham amrtasvadanam c o d d .  (o r  c o n j.:  

balyddyamrtdsvadanam). T h e  T ib e t a n  te x t  (p . 4 4 .5 )  reads gtor ma bdud rtsir 
bsgrubpar bya ba “th e  p r a c t ic e  o f  m a k in g  th e  b a li  in t o  n e c ta r .”

3 2 4  r a m jd ta n i\ e m .;  y a m r a m ja ta m  c o d d .

325 bhuta\ K , D ;  bhuta N .  S a n d e r so n  n o te s  th a t  th e  T ib e t a n  in d ic a te s  t h e  S a n sk r it  

*akrantatattrayodbhuta-  (de nyid > tat, sa eva, tad eva e tc .) .  (p . 4 4 .6 :  de nyid 
gsum las yongs su gyur /  thodpa gsum gyi rgyedpu stel de’i steng a yig las 'byungpa 
/  thod pa dkar po yongs su brtag).

3 2 6  cullikarri\ e m . S a n d e r so n ;  cullikam K , ciillikdm N ;  culikam D .

3 2 7  b ija ja n i\ K , N ;  b ija m  D .

328 tadrupena karotasthani\ K , N ;  ta(tta?)pena karotakam(tyam?) D .

329  raktadyam\ c o d d .;  T ib .  reads “f o o d  e t c .” (*bhaktddi, p . 4 4 .7 :  bza’ba la sogs).
330  cd\ K , D ;  caram? N .

331 j r im ]  K , N ; j i m  D .

332 huni\ K , D ;  hum, - N  (m a r k e d  o m is s io n  s u g g e s t in g  a  m is s in g  btjaV).
333 vayud\ N ;  vayudY ,̂ D .

334 b ija ja rri\ e m .;  s a b ija ja m  c o d d .

335 viksya\ D ;  viksye K , N .

336  tad dadimtpuspd\ co n j;  tada dimipuspa c o d d .

337  sadrsd\ K , N ;  sadrsam D .

§35

288
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[§35] In that [bali ritual], the tasting o f nectar with the bali (balyamrta- 
svadanam) is taught as follows:

(59) [The practitioner should visualize] a bow-shaped wind 
mandala arisen from a black yam; above it, in the center, a red 
fire mandala as a transformation of ram.

(60) [He should visualize] a white skull bowl generated from ah 
above (dkranta-) a hearth (-cullikam) that has been fashioned 
from three heads (mundam) produced from three kam [sylla
bles].586

(61) In the skull bowl, he should visualize the five nectars and so 
on, produced from the seed-syllables om, etc.; [he should see 
them] presided over by those [same syllables] in their [alpha
betic] form, and red, etc. [in color].

“om, etc.” means: om <bumlvum> am jrim kham hum lam mam 
pam tarn, [namely om plus] the seed-syllables of the five tathagatas 
and four [mother] goddesses.xlviii

(62) With the heat of the fire blazing up because of the wind, he 
should see [the nectars and so on] that have been produced 
from the seed-syllables [being] dissolved in that [skull bowl], 
then [taking on] a bright luster like the color of a pomegran
ate flower.xlix

xlviii The ten syllables {om plus the rest) refer to the five nectars and five meats, 

xlix A bright red color is intended; elsewhere the heated liquid is compared in color 

to the “very early morning sun” (GSS5 Sed p. 135, K23r2 = Cakrasamvarabalividhi 
p. 57: abhinavabhdnuvarnadravarupani) .



tato humbhavakhatvange338 sudhatmadhomukhe339 site I 
viline suklasitalam. dravam tasydvalokayet3401 (63)

tasyopary alikallnam341 parinamasamudbhavat3421 
om ah hum ity ato mantrat kramoparyuparisthitat I (64)

{N47r}
spharitva devatacakram krtva sattvaprayojanam I 
villya tryaksare vistam tryaksaram camrte343 tatha I (65)

tarn amrtam344 dravam pasyet tryaksaraih samadhisthitam I 
t  nispadite^5 tasmin balim dadyat vidhinamuna. t  (66)

[§36] %jvdldmudra5AGphetkarabhyam anltam347 devatacakram 
arghadipurahsaram pujayitva {K66v} -

i<om> anyonyanugatah sarvadharmah parasparanupravistah 
sarvadharmah hum
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338 khatvdnge] K, N; sadvdmgam D.

339 mukhe\ em.; mukho codd.

340 viline suklasitalam dravam. tasydvalokayet conj.? (unmetric.); viliye dravam 
suklasitalam sya*avalokayet K; -suklasitalam avalokayetN\ - suklasitalam. 
*valokayet D  (cf. Finot p. 57: -suklakhatvange viline tarn dravam 

paradavarna<m> sitibhutam drs tv a..).
341 tasyopary dlikdlinam\ conj; tasyopariryy dlikdlinam codd.

342 parinamasamudbhavat conj.; pariname samudbhavatK; pariname samudbha- 
vati N , D. (hyper.)

343 camrte\ N; (pam)camrta K(mg2); camrtam D.

344 tarn amrtarrt corr.; tarn amrta K, D; tarn amrte N  (possibly pancdmrtam, if  the 

parn that was added to -cdmrta in the previous pada by a second hand was 

intended here).

345 nispadite tasmin] em.; nispadite tan asmmin K; nispaditena tasmin N; nispaditte 
tena asmin D; Tib. de Itaryongs su rdzogs byas nas.

346 jvalamudra] ?conj., Tib. (p. 45.2) 'bar baiphyag rgyas; jalamudra codd.

347 anitam\ em.; dnita K, N; dnite D.
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(63) He should visualize a skull staff [above the skull bowl], pro
duced from hum, filled with nectar, inverted, [and] white [like 
quicksilver]; [he should see it] melting [because of the heat 
below], and then [visualize] its liquid form as white and cool.

(64) [He should visualize] om ah hum, one on top of the other in 
sequence, [the three syllables of which have been] produced 
through a transformation of the vowels and consonants [visu
alized] above that [liquid], [and] from this mantra,

(65) he should emanate the circle of deities, and then fulfill the 
aim of [all] beings. [He should see] the circle of deities dissolve 
and enter the three syllables [and] the three syllables dissolve 
and enter the nectar,587

(66) [and, finally,] he should see that liquid nectar empowered by 
the three syllables. When this has been produced, he should 
offer the hali according to the following method:

He should draw down the circle of deities with the flame hand ges
ture (jvalamudra) and the syllable phet, and honor them with guest 
water and the other [offerings]. After reciting the mantra

<om> anyonydnugatah sarvadharmah parasparanupravistah 
sarvadharmah hum}

“All existents (dharmas) mutually accord with each other; all existents are mutu

ally interpenetrating.”



iti mantrapáthapurvakam candrasuiyárudha348humkáradvaya- 
parinámena vajráňjalikrtakaratale349 amrtabhándam avasthápya 
dhyátvá vá350í abhimatasiddhyartham pathed idam -

devyah pramánam samayah pramánam taduktavácas ca param 
pramánam I

etena satyena bhaveyur etá devyo mamánugrahahetubhútá<h>

I (67)

iti. tatah pňjyapujápujakán abhedena pasyet.351 {D49V} 
purvádidiksu352 vámenávartena vidiksv agnikonam árabhya 
daksinenávartena353 bhándam bhrámayan 
humbhavavajrajihvánámí devatánám mantradvayam pathams 
tad amrtam upadhaukayet.

<v. 68í354>

[§37] tatráyam mantrah -

om kara kara, kuru kuru, bandha bandha, trásaya trásaya, 
ksobhaya ksobhaya, hraurn hraum,355 <356> hrah hrah,357 phem 
phem, phat phat,358 daha daha, paca paca, bhaksa bhaksa 
vasa359rudhirántramálávalambini,360 grihna grihna361
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348  arudha\ K; a - dha N ;  o(ru?)dha D .

3 4 9  karatale\ ?em .; karatalam c o d d .;  {vajranjalikrtakaratale F i n o t p .  57).

350  avasthapya dhyatva vd] co n j .;  avasthapayitva va K , D ;  apasthapyayitvd va N .

351 pasyei\ K ac.; pasyetvK p c . (see  “v . 6 8 ” fo r  in s e r t io n ) ;  pasyet. suktijam-^dapayet 
N , D.

352 purvadidiksti\ N ;  purvadiksu K , D .

353 daksinenavartena\ co n j .;  daksinavartena c o d d .

354  suktijam-^ dapayei\ o m it ,  ed .;  K ( m g i  o r  2 ), in c o r p o r a te d  in to  te x t  in  N  &  D

b u t  o m it t e d  in  T ib e t a n  tr a n s la t io n . T h e  v er se  is  g iv e n  in  th e  T e x t u a l  N o t e .

355 hraum hrauni\ c o d d .;  hrem hrem §33 (see  v a r ia n ts ) .

356 o m it ]  co n j .  (§33); ksmam 2 K , N ;  (*) 2 D ( d e l ) .

357 hrah 2] K , N ;  hre 2 D .

358 phat 2] N ,  D ;  phat VK .

359 vasa] K p c ., N ,  D ;  (bhaksa 2 vasa) K (del?) bhaksa 2 cara K (m g 2 )  (for  vasd, cf. §33)

3 6 0  lambing e m . (as §33); lambine c o d d .

361 grihna grihna] K , N ;  grhna D .
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[he should visualize his hands as] a moon and sun disc [themselves 
produced from the vowels and consonants588] with a hüm syllable 
on each in order to make them into (-parindmena) the vajra ges
ture of offering. Between the palms of his hands he should [then] 
place or visualize the bowl of nectar. He should [then] recite this 
[verse] in order to achieve his desired goals:

(67) “The goddesses are the authority, the pledge is the authority, 
and the words spoken by them are the supreme authority. By 
the virtue of this truth may these goddesses bring me grace.”589

Then he should see the object of worship, the worship, and the 
worshiper without [any] difference [from each other]. Circulating 
the bowl in the cardinal directions beginning in the east in a 
counterclockwise direction, [and then] in the intermediate direc
tions starting from the southeast corner in a clockwise direction, 
he should offer that nectar to the deities whose tongues [should be 
visualized] as [white] vajras produced from hüms. [He should do 
this] while reciting the two mantras [given below].

<v. 68>n

[§37] Here is the [first ] mantra [for the twenty-four goddesses of the 
sites]:590

om kara kara, kuru kuru, bandha bandha, trâsaya trâsaya, 
ksobhaya ksobhaya, hraum hraum, hrah hrah, phem phem, phat 
phat, daha daha, paca pacay bhaksa bhaksa vasarudhirdntra- 
mdldvalambini, grihna grihna saptapâtâlagatabhujangam

li A  verse inserted into the lower margin o f ms. K. See Textual Notes.
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saptapâtâlagatabhujangam362 sarpam va tarjaya tarjaya, {N47V} 
àkaddui âkadda,363 hrïm hrlm, <364> jlom jlom ^  ksmàm 
ksmàm,366 ham ham,367 him him,368 <hüm hüm369>, kill kili, sili 
sili, dhili dhili,370 dhili dhili,371 hüm hüm372 phat

iti. ayam mantra ekavâram pathitavyah.373

[§38] {K6yr} tad anu ca -

*om vajràralli hoh jah hüm374 vam hoh, vajradàkinyah samayas 
tvam drsya hoh.

ity ayam mantra, ekadvitricatuhpancavàràn uccârya dhaukayed 
amrtam. tata âcamanâdikam krtvâbhimata375siddhyartham 
slokam idam pathet -

bhavasamasamasangâ376 bhagnasamkalpabhahgah377 
kham iva sakalabhâvam378 bhâvato vlksamânâh I 
gurutarakarunâmbhah379sphltacittâmbunâthâh 
kuruta kuruta devyo mayy atlvânukampâm I (69)

3 6 2  bhujangani\ K; bhujanga N ,  D .

363  âkadda 2 OR dkatta 2] K; àkadya 2 N ,  D ,  àkaddhya àkaddhya Tib. (See vari

ants §33 .)

3 6 4  omit] conj. (§33); hlaum codd.

365 jlom 2] N ,  iS^i)\jlaum 2 K; jrom 2 D ,  jnaumjnaum Tib. (See variants §33 .)

3 6 6  ksmàm 2] K; omit N ,  ksyâm 2 D ;  ksyâm, ksmam ksmarn Tib., §33 (See variants.)

3 6 7  ham 2] K , N ;  hâm D .

3 68  him 2] K , him D ;  omit N  (See variants §33 .)

3 6 9  hüm hüni\ conj. (§33); omit K , N ;  hi-üm D  (for Cakravarmini).

3 7 0  dhili 2] K; hili hili N ,  D ;  cili cili Tib, §33 (See variants for Cakravartinl.)

371 dhili 2] K , N ;  dhiri 2 D .

3 7 2  hüm hüm\ K , N ;  hum. hum D ,  hum, hüm, T ib .

373 ekavâram pathitavyah] e m .;  ekavârah pathitavya c o d d .

374 jah hüm\ K, N; ja  hum D.

375 krtvâbhimata\ corr.; krtvà Jbhimata K , N ;  krtvâ abhimata D .

3 7 6  bhavasamasamasanga\ N ,  D ;  v bhavasamasangà. masangâ K  (The insertion mark 

may relate to the cursive Tibetan in upper margin.)

3 7 7  bhangâh] K , N ;  sangâh D .

378  sakalabhâvani\ c o d d .;  bhâvân S U T  8 .28  (é d .) .

3 79  âmbhah] e m .;  àmbha c o d d .
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sarpam va tarjaya tarjaya, akadda akadda, hrim hrim, jlom 
jlom, ksmdm ksmdm, ham ham, him him, <hum hiim>, kili 
kili, sili sili, dhili dhili, dhili dhili, hum hum ph a f1

This mantra is to be recited once.

[§38] And then this mantra [for the thirteenfold mandala]:

om vajraralli hoh jah hum vam hoh, vajradakinyah samayas 
tvam drsya hohVn

Having recited [it] once, twice, three, four, [or] five times, he 
should offer the nectar. Then having performed the sipping 
(dcamanam) [of nectar, accompanied by the mantra recitation and 
other rituals (?)],591 he should recite this verse in order to gain siddhi.

(69) “O ye who are equally conjoined to existence and to quietude, 
by whom the obstacles of conceptualization have been broken, 
regarding all existing things as [like] space because of the state 
you have realized (bhdvatah), the oceans of whose hearts are 
filled with the water of extreme compassion: Pray, goddesses, 
bestow immeasurable compassion upon me!”592

lii See §33 for translation, and chapter 3 for a discussion o f its structure,

liii “O Vajraralli!.. .Vajradakinls! You [singular] are the pledge! Ah, pleasing!”
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[§39] tato ’stas'masanasthitadikpâlâdïnâm diksu vidiksu ca pürvavat 
bhrämayan380 mantram dvitrivärän pathann381 upadhaukayed 
amrtam.382
taträyam mantrah -  {D5or}

om kha kha khähi khähi
sarvayaksaräksasabhütapretapisäconmädäpasmäradäkadäkinyä- 
daya383 imam balim grhnantu samayam raksantu mama 
sarvasiddhim prayacchantu yathaivam yathestam bhuñjatha 
pibatha jighratha mätikramatha mama sarväkäratayä satsukha- 
vivrddhaye384 sahäyakä bhavantu hüm hüm phat svähä.

iti dikpäläh samtustäh santo bhävakasya siddhim dadato 
drastavyäh. {K6yv}

[§40] tad anu tesäm samudäyena tämbulädikam dattvä cchomakahas- 
tena samcchomya vämena nyünädhikavidhiparipüranärtham 
ghantäm vädayan pürvam pathen mantram amum — {N48r}

om vajraheruka samayam anupälaya, herukatvenopatistha, 
drdho me bhava, sutosyo me bhava, suposyo me bhava, anu- 
rakto me bhava, sarvasiddhim me prayaccha, sarvakarmasu ca 
me cittam s'reyah kuru hüm, ha ha ha ha hoh bhagavan vajra
heruka mä me muñca, heruko bhava mahäsamayasattva äh 
hüm phat

380 bhrämayan] K, N; bhrämayet D.

381 pathanri\ K; pathan N; omit D.

382 amrtam\ N; amrtah K; amrta D .

383 däkinyädaya\ GSS11 codd.; däkinyädayah YSCT (A5r, B71*).

384 satsukhavivrddhaye] GSS11 codd., GSS5 (K29V6); satsukhavisuddhaye YSCT.

(Byr2), HA (f.i4vi); pravrddhaye; YSCT (A5r4).
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[§39] Then, circulating [the bowl] as before in the cardinal directions 
and intermediate directions, uttering the mantra twice or thrice, he 
should offer the nectar to the protectors of the quarters who are in 
the eight cremation grounds. This is the mantra [for the protectors] :

om kha kha khâhi khâhi sarvayaksardksasabhütapretapisd- 
conmâdâpasmâradàkaddkinyâdaya imam balim grhnantu 
samayam raksantu mama sarvasiddhim prayacchantu yath- 
aivam y athestam bhunjatha pibatha jighratha mdtikramatha 
mama sarvdkdratayd satsukhavivrddhaye sahdyakd bhavantu 
hüm hum phat svdhd}iv

With this (iti), the protectors of the quarters should be seen being 
gratified [and thus] granting siddhi to the meditator.

[§40] Next,593 having given the betel and so on to those [deities and pro
tectors] collectively (samuddyena), he should make the signals 
(samcchomya) using hand signs (cchoma), [and then] he should first 
recite this mantra, ringing the bell with his left hand in order to fill 
out omissions or [to counteract] additions in the rite:

om vajraheruka samayam anupdlaya, herukatvenopatistha, 
drdho me bhava, sutosyo me bhava, suposyo me bhava, anurakto 
me bhava, sarvasiddhim me prayaccha, sarvakarmasu ca me 
cittam sreyah kuru hüm, ha ha ha ha hoh bhagavan vajraheruka 
md me munca, heruko bhava mahdsamayasattva ah hüm p h a f

liv “...Eat! All y a k sa s , demons, spirits, hungry ghosts, p is a c a  demons, madness 

[demons], epilepsy [demons], dakas, dakinis etc.! May you accept this b a li\ May 

you protect the pledge! May you grant me all siddhis! As you like it, as you want 

it, eat, drink, savor! Do not transgress [your pledge]! May you be my helpers so 

that [my experience of] excellent bliss may increase all-encompassingly (sa ru a - 

k a ra ta y a p P

lv “O Vajraheruka! Guard the pledge! Be present to me as Heruka! Be firm for me! 

Be very glad for me! Be very abundant for me! Love me deeply! Grant me all sid

dhi! And in all actions, make my intention better!.. . (laughter).. .O  blessed one, 

Vajraheruka! D o not desert me! Be a Heruka, great samaya being!.. This invo

cation o f Heruka is an adaptation from the more frequent invocation o f  

Vajrasattva, also found in Vajravarahl texts (e.g., SM218 p. 430).



iti. tatah om yogas'uddhah sarvadharmah yogasuddho ’ham iti 
pathan kamalavartamudraya samtosya 
tanmudropasamharenalinganabhinayam 
krtvanamikangustha385cchotikadanapurvakam, om mur iti 
mantram pathan visarjya tac cakram atmani386 pravesayet.

[§41] *atha bahyapujavidhir ucyate. pratar utthaya svadevatayogavan 
yogi 387sucipradese vamahastam dattva388 {D50V} om sumbha 
nisumbhetyadimantracatustayam uccarya 
pancamrtasugandhadivatikaya389 {K68r} pancamrtadyabhave 
nyatamamisritaya va gomayamisritaya vd madhya390vartulam 

trikonam mandalam krtva
tanmadhyavasthita391 rakta<padma392>karnikayam hrdayanirgatam 
vamkaram avasthapya tadbljarasmibhir393 jnanasvabhavam bhaga- 
vatlm anlya vamkare pravesya tatparinatam bhagavatlm pasyet.

[§42] *tato hrdbljavinirgatapuspadyaih sampujya
yatha^/^//?/sodhita394vamakarena om ah hum iti mantram 
uccarayan puspam dadyat tad anu {N48V} 
hrdayopahrdayastapadais ca puspam dadyat. tad anu
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385 alihgandbhinayam krtvdndmikdngustha\ conj.; dlingandbhinayenandmikdngustha" 
K, N; abhinayana~ D; cf. alingandbhinayam krtva cchotikam ca dattva (GSS11 

§45); alinganabhinayapurvakam (GSS5=Finot).

386 atmani\ GSS11 codd.; cf. atmani sarvatmana (GSS5).

387 sucipradese-^gomayamisritaya vd] GSS11 codd. *  GSS5. (Possibly emend as per 

Finot: sucipradese pancamrtasugandhadivatikaya pancamrtadyabhave nyata- 
mamisritaya vd gomayamisritaya vd vamahastam. dattva om sumbha nisumbhe- 
tyadimantracatustayam uccarya)

388 vamahastam dattvd\ codd. GSS11; cf. hastam dattva (GSS5); samputahastam 
dattva (Finot).

389 vatikaya\ K, N; vatikayo D  (see Translation).

390 vd madhyd\ K; madhye N , D.

391 tanmadhyavasthita\ em.; madhya(va)sthita K(add); madhyevasthita N; tatma- 
dhyevasthita D .

392 padma\ Tib. (p. 47.2: padma’i), omit codd.

393 rasmibhir] N; rasmibhi K; rasmibhi D.

394 yathavi<dhi>sodhita\ conj.; yathavisodhita codd.; cf. yathavidhisodhitamadanena 
(§46 in apparatus & GSS5 «§42 & «§46); but yathasodhitamadanena (§49, & 

Finot p. 52).
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Then reciting [the emptiness mantra]

omyogasuddhäh sarvadharmäh yogasuddho *hamWl

he should gratify [the deities] with the lotus-turning gesture 
(kamalävartamudrä),h" [then] releasing that mudrä, he should 
make the gesture of embrace; [then] he should dismiss [them] 
with a snap of the thumb and fourth finger while reciting the 
mantra om m uh^A [and finally] he should make that circle [of 
deities] enter into himself.

[§41] Next595 the rite of external worship is given. The yogin in union 
with his chosen deity should rise before sunrise (prätah/);lviii [then] 
having placed his left hand on a pure spot596 [and] having recited 
the set of four mantras beginning om sumbha nisumbha [§3], he 
should make a mandala [of] a triangle [V] with a circle inside, using 
a pill (vatikä)^ composed of the five nectars, fragrant powders, and 
so forth, or if [the full range of substances starting with] the five 
nectars cannot be found, [using a paste] mixed with [just] one of 
them, or with cow dung. [Having then traced a red lotus in the cen
ter of the mandala within the triangle V], he should install, on the 
pericarp of that red lotus within the mandala, a vam syllable, [which 
he should visualize as having] emerged from his heart. Having 
[then] drawn down the goddess in her wisdom form (jnänasva- 
bhäva) with the rays from that seed-syllable, and having made her 
enter into the vam syllable, he should visualize her transformed out 
of that [vam].

[§42] Next, having worshiped [her] with flowers [and the other tradi
tional offerings] issuing from the seed-syllable in [his] heart, he 
should offer a flower with his left hand that has been purified 
according to the [correct] method, while reciting the mantra om äh 
hüm. Then he should also (ca) offer a flower with the heart,

lvi “All existents are pure by yoga; I am pure by yoga.”

lvii For kamalävartamudrä, the lotus-turning gesture, see chapter 3.

lviii An hour and a half, or two hours, before dawn.

lix Sometimes vatikä is interchangeable for gudikä or gulikä, meaning “pill,” or as

here, something more paste-like.
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smasanasthita395dikpaladikam tryaksarena sampujya namavidar- 
bhitena pujayet.

[§43] *tato vamakaravinyastanam devatanam tattat396sthanesu tattan- 
mantrena397 vaksyamanena398 om ha ityadina 399puspam dadyat. 
<tatas tad vamakaragatapuspam astapadamantroccdrana >- 
purvakam mandale praksipya sirasi puspanjalim baddhva 
vamakaragatam400 devatacakram401 atmani pravesayet.

[§44] t̂ato hrdayastapadamantrair anyais ca stotraih402 stutim {K68v} ca 
krtva papadesanadikam dhyanajapapranidhanadikam ca krtva -

[§45] ^nyunadhikavidhicchidrapuranartham sataksaramantram pathet. 
tad anu om yogasuddhah sarvadharma yogasuddho ’ham {D5ir} 
iti mantrapatha403purvakam kamalavartamudraya samtosya tan- 
mudropasamharenalinganabhinayam404 krtva cchotikam ca dattva 
bhumim403 sprsan om mur iti mantrena visrjya tarn devatlm 
atmani pravesayet. tato mandala406rekham lumped407 iti.

395 sthita] K ac; (sthita) K (d el2? ); o m i t  N ,  D .

3 9 6  vamakaravinyastdnam devatanam tattat\ e m .;  "vinyasta nai tattat K; -  vinyasta
-N ; -  vinyasta (da?)ksinakare'D.

3 9 7  mantrena\ codd., Kpc.; mantre(su)na K(del).

398  vaksyamanend\ conj. Sanderson; raksamanena codd.

3 9 9  puspam-^purvakarri\ conj.; puspam dadyatv. (tadargha?* tasme vamakaragat- 
apuspamadhupadoccarana){mgL) tad anu smasanasthitadikpalddikam 
tryaksarenapurvakam K; puspam dadyat tad anu smasanasthitadikpalddikam 
tryaksarenapurvakam N , D. Cf. GSS5/Finot in Textual Note.

4 0 0  gatani\ codd., Kpc; (ga)gatam K(del).

4 0 1  devatacakrani\ corr.; devatacakramm codd.

4 0 2  stotraih] N ,  D ;  stautraih K .

4 0 3  pdtha\ K , N ;  path a D .

4 0 4  samhdrenalingandbhinayam\ corr.; samhdrend(lingana)linayam K (a d d 2 );  

samharenalinayam N; samharanalinayam D .

4 0 5  bhumim] e m .;  bhumi c o d d .

4 0 6  mandale  ̂ K , N ;  mandale D .

4 0 7  lumped\ K , N ;  lumed D .
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auxiliary-heart, and eight-part [mantras]. Then having worshiped 
the protectors of the quarters [and other inhabitants] in the cre
mation grounds with the three syllables, he should worship them 
by uttering their name followed by a single recitation of the three- 
syllabled mantra (nämavidarbhitena).597

[§43] Next, [according to the method of the hand worship to be 
described below, §46],598 he should offer a flower to the deities 
placed on his left hand in their respective positions with their 
respective mantras om ha, etc.,lx which I shall state presently. <Then 
(tatas)> having thrown onto the mandala <that flower in [his] left 
hand> with (pürvakam) <the recitation of the eight-part mantra>, 
he should form the flower gesture of offering at his head, [and then] 
he should cause the circle of deities on his left hand to enter into 
himself.

[§44] Next, having performed a praise [ritual] with the heart and eight- 
part mantras and with other verses of praise, he should perform 
[the “bodhisattva preparations,” namely, the sevenfold worship] 
starting with the confession of faults and the [brahmavihära] med
itations, the recitation [of the emptiness mantras], and the [bodhi
sattva] vow (pranidhänam) .lxi

[§45] [And having performed these] he should recite the hundred- 
syllabled mantra in order to fill out omissions or [to counteract] 
additions in the rite. Then, to the accompaniment (pürvakam) of 
the mantra rectitation

om yogasuddhäh sarvadharmäh yogasuddho ’ham}™

he should gratify [the deities] with the lotus-turning gesture 
(kamalävartamudrä), [then] releasing that mudrä, he should make 
the gesture of embrace, and having given a snap [of the thumb and

lx The syllables are those o f  the armor (kavaca) deities and are thus a means o f pro

tecting the deities generated on the hand by armoring, 

lxi The list describes the meditations preparatory to the sadhana. 

lxii Translated as above §40.
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evam anaya408 disa dvitiyadibhavanakramesu devatlnam 
pujakramah svayam uhanlyah.409

[§46] *atha hastapujavidhir ucyate. ganamandaladau svestadevatayukto 
mantrl vamahastavrddhatarj j anl41 °madhyamanamikakanisthasu 
nakhesu satsu411 yathakramam vajrasattvavairocanamitabhakso- 
bhyaratnasambhavamoghasiddhirupan suklasita412raktakrsna- 
pltasyama413varnan.

{N49r}

*om ha,414 nama hi, svaha hum, vausat he, hum hum ho, phat 
ham415

iti mantran nyaset. karodare tu jhatiti nispannam raktam 
pancadalakamalam {K69r} dhyatva karnikamadhye 
vajravarahlsvarupam raktam “om vam” iti <bijarrtXG> pasyet. 
purvottarapascimadaksinakonadalesu417 yathakramam 
yaminI418mohinIsamcalinI419samtrasinicandikasvarupani 
nilasuklapltaharitadhumradhusaravarnani —

408 e v a m  a n a y a \ K, N; e v a m  m a ta y d  D.

409 svayam uhanlyah] K, N; svayam muhunlyah D.

410 h a s ta v r d d h a ta r jja n i\ Kpc., D; h a (s ta v r d d h d ta r jja n iv d m a h a )s ta ta r jja n i  K(del); 

h a s ta v r d d h a s ta r jja n i  N.
411 kanisthdsu nakhesu satsu] K, N; - sa(ta)su D(correction mark). The Tibetan 

reads “the thumb’s face” *arigusthamukha (p. 48.2 mthe bo'igdong). (See 

Textual Note for Sanskrit parallels.)

412 sita] Kac., N; sita vKpc(mg2); (Tibetan aksaras in the lower margin o f  K68v

read sita)\ sltavD.; cf. suklapitaraktakrsnaharita (SM253=GSS5, i.e., omiting

sita)) Finot’s ms. is missing here altogether.

413 pitasyamd) Kac.; p itavsyama K(mg3) (Tibetan aksaras on K68v6 gloss syamaas 

haritaat the insertion mark);pitaharitaN  (=GSS5=SM253);plta'D.
414 o m  ha] K, D; o m  h a h  N.

415 p h a t  h a m \ K; p h a t  2  h a m  N , D.

416 bijam\ GSS5 (understand dual); omitted GSS11 codd.

417 d a k s in a k o n a d a le s u ] conj.; d a k s in a s u  k o n a d a le su  K, N; d a k s in e su  konadalesu D; 

GSS5«Finot reads: p u r v a d id ig d a le s u  v a m a v a r te n a y a th a k r a m a m .  Tib p. 48.4: 

s h a rp h y o g s  d a n g  /  b y a n g p h y o g s  d a n g  /  n u b  p h y o g s  d a n g  /  Iho  p h y o g s  d a n g  /  m e  

m ts h a m s  k y i \d a b  m a  m a m s  la  “in the petals o f the east, north, west, south, and 

fire direction (m e  m ts h a m s )  [i.e. southeast].”

418 ydmint] K, N; yoginlD.
419 sa m c d lin l]  K, N; s a m c a r in l  D.



fourth finger (§40)], he should dismiss [them] with the mantra om 
muh, [uttered] while touching the ground, [and then] make that 
goddess enter into himself. Then [finally] he should erase the out
line (rekha) of the mandala.

Along the same lines (evam anaya disa), he should infer for him
self the sequence of worship for the deities in the second, [third], 
and [fourth] meditation stages.

[§46] And now599 the rite of hand worship (hastapujd) is explained. The 
mantrin, who is unified with his chosen deity in the festive mandala 
(ganamandala’)hU[ and so forth, should place the mantras on the six 
[places of his hand, namely]: the thumb, first finger, middle fin
ger, fourth finger, and little finger of the left hand [and] on the [tips 
of their] nails,600 in sequence, in the form of [the buddhas] Vajra- 
sattva, Vairocana, Amitabha, Aksobhya, Ratnasambhava, [and] 
Amoghasiddhi, with the colors [pure] white (sukla), white (sita), 
red, black, yellow, and dark [green]:

om ha, nama hi, svahd hum, vausat he, hum hum ho, phat 
ham}™

But in the hollow of the palm, having meditatively produced 
(nispannam...dhyatva) a red five-petalled lotus all at once, he 
should see at the center of its pericarp the red <syllable(s)> om vam 
as Vajravarahl. In the eastern, northern, western, southern, <and> 
[southeastern] corner petals accordingly, he should see the syllables
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lxiii The term ganamandala is parallel to ganacakra, the gathering o f those who meet 

on the occassion o f a tantric feast, 

lxiv These are the Cakrasamvara male armor (kavaca) syllables that appear with many 

minor variants in the texts (and are represented iconographically in the M ongo

lian icons). See Textual Notes for details.
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ham yom, hrím mom, hrem hrlm, hum hum,420 phat phat

iti bljáni pasyet. etatkarasthabijaksarapratibimbam tricakram421 
vádhah karaprsthe422 parisphuvam pasyet.

[§47] í423tatah karagatáni šakala424bljáksaráni {D51V} dravadravyena)25 
mraksayitvá karatalam sarvayoginlbhir adhisthitam dhyátvá tad- 
dravádidravyam* tryaksarenástapadamantrena vá dadyát.

[§48] $ tatah sampujya nyúnádhikavidhicchidrapuranártham426
s'ataksaramantram pathitvá vajrayoginyá adhisthánártham427

devyah pramánam samayah pramánam I (cf. v. 68)

ityádinádhyesya tatkaragatadravyam aparadravye pátre va428 
sthápayitvá, hasta429lagnena dravyena vámánámikágrhltena 
hrjjihvas'iramsi hum áh om ity {K69V} uccárya mraksayams tad- 
devatávrndam átmani pravistam adhimuficed iti. esa tu vidhih 
samcáratantrokto430 boddhavyah.

4 2 0  hum. huni\ c o d d .;  hum. hum T ib .

421  tricakram\ c o d d .  G SS11; cf . trayacakram (G S S 5 = S M 2 5 3 ) .

4 2 2  karaprsthé\ G SS11; cf . karaprsthe ’pi (G S S 5 = F in o t ) .

4 23  tatah karagatan^*adhimuficed a d d e d  G S S 5  (« S M 2 5 3 );  o m i t  G SS11

4 2 4  sakald\ K , N ;  kara D .

4 25  dravadravyena\ co n j .;  yathavidhisodhitamadanena c o d d .;  cf . dravadravyena 
(G S S 5 );  dravadravyena (S M 2 5 3  ed .);  upadravadravyena (S M 2 5 3  m s s .  A C ) ;  

dravadravyani ( F in o t ,  w h o  m is t a k e n ly  re co rd s  S M 2 5 3  as read in g :  

dravasravyena)\ T ib .  p . 4 8 .6  dag par byas pa'i myos byed “w it h  th e  in t o x ic a n t  

th a t  p u r if ie s .”

4 2 6  nyunádhikd\ K , N ;  nyund-purana ** D .

4 2 7  vajrayoginyá adhí\ c o n j.;  vajrayoginyádhi co d d .

4 2 8  aparadravyepátre vá] co n j .;  aparadravyapátre vác o d d .;  cf . aparadravye 'nyatra 
vá (G S S 5 );  aparasmin dravye nyatra va (F in o t ,  S M 2 5 3 ) , T ib .  (p . 4 9 .1 ) .

4 2 9  hastd\ K , N ;  haste D .

4 3 0  tantrokto] K; tantroktá N ,  D .  (T ib .  o m it s  esa tu —* boddhavyah)
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hdmyom, hrim mom, hrem hrim, hum hum, phat phat

in the form of [the remaining five armor goddesses], Yamini, 
MohinI, SamcalinI, Samtrasini, [and] Candika, blue, white, yel
low, green, and smoky gray in color.

On the back of his (etat) hand, underneath, he should see very 
clearly the mirror image of these seed-syllables on [the palm of] his 
hand, or alternatively, the three circles [of the mandala, with their 
mantra deities].

[§47] <lxv> Then he should smear with liquid ingredient[s] (drava- 
dravyena) all the seed-syllables in his hand, [and] having contem
plated the palm of his hand as presided over by all the yogin!s,lxvi 
he should offer these liquids and other substances [that he has 
smeared onto his hand] (taddravadidravyam) with the three syl
lables or with the eight-part mantra.

[§48] Then, having worshiped [the deities] [and] having recited the hun
dred-syllabled mantra in order to make good any defects of defi
ciency or excess in the rites, he should entreat [the goddesses] in 
order that VajrayoginI [may] preside, with the [verse] beginning:

The goddesses are the authority, the samaya is the author
ity... (v. 67)

He should [then] place the substance on his hand into the other 
offering substance[s] or into [another] vessel. [Then,] smearing 
[himself] with the liquid [still] stuck to his hand—which has been 
dabbed (grhita) by the left fourth finger onto the heart, tongue, 
and head— [while] pronouncing the syllables hum ah om, he should

lxv An additional sentence is added here in GSS5, cited in the Textual Note: “Next, 

he should be convinced that the elements earth, water, fire, wind, and space, hav

ing the nature o f [the goddesses] PatanI, Marani, Akarsanl, Nartes'vari, [and] 

Padmajvalini, are on his hand.” 

lxvi The parallel texts read: “...being convinced that the palm o f his hand has the 

nature o f the three [mandala] circles presided over by all the yoginls.” (See Tex

tual Note.)
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[§49] *athava431 purvoktavidhisodhitavamakarasyanamikaya432 {N49V} 
yatha<t'/^/>sodhita433madanena434 sahitaya trikonam 
vamavartena bhumau mandalakam435 krtva tanmadhye 
hrdayavinirgatabljanispannam vajravarahlm astasmasanaso- 
bhitam drstva etasyai pancamrtadirupena nispaditam 
khadyadikam436 tryaksarenastapadamantrena va437 dhaukayitva 
padmabhandadigatadravyam amrtayitam madanam 
vrddhanamikabhyam grhltva bhagavatim tryaksaramantrahrday- 
opahrdayastapadamantraih samtarpayet. smasanadevatas438 
tryaksarena tarpayet.

[§50] *evam sampujya nyunadhikavidhicchidrapuranartham sataksara- 
mantram pathitva {D52r} devatadhisthanartham purvavad 
adhyesya ca <om> yogasuddhah sarvadharma yogasuddho ’ham 
iti pathan kamalavartamudraya samtosya 
* mudropasamharenalinganabhinayapurvakam tricchotikabhir 
om mur iti visrjya devatam atmani439 pravesayet. {Kyor} tato 
bhumigatamadanam vamanamikaya440 grhltva hrjjihvasiramsi 
hum ah om ity uccarya mraksayet. karagatam api devatacakram 
atmani pravistam avalokayed iti.

431 athava\ c o d d .  G SS11; cf . atha (S M 2 5 3 );  yad va (G S S 5 , F in o t ) .

4 3 2  anamikayd\ co n j .;  andmikd c o d d .

433 yathavidhisodhita\ co n j .;  yathdsodhita c o d d .;  cf . §41  w i t h  ap p a ra tu s .

4 3 4  madanena\ K , N ;  madanene D  (madanena!madanam o c c u r s  sevaral t im e s  in  th e  

t e x t  [see  § 4 9 ,  cf . G S S 5  K 32 v -3 3 r ]  a n d  is th e r e fo r e  le f t  u n e m e n d e d ;  p r o b a b ly  

madanam is a m is ta k e  for  madana ra th er  th a n  madah o r  madyah.)
435 mandalakam\ K , N ;  mandalam D .

4 3 6  nispaditam, khadyadikam\ co n j.;  nispadita khadyadikam K , N ;  nispaditakam D .

4 3 7  va] co n j.;  (k)a K (d e l .  o f  ¿ t o  ^?); pra N ,  D .

438  devatas] c o n j .;  devatam, c o d d .

43 9  devatam atmani] c o n j .;  devatatmani c o d d .;  cf. devatim atmani (§ 4 5 ) .

4 4 0  madanam. vdmanamikayd\ K , D ;  (dhra)danam (pya)mdnamikaya N  ( fa in t ) .
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have the firm conviction that the mass of deities on that [hand] has 
entered into himself. Know that this ritual is that which has been 
taught in the [Yogini]samcara Tantra.m

[§49] Alternatively, with the fourth finger of his left hand, which has 
been purified according to the rite described above using wine 
made pure according to the [correct] rite, he should trace (krtvd) 
on the ground, in a counterclockwise direction, a triangular 
mandala (mandalakam)?02 [Then,] in the center of that [triangle], 
he should see Vajravarahl produced from the seed-syllable emanated 
from his heart, beautified by the eight cremation grounds [around 
her]. [Then] he should offer to this [goddess] food and so on that 
has been generated in the form of the five nectars and so on, with 
[the recitation of either] the three syllables or the eight-part mantra. 
[Then,] having taken, with the fourth finger and thumb, the sub
stance in the skull bowl or other vessel (?) (adi), [that is,] the wine 
that has been turned into nectar, he should gratify the goddess 
[with it], with [the simultaneous recitation of] the three-syllabled 
mantra, the heart and auxiliary-heart, and eight-part mantras. He 
should satisfy the deities in the cremation grounds [i.e., the pro
tectors of the quarters] with the three syllables.

[§50] Having worshiped [her] thus, he should [first] recite the hundred- 
syllabled mantra in order to make good any defects of deficiency 
or excess in the rites, and [then], having prayed [to the goddess] as 
before for the deities to preside (devatadhisthana)}™u he should grat
ify [her] with the lotus turning gesture (kamalavartamudrd), [while] 
reciting the [emptiness] mantra:

om yogasuddhah sarvadharmah yogasuddho ’ham}™"1

lxvii Presumably he prays as above, with the verse beginning, “The goddesses are the 

authority etc.” (v. 67) 

lxviii Translated as above §40.



evam anaya441 disa dvitlyadibhavanakramesu svasvamantrair442 
devatah443 pujayed iti.

[§51] Had anu suklahumkaraparinatasuklavajrajihvam444 1 daksinahas- 
tasruvetarahutih t 445 svanabhikamale {N5or} karnikavyavasthitam 
jvalamalakulam devlm juhuyad ity446adhyatmahomavidhih.

[§52] Had anu-

om ah ucchistavajradhitisthemam447 balim hum hum hum 
phat svaha,

iti mantrenocchista^/Zw adhisthapayet448 bahir gatveti.
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441  evam anaya\ K p c .;  evammv(an)aya K (a d d );  evamm — N ;  evammasa D .

4 4 2  svasvamantrair•] K; svasvamantra N ,  D .

4 4 3  devatah] D ;  devatyah K , N .

4 4 4  jihvam\ co n j .;  jihvdc o d d .

4 4 5  sruvetara] corr.; sruvetara K; (chu?)vatara N ;  sruvatara D .

4 4 6  juhuyad ity] corr.; juhuyad iti K; juhuyadi N ; juhuyat iti D .

4 4 7  ucchistavajradhitisthemam,] c o n j .;  utsistavajradhisthemam co d d .

4 4 8  occhistabalim adhisthapayet co n j .;  otsistabalir adhi(ti-)sthedK (u n f in is h e d ) ;  

otsistabalir adhisthedN ; atsistabalir adhisthad D .  (S ee  T e x tu a l  N o t e . )
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He should [then] dismiss [the goddess] first by withdrawing that 
[kamaldvartajmudra and making the gesture of embrace, [and 
then] by [giving] three snaps [of the thumb and fourth finger, §40] 
with (iti) [the syllables] om muh. He should [then] make that god
dess enter into himself.

Next, having taken the wine on the ground [used for tracing the 
mandala] on the fourth finger of the left hand, he should smear [it] 
onto his heart, tongue, and head uttering hum ah om. He should 
also visualize the assembly of deities on his hand entering himself

In the same way he should worship the deities in the second and 
[in the third and fourth] meditation stages, using the mantras of 
each.

[§51] Next, [the practioner] should make oblations to the goddess [who
is visualized] standing (vyavasthita) on the pericarp on the lotus in 
his own navel, engulfed in flames, [and] with a white vajra tongue, 
[which he has visualized] transformed from the white syllable hum. 
t  [Thepractitioner understands Rasana as] his right hand holding the 
ladle (sruvah)Tx and [Lalana as] his left hand holding the oblation 
[vessel] (dhutih); his navel [at the Avadhuti] is the fire pit.m t  This 
is the rite of internal oblation.

[§52] Next,

om ah ucchistavajradhitisthemam balim hum hum hum phat
svdhd:lxx

—with this (iti) mantra he should go outside and make [the deity 
of leftovers, Ucchistavajra], preside over the leftover bali.

lxix Monier-Williams (1899) defines sruvah as, “a small wooden ladle (with a double 

extremity, or two oval collateral excavations, used for pouring clarified melted 

butter into the large ladle or Sruk; sometimes also employed instead o f the latter 

in libations).”

lxx “Om äh Ucchistavajra, preside [over] this ba li...”
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449
450
451
452
453

454

455
456

457

458
459

VAJ RA VARAH IS AD H A N A

*idânïm praguddistanř49 smas'änam ucyate -

präcyäm udïcyâm varunänvitäyäm 
yämesvaräyäm disi vai smasänam I 
candogranämätha ca450 gahvaram ca 
*karankakäkhyam ca subhlsanam ca I (70)

esu s'mas'änesu451 s'irïsabodhï452 
kañkelicütau kramato drumäh syuh4531 
indrah kubero454 varuno yamas' ca I
präcyädikone patayo455 ’nubodhyäh I (71) {K70V}

s'rlväsukis taksakasamjňakas' ca {D52V}
karkotapadmäv iha santi nägäh I 
meghäs tv aml garjitaghürnitau ca456 
ghoras tathävartakas'abdaväcyah I (72)

Isänavaisvänarajätudhäna457 — 
prabhañjananam458 atha konakesu I 
catursu catväry atibhlsanäni459 
kramäc chmasänäni vasanty amüni I (73)

präguddistam\ ?conj.; präguddista c o d d .  

nämätha ca] co n j .;  nätham ätha ca c o d d .  

smasänesu] c o n j .;  smasäne c o d d .  

sirïsabodhi] K; širlsahodhi N ;  sirisabodhi D .

drumäh syuh] e m .;  drumä (syu)h K (u n c le a r );  drumäs ca N ;  drumäh D .  

kubero] K; kubera N ;  kuberau'D.
konepatayo] con j.;  ko(ne)sthäyatayo K (d el);  kosthäyata(py?)o N ;  (kä?)sthäyatayoD. 
garjitaghürnitau cd\ K p c .;  garji(taghürni)täu ca K (a d d 2 );  garjitä ca K ac.; garjitä 
ca N ,  D .

vaisvänarajätudhäna-] e m . (unmetric); -  (jä)tudhänah K , D (c o r r .  m ark );  

vaisvänala - yät tu dhäne N .  

janänäni\ K , D ;  janäpram N .  

atibhisanäni] co n j .;  atibhisanesu c o d d .
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[Cremation Grounds]

Now the cremation grounds are taught, as indicated above [v. 16].

(70) In the eastern, northern, western, [and] southern direction 
are the cremation grounds Candogra, Gahvara, Karankaka, 
and Subhisana.lxxi

(71) In these cremation grounds there are the trees Sirlsa, Bodhi, 
Kankeli (As'oka), and Cuta, respectively. Know that Indra, 
Kubera, Varuna, and Yama are the lords [dwelling] in the 
“area” (? kone)lxxii of the east, [north, west, and south].

(72) Vasuki, Taksaka, Karkota, and Padma are the serpents (nagas) 
here. The clouds are Garjita and Ghurnita, Ghora, and 
Avartaka.lxxiii

(73) Then in the four intermediate points belonging to Is'ana (Siva, 
NE), Vaisvanara (Agni, SE), Jatudhana (Nairrti, SW), and 
Prabhanjana (Vayu, NW) dwell these very terrifying crema
tion grounds, in order:

lxxi “Fierce/Formidable” (Candogra, east); “Deep/Impenetrable” (Gahvara, north);

“[Place] with bones” (Karankaka, west); “Very Frightening” (Subhlsana, south), 

lxxii (?) kone cannot here mean “intermediate point” or “corner(s),” but must be “part”

or “area” encompassed by the cardinal directions, or possibly the corner o f each 

cremation ground.

lxxiii “Thundered” to thunder, roar), “Rolled” ('Ighurn: to roll, shake), “Awful

Cry” (dghur: to frighten with cries), Avartaka, “Thunder Cloud” (personified).
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468

469

470

47 i
472

attattahásadhvanivácyam ekam 
laksmívanam náma tathá dvitíyam I 
ghorándhakáram ca yathárthanáma 
kiláravákhyam460 kila sabdapurvam461 I (74)

vrksáh kramena trivatah karafijah462 
srlmallatáparkatir arjunas ca I 
Isánavaisvánaraj átudhána-463 
prabhafijanán konapatln464 pratlhi 1 (75)

nágás465 tu padmo mahatá visisto
hulur dvir uktah kulikašm ca samkhah {N50V}
eko ghano467 dvau prapuránaAC,*vzis2te 
candas caturtho469 jaladáh470 syur ete I (76)

idam vidháyopacitam madlyam 
punyam saraccandramarlcigauram I 
tenáhatásesavikalpadosáh 
srívajradevípadavím labhantám471 I (77)

<472> srivajraváráhlsádhanam samáptam. krtir iyam panditama- 
hopádhyáyasrl-umápatidevapádánám iti. {K7ir}

VAJRAVARAHISADHANA

vakhyani\ em.; vdkhya K; vakhya(m) N(del?), D.

kila sabdapurvani\ Kpc.; kila šabda ''(purvam) K(add2); kila sabda N; sabda
D.

trivatah karaňjah] K; trivataka karaňja N; trivatah karaňja D. 

játudhána\ K; (já)tudháne N , D(corr. mark).

prabhaňjanan konapatiri\ K; prabhaňjanána konapatina N; prabhaňjanána
konayatina D.

ndgds\ em.; nagas codd.

kulikas\ ?em.; kulišas codár, (Kulika is given in SUT ch. 17, v. 4od and

Smasánavidhi v. 17; also in H T texts.)

ghanó\ em.; ghane K; ghana N .

prapurána\ codd.; prapurana SUT ch. 17, v. 42c.

candas caturtho] Kpc.; candas catu(lya)rtho K(del); catulyatho N , D.

jaladáh] em.; jaladá codd.
labhantám] K; labhante N , labhante — D.

iti snguhyasamayatantré] D; omit K, N .
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(74) First is Attattahasa,lxxiv Laksmlvana is second, [then] the 
appropriately named Ghorandhakara (Terrible Darkness), 
and [finally] Kilakilarava.lxxv

(75) The trees, in order, are the Trivata (Triple Banyan), Karanja, 
the glorious creeper Parkati, and Arjuna. Know Is'ana (Siva), 
VaisVanara (Agni), Jatudhana (Nairrti), and Prabhanjana 
(Vayu) as the lords of the intermediate directions.

(76) The ndgas are Mahapadma,lxxvi Huluhulu, Kulikay and Sankha. 
These are the clouds [in the intermediate directions]: Ghana; 
Prapurdna (or: Prapurana),m Varsa, and Canda as the fourth.'500'"

(77) Having composed this [sadhana], I have accumulated merit 
that is as fair as the rays of the autumn moon. By it may [all 
beings], with the entire faults of conceptualization destroyed, 
attain the state (padavi) of the glorious vajra goddess (vajradevi)\

Here ends the sadhana of the glorious Vajravarahl.
It was written by Pandita Mahopadhyayalxxviii Umapatideva.

lxxiv Literally, “denoted by the name Attattahasa” (atfatta is the sound o f boisterous 

laughter especially associated with Siva), 

lxxv Boisterous Laughter (Attattahasa, NE), Fortune Forest or Spring o f Splendor or 

Abundant Wealth (?Laksmivana, SE), Terrible Darkness (Ghorandhakara, SW), 

and Kila-kila Clamor (Kilakilarava, NW ). 

lxxvi Literally, “Padma is distinguished by his ‘greatness’” (i.e., because o f the word 

maha).

lxxvii Cloud Mass (Ghana, NE), Very Old/Very Full (Prapurana/Prapurana, SE), Rain 

(Varsa, SW), Deluge Cloud (Canda, NW ). 

lxxviii Pandita (scholar) and Mahopadhyaya (great teacher) are academic titles.





Conventions, Abbreviations, and Symbols

Conventions in the Translation

commentary Translation of terse Sanskrit passages dealing with
the analysis of terms tends to be generous. The trans
lation of the term under discussion is given in dou
ble quotation marks, with its Sanskrit original 
appearing beside it in parentheses. If the author pro
vides an additional gloss of the Sanskrit word, this 
will be contained within parentheses with the sym
bol > showing that it is a gloss, thus: “Awareness”
(smrtih > smaranam) means__

endnotes (n.) Endnotes provide additional comment on the trans
lation where necessary, although the main discussion 
of the text is found in chapter 3.

English text Square brackets [ ] enclose material that is additional
to the Sanskrit text, e.g., -adi (“beginning with,” 
“and so on”) is often filled out with the intended or 
implied referents.

footnotes (fn.) Footnotes translate terms and names not given in the
main text of the translation, 

italics English words in italics indicate that the text, or an
emendation to the text, is uncertain at this point. 
Some untranslated Sanskrit terms are also in italics, 

mantras Mantras and seed-syllables are supplied in lowercase
in italics. Where necessary, a summary translation is 
supplied in the footnotes, omitting seed-syllables and 
onomatopoeic syllables, and aiming to represent the 
lack of syntax.
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proper names Where a name seems to be an attempt to commu
nicate the nature of a deity, a loose translation is 
given, using English compounds or phrases that 
reproduce the sometimes ambiguous compounding 
of the Sanskrit.

prose paragraphs [§] The numbering and arrangement of prose para
graphs (§) is editorial.

Sanskrit text Sanskrit text in parentheses indicates the word or pas
sage translated, either because the translation needs 
clarification because the word is polyvalent, or 
because the translation is loose. Nouns in parenthe
ses usually appear with their nominative inflections, 

verse (v.) Numbering of verses is editorial,
t  t  Daggers enclose text that the editor judges corrupt

but cannot emend. 
t  A double dagger in the text refers to the Textual Notes

covering linguistic points, problems, and parallels.

Abbreviations and Symbols in the Sanskrit Text

§ [e.g., §i] Prose portions of text are numbered editorially,
v., w . Verse numbers are added editorially.
$ A double dagger indicates that there is a note in the

Textual Notes on the associated word or passage.
{} Braces contain new folio numbers for each ms., e.g.,

{D39V}

< > Angle brackets indicate text added editorially to the
Sanskrit text or contain text added by a second hand 
in the manuscripts (as indicated), 

t  t  Daggers enclose letter(s) that the editor judges cor
rupt but cannot emend.

-  or v or w Indicate the missing heavy, light, or optionally
weighted syllables respectively in a hypometrical 
verse, e.g., tathdgatan — vyavalokya samyak. 

bold A syllable in bold indicates faulty meter that is left
unemended.

italics Words in italics indicate that the text, or an emen
dation to the text, is uncertain at this point.
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punctuation Punctuation is used only where the Sanskrit requires
elucidation, e.g., a comma may be used where a full 
stop (dandah) is inappropriate, but where the silent 
omission of the danda would be confusing. Hyphens 
are used for word breaks, to introduce quotes, or for 
some recitation passages.

Abbreviations and Symbols in the Apparatus

ac

add/add2

cf.

codd.
conj./conj. X 
corr.
corr. mark 

D
dam.
del/deh

ditto.

ed. X 
em./em. X 
f.,ff. 
haplo.

hyper.

“Before correction” (ante correcturam), e.g., kdkasya- 
kadyah] Kpc; kdkdsyodyah Kac.
Added in the manuscript on the same line/added by 
a second hand on the same line, e.g., idanim (idam) 
Kpc(add2).
Identifies allusions to testimonia for comparison, 
either identical (=) or similar («), that throw light 
upon the text, e.g., a paraphrase of its subject mat
ter or a passage in the same or another text sup
porting the editor’s choice of reading.
The manuscripts K, N, and D (codices).
“I have conjectured.”/“X has conjectured.”
“I have corrected.”
Correction mark of three dots over an aksara (found 
only in ms. D).
Devanágarl paper ms. (ff. 39r3~52v8).
Damaged text.
Deletion of letters in the manuscript by the first 
hand, or by a second hand, e.g., sthd(nam) K(del2). 
The reading in the manuscript is due to the scribal 
error of dittography.
Edition by X.
“I have emended”/“X has emended.”
Folio, folios.
The reading in the manuscript is due to the scribal 
error of haplography.
A line of verse is hypermetrical, e.g.....snapitdh 
sarvatathdgatdm is shown in the apparatus, sarva- 
tathagatdh] corr. (hyper.); sarvatathagatds codd.



hypo. A line of verse is hypometrical.
K Kutila Newari palmleaf ms. (ff. 53v4-7iri).
meta. The reading in the manuscript is due to the scribal

error of metathesis. 
metri causa “For the sake of the meter.”
mg/mg2 Text is placed in the margin by the first hand/by a

second hand, e.g., (sam)kalpa K(mg2). 
ms./mss. Manuscript/manuscripts.
N Newarl paper ms. (if. 36V7-5OV2).
omit. X Omitted by X.
pc “After correction” (post correctionem), e.g., sthanam\

Kpc; sthd(nam) K(add2). 
r folio recto.
syncop. A line of verse is syncopated.
Tib. Tibetan translation of Vajravarahtsadhana by Uma-

patidatta. Toh 1581/Ota 2292, N (T) 292. 
unmetric. The reading or suggested emendation is unmetrical.
v folio verso.
X—*Y Used inclusively to indicate a passage of text, “from

X to Y,” e.g., pratitya—>alikam, “The passage start
ing pratitya and ending alikam.” 

x  A syllable in bold indicates faulty meter that is left
unemended.

§ [e.g., §1] Prose portions of text, numbered for cross reference.
] The square bracket encloses the lemma, presented as
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the accepted reading.
0 All letters prior to or following 0 in the lemma are

as they appear in the edited text. (The symbol is not 
reused for the variant readings or where the lemma 
is clear.)
A tilda in the variant readings indicates the contin
uation of text as in the lemma, e.g., hantrim kurutd\ 
K; hantim ~ N; hanti kuru D (where tilda indicates 
“kuruta”in N).

(x) In a variant, parentheses enclose the letters that are
described beside the, e.g., na(hha)sthas K(mg2) means 
that bha has been added in K’s margin by a second 
hand; mantredyd(va)tK(add) means the aksara “va” 
has been inserted into the line of text in K.
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(x?) In a variant, the letter x is uncertain in the manu
script.

x- In a variant, the letter x is an unfinished aksara in the
manuscript.
A hyphen above the line indicates a marked omis
sion in the text, e.g., ya " .

- (e.g., -7-) A hyphen on the line indicates an unmarked omis
sion in the text of approximately one aksara. The 
estimated number of aksaras that the lacuna repre
sents will be given for larger gaps, e.g., vama -7- N

* Illegible syllables in the text are indicated by
asterisks.
Omission marker in the text.

® Decoration in the text.

Other Editors

Finot L. Finot {Cakrasamvarabalividhi t d. 1934).
Isaacson Dr. Harunaga Isaacson (personal communication).
Meisezahl R. O. Meisezahl {Geist und Ikonographie, 1980).
Sanderson Professor Alexis Sanderson (personal communication).
Tsuda S. Tsuda {The Samvarodaya Tantra: Selected Chapters,

1974)-

Silent Editorial Standardizations

The text has been regularized in the following respects:
1. Final m> m.
2. Homorganic nasals in external sandhi of m > m.
3. Seed-syllables are shown without external sandhi.
4. Avagrahas have been added.
5. Consonants after r, frequently doubled in the mss., are single.
6. Double ts before v (e.g., tattva, bodhisattvd) where the scribes regu

larly write a single consonant (tatva, °satva).
7. Dandas are not shown, unless significant to the accepted reading or 

suggestive of the cause of corruption in a variant reading.



8. Numbered repetitions of mantra syllables within a mantra are written 
out in full, e.g., hum 2 > hum hum.

Scribal variations in these matters have not been recorded unless they are 
significant.

320 VAJRAYOGINl



Plate i: Vajravarahi tangka. Central Tibet, twelfth-thirteenth century. 

Courtesy o f  Anna Maria Rossi and Fabio Rossi.



Plate 2: Red Dakini. Khara Khoto, twelfth-thirteenth century. 

T he State Hermitage Museum, St. Petersburg.



Plate 3: Blue Dakini (Nairatmya?). Khara Khoto, twelfth-thirteenth century. 

The State Hermitage Museum, St. Petersburg.

*
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Plate 4: Vajravarahi (Tib.: rDo rje phag mo). 

Tibet, fifteenth century. Gilt copper, ht. 41.5 cm. 

Photo by Ulrich von Schroeder.



Plate 5: Marici (Tib.: ’O d  zer can ma). 

Tibet, c. 1700. Gilt copper, ht. 13.8 cm. 

Photo by Ulrich von Schroeder.



Plate 6: Animal-headed Vajrayogini. Tibet, nineteenth century. 

Painted clay. Courtesy o f  the British Museum (oAt948.7-16.24).



M

Plate 7: Vajrayogini, Naro-khechari. Eastern Tibet, eighteenth century. 

From the collection o f  the Shelley and Donald Rubin Foundation.



Plate 8: Vajravarahi tangka (with detail o f  Severed-head Vajrayogini). 

Nepal, fourteenth century. John and Berthe Ford Collection.
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Plate 9: Severed-head Vajrayogim (Chinnam astä/Chinnam unda) tangka. 

Tibet/Nepal, c. 1900. Linden Museums, Stuttgart.
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Plate 10: Painted Mongolian woodblocks. Tibet, c. 1850. 

Ethnographic Museum o f  the University o f Zurich.



Plate i i : Tangka o f Cakrasamvara in union with Vajravarahi. 

Khara Khoto, twelfth-thirteenth century.

T he State Hermitage Museum, St. Petersburg.



Plate iz: Tangka o f  Cakrasamvara Mandala.

Central Tibet, c. no o . Private Collection. Photograph by John Bigelow Taylor. 

Photograph ©  1998 the Metropolitan Museum o f Art



Plate 13: Tangka o f  Varahyabhyudaya Mandala. 

Courtesy o f  Anna Maria Rossi and Fabio Rossi.



Plate 14: Tangka o f “Vajrayogini in Kechara Paradise.” 

Tibet, eighteenth century.

Collection o f  Tibet House, New York.



Plate 15: Tangka o f  the cosmos according to the Abhidharmakosa. 

Tibet. Ethnographic Museum o f the University o f Zürich, 

inventory num ber 13560 (92.5cm x 60cm).
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Plate 16: Palm leaves from kutila Newari manuscript (K) o f the Guhyasamayasadhanamala (GSS). 

Nepal, twelfth-thirteenth century. Copyright Bodleian Library,

University o f  Oxford (ms. Sansk c. 15 (R)).



Manuscript Sources

The Manuscripts o f the Guhyasamayasadhanamala (GSS)

Ms. K Oxford, Bodleian Library. Ms. Sansk c. 16 (R). No. 1455 (Winter- 
nitz and Keith 1905). Palm-leaf, cataloged as probably fourteenth century, 
although it may date from as early as the twelfth or thirteenth centuries 
(Sanderson 1995: personal communication). The last folio is numbered f. 
147. The script is kutila-newdrV K is the oldest and most reliable witness 
for the collection of sadhanas, written in a clear, bold hand. Due to the 
derivative nature of the later manuscripts, citations from the GSS in the 
footnotes to the Edition are from manuscript K only, unless other manu
scripts contribute to the sense (significant variants alone are recorded).

Each sadhana in K has a short colophon, but K does not provide an over
all title to the collection as a whole. The last work in the series is the 
Dakiniguhyasamayasadhana (GSS46), which seems to have given its title to 
the collection as a whole in a later manuscript (D). The Bodleian catalog 
calls the collection the Sadhanamala Tantra. The sadhanas themselves are 
not numbered (the scribe leaves a small gap between them), and the num
bering of the GSS collection (GSS1-GSS46) is thus entirely editorial.

There are fifteen missing folios (ff. 96-100, and ff. 29-38 inclusive). Four 
highly damaged folios in a second hand have been placed at the bottom of 
the pile of leaves, and these may contain some of the missing passages of 
text. Most palm leaves have been reduced around the edges, and some are 
a little split, although this rarely impedes legibility. Most folios have cor
rections written in by either the first or a second hand, some with evidence 
of several hands, such as the addition of the mantra syllables to be extracted 
with a mantroddhara (e.g., f. 52r-v, GSS10). Red sindura powder appears

1 The term kutila (curved) was coined by Bendall; Sankrtyayana calls it “circular” 

(vartula) (Buhnemann 1994: 21).
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on a number of leaves. Tibetan script is found in some of the margins, 
often bearing the colophon to a sadhana.2 The foliation is problematic. I 
found the folios of the manuscript out of sequence, a confusion that has 
been transferred to the photographs of the Bodleian microfilm (Reel No. 
SF. Or. 2584). I have now corrected the sequence of the folios and have the 
following observations to make on the foliation (and misfoliation) of the 
collection:
1) The original foliation probably occurred after the text was first copied, 

because some folio numbers are not in text sequence, and because the 
hand of the first foliator may be different from that of the main scribe.

2) At some stage, the sequence of the leaves was disordered, and the orig
inal foliation was tampered with by a second foliator without reference 
to the sequence of the Sanskrit text. This gave rise to the following 
problems:

• There is a folio without a number containing the middle portion of 
GSS2. I have numbered this folio “o” (o.r. and o.v.).

• The colophon Vajravarahisadhanam appears twice in the collection 
(GSS2 and GSS11). The two leaves containing the folios were placed 
together, the second colophon (for GSS11 on f. 70) being placed before 
the first (for GSS2 on f. 11). The folio number on the former was altered 
from 70 to 10, to accord with its new position prior to folio 11.

• The missing folios 96 through 99 were “replaced” with folios from the 
bottom of the pile (belonging to GSS46), and the numbers on these 
folios altered to read 96, 97, 98, 99, regardless of the actual text. (Folio 
100 remains missing.)

• Folio 102 was misplaced under 128 and corrected to read 129.
• Folio 80 was upside down and found following folio 70. It was num

bered by a second foliator after it had been put upside down since the 
numeral appears on the recto.

• The number 139 was altered to 129 by a second foliator who didn’t real
ize there were folios missing following folio 128.

2 Folios bearing Tibetan script: folio ii recto and verso, 279V, 4r, nr-v, I3r, 14V, 

28r-v, 29r, 32r, 39r, 4or, 43V, 45r, 53V, 64r, 66v, 67r, 6yr, 7oacv, 7ir, 71V, 74V, 

75v-76r, 82r, 82V, 83r/v, 84r, 85r, 87r, 88r-v, 9ir, 92V, 94r, 95V, ioir, 104V, I05r, 

io6v, 107V, io8r, io8v, ii2r, 115V, n8r, 120V, I2iv, i22r, i23r, I24r, 125V, I27r, 128, 

I39acv, i4or, I43acv, I44acv, I45acr, I45acv, 147V.
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Because the Bodleian microfilm has photographed the folios out of 
sequence, and without a logical progression of recto and verso, I describe 
them here in text sequence (* = my foliation):

folio *i Perhaps a leaf reused by a second scribe, as it contains two center 
holes (all other leaves have one center hole), and on both sides looks 
as if it once contained writing that has now faded or been washed off. 
On one side is a faint om and hum, and possibly a smudged vam. Two 
items of a list also appear in the top right corner, possibly a continu
ation of the “index” from the folio beneath (folio *ii). On the other 
side is a sloka saluting the Buddha, Lokanatha, and Vajrasattva, deli
cately written, perhaps in the first hand but corrupt/illegible. 

folio Hi This leaf is discolored and may have suffered damage from water. 
It also appears to have been reused by the current scribe; its contents 
are smudged and faded. The side bearing the Bodleian stamp holds a 
list of numbered sadhanas (a few titles are legible). This list is contin
ued on the reverse of the leaf, which also contains some Tibetan script 
(and possibly on folio *i). 

folio 279V Also discolored, as by water, with evidence of older writing 
underneath. A few lines on the left contain a salutation to the Bud
dha, Dharma, and Sangha. A numbered list on the right contains a leg
ible list of the ten knowledges (dasajnana). 

folio 27 9 V  GSSi (i)—the first side of GSSi.
folio 27ir-Vy or 279r-v GSSi(2)-GSSi(3). The leaf is slightly discolored 

with the number added by a different hand, as the last numeral 1 or 9 
(?) is not like those of the other foliators. 

folio 80 (upside down) GSSi(f). The numbered side contains the earlier text, 
and the unnumbered side contains the later text. The leaf was upside 
down when the curvaceous numerals were added by a second foliator. 
I found the leaf following folio 70. An ink smudge approximately one 
inch across on the lower left happened once the leaf was upside down 
and ran through several leaves, but it doesn’t obscure the text. 

folio 4r GSSi(6)-GSS2(i) and folio 4V GSS2(2). Ink stain continues. 
folio *o.r-v: GSS2(3)-GSS2(4). Ink stain continues. 
folios ur-69v  GSS2(5)-GSSii. These folios appear in the correct numer

ical sequence until folio 70ac/iopc (GSS11). 
folio 7oac/folio iopc I found this leaf located before folio n  and erro

neously renumbered 10. It contains the colophon for GSS11 
(Vajravardhisddhana)y which has the same colophon as GSS2. It was



mistakenly inserted before the colophon page of GSS2 (f. 11) and given 
the new number (f. 10). 

folios 71-930 The folios are in their correct sequence. Folio 95V contains 
the incomplete colophon to GSS27. 

folios 96-100 Missing folios of text containing at least one sadhana. The 
next available text is the bali mantra and colophon for GSS28, which 
appear on f. ioir. A second foliator took folios from the bottom of the 
pile of leaves (i.e., from GSS46) and “replaced” the missing folios 
96-99 (but not f. 100). He then refoliated these folios to read accord
ingly (96, 97, 98, and 99). This botched arrangement appears on the 
Bodleian microfilm. 

folio io ir  End of GSS28 to the start of GSS29.
folio loiac!folio I29pc GSS29 continues. I found this folio placed under 

f. 128 and refoliated to read 129. It appears like this on the Bodleian 
microfilm. 

folios 103-28 Folios in correct sequence.
folios 129-38 Ten lost folios in GSS44. N  recognizes the lacuna (N91V1: 

parihrtadasa. atrapi trutitam asti. syd°); D inserts nonsense (D94V4: 
parihrtadasdmagaka sya °). 

folio i39adfolio i2(?)9pc The verso contains the end of GSS44 and the start 
of GSS45. The original number 139 was altered to 129 by a scribe who 
didn’t realize there were folios missing following folio 128. 

folio 140 Start of GSS46. The folios for this sadhana were found scattered 
throughout the collection, as shown above, and refoliated by a misguided 
second foliator. This is how they remain in the Bodleian microfilm.3

3 I have reconstituted the sequence o f folios for GSS46 following the sequence o f  

the text (and corrected the order of the folios in the Bodleian manuscript), as fol

lows: f. i4or-v: GSS46(i)-GSS46(2) —> f. I290?pc/i4iac recto: GSS46(3) (on micro

film found below f. io2v) —> f. I290?pc/i4iac verso: GSSq6(4) (on microfilm found 

above i39rac) —» f. 98pc/i42ac recto: GSS46(5) (on microfilm found following 

97zpc) f. 98pc/i42ac verso: GSS46(6) (on microfilm found following 99rpc) —* 

f. 43pc/i43ac recto: GSS46(7) (on microfilm found under f. 141V) —* f. 43pc/i43ac 

verso: GSS46(8) (on microfilm found mysteriously at the start o f  the collection 

above GSSi) —» f. 99pc/i44ac recto: GSS46(9) (on microfilm following f. 142V);

f. 9 9 p c / i 4 4 a c  verso: GSS46 (1 0 )  (on microfilm preceding f. ioir) —> f. 9 7 p c / i 4 5 a c  

recto: GSS46(ii) (on microfilm following i46ac/^<%>c) —* f. 97pc/i45ac verso: 
GSS46(i2) (on microfilm above I42acr/98rpc) —> f. 96pc/i46ac recto: GSS46(i3) 

(on microfilm beneath 95V) f. 96pc/i46ac z/m<?:GSS46(i4) (on microfilm after 

f. 95V, as if *f. 9 6 )  —» f. 1 4 7  recto: GSS46(i5) (on microfilm found following f. 

140 V ) —» f. 1 4 7  verso: GSS46(i6) (on microfilm found preceding I43r).
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Ms. N IASWR MBB 1972 I-140. Nepali, paper. N.S. 1038 (=1918 c . e . ) .  

98 folios. Newari script. (M anuscrip to f Sarnath edition of Abhisamaya- 
manjari) A faint, delicately written manuscript, difficult to read but fairly 
correct. There is one leaf missing containing the end of GSS7 and the start 
of GSS8 (f. 29, with marginal note on f. 28: atra dvipatrakhanditad). There 
is no collective title for the series of sadhanas. Following the colophon to 
the last sadhana (f. 98^: iti sridakiniguhyasamayasadhanam samdptam), a 
second colophon states the year, month, and day of completion, and names 
the scribe as Nllavajra. On the first leaf (recto) there are four lists, a 
namaskdra with four verses, and an illegible colophon. The four lists are 
the ten knowledges (as in K), the ten paramitas, the ten dhatus, and the ten 
kayos. The text of GSSi begins on f. iv, which also contains an attractive 
line drawing of two-armed ardhaparyanka-pose Vajravarahl trampling a 
single prone corpse, her hog's head clearly visible. The IASWR supplies a 
handwritten list of contents, with the sadhanas numbered 1 through 40. 
There are some mistakes in this handwritten index, and the numbering 
differs from that given editorially to K (GSS1-GSS46).4

Ms. D IASWR Guhyasamayatantra MBB-II-126. Paper. Twentieth cen
tury. Although copied clearly and in good condition, the manuscript is the 
most corrupt and suffers from a large number of scribal errors. It omits GSS8 
(sri-Vajravarahigopyahomavidhi), the sadhana for which the first portion is 
lost in N due to a missing folio. Like N, it also omits GSS28, the sadhana 
for which the early folios are lost in K. This manuscript supplies an indi
vidual colophon to each sadhana that records the name of an overall title 
for the collection, namely, the sri-Guhyasamayatantra (e.g., iti sriguhya- 
samayatantre mvajravarahisadhanam samdptam). This is a title drawn from 
the final sadhana in the collection (GSS46). This last colophon contains 
both the name of the final sadhana (Dakiniguhyasamayasadhanamdldtantra-

4 The handwritten index is incorrect in the following respects: (1) GSS7 is incom

plete, and the leaf containing its colophon (f. 29) is missing; (2) The sri- 
Vajravarahisadhana by Umapatideva (GSS11) is not recorded in this list, although 

appearing on ff. 3 6 V - 5 0 V  in the ms; (3) The Vidyddharikramabhavana (GSS22) 

is not recorded as a separate work (see appendix); (4) the final bali mantra and 

colophon to the missing Vajrayoginisadhana GSS28 are omitted in N , which 

leaves no trace o f this sadhana in the collection; (5) there is no record in the 

index o f GSS40, the commentarial passage upon GSSi, although this appears in 

the ms. (ff. 87-88); (6) there is no record in the index o f Vajravarahikalpa 
(GSS41), although this appears in the ms. with colophon (ff. 88-89).
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raja), and the overall name for the collection, Guhyasamayasadhanamala- 
tantraraja.5

Tibetan (Tib.) The Tibetan translation of sri-Vajravarahisadhana by 
“Umapatidatta” (GSSii). Toh 1581/Ota 2292, N (T) 292. (Bodleian refer
ence: Tibetan blockbooks a.68 vol. 24, pp. 32—49). The colophon states that 
the sadhana was translated by Vagisvaragupta with Lotsawa Chos-rab, and 
was composed by “One who has the lineage of the instructions of Virupa, 
sri-Umapatidatta” (p. 49.7). The translation omits many of the prose expo
sitions that interrupt the verses in the Sanskrit, also the Abhidharmika glosses 
on the body mandala and the final verses describing the cremation grounds.6 
It may therefore represent an older version of the text. It is cited here where 
it helps clarify the Sanskrit text, but minor variations from the Sanskrit text 
are not recorded. (My thanks to Dr. Peter Alan Roberts, Professor Sander
son, and Dr. Isaacson for helping me record the Tibetan variants.)

Textual Transmission

The three manuscripts, K, N, and D, are closely related. N is derivative of 
K. It shares the same colophons (different from those in D), and where K 
has been corrected or enlarged by text in the margins, N often incorporates 
the correction or the marginal text into itself.7 In places N does not incor
porate a marginal gloss, suggesting that, on those occasions, the transmis

5 D i o i v :  sa m a p to  y a m  d a k in ig u h y a s a m a y a s a d h a n a m a ld ta n tr a r d je ti. v ip r a v a m s a s n -  

v a jrd c a ry a jiv a ra tn e n a  g u h y a s a m a y a s d d h a n a m d ld ta n tr a r a ja < m >  l ik h i ta m , s u b h a m  

b h u y a t. •  r a tn e n a \ corr.; r a tn e n e n a  D.

6 The Tibetan translation includes the following Sanskrit text: (omits om) “Homage 

to Bhagavan Vajrayoginl,” w . 1-4, (omits §1), w . 5-7, (omits v.8§), w . 8-12, §2, 

w . 13-15, (omits §3—§5), w . 16-25, (omits §6), v. 26, (omits §7), v. 27, (omits 

tatrayam sekamantrah -*  v.27§, §8), w . 28-34, (omits §9), v. 35, (omits prathamo 
bhavanakramah> atha), §i 6-§22, §23-529 (omits all exegetical glosses o f doc

trinal terms; see Textual Note for details), v. 42, §30, v. 43-53, (omits v. 54), w .  

55-56, (omits §31), §32-§34, (omits §34 etac cagurupadesad boddhavyam —* darsi- 
tam), w . 57-61 (omits om <bum> am.. ..), w . 62-66, §36, (omits v. 68), §37-§48, 

(omits §48 esa tu —* boddhavyah), §49 athavd —> kamalavartamudraya samtosya 
(omits mudropasamharena0 —* fyijuhuyadity), §51 adhyatmahomavidhih —» bahir 
gatveti, (omits idanlm...w . 70-76), v. 77.

7 E.g., e b h ir \ Kac; e b h i V( v i ) r  K(mg2), N(m gi); e v ir  D. cf. c a n d r a r k a b ija \ Kac; 

c a n d r a r k a (v a h n i)  Kpc(add), N , D. cf. also the text o f v. 68.
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sion occurred before the latter was added in K.8 N tidies the text of K on 
some occassions, as when it admits that the text of sadhana GSS28 is lost, 
and omits the final bali mantra and colophon that remain in K (N91V1). 

Occasionally, it provides the correct reading where K fails. It does not 
descend directly from K, for it appears to rely upon an intermediary that 
on occasion is more correct9 and on others, more problematic.10

Manuscript D is also very close to K and N, but introduces many more 
errors. The scribe may have been copying from the newari script, since on 
many occasions he misreads a short vowel for a long.11 D is more closely 
derivative of N, and shares many of its errors.12 However, it also blurs the 
text of N, as when it fails to record lacunae carefully marked in N .13 D 
sometimes seems to rely on a transmission closer to K, or produces a dif
ferent reading altogether, thereby suggesting that it is not N’s direct descen
dant, and/or that it also had access to other sources, and/or that it 
innovates.14 This may be illustrated by two points:

• There is a problem in N produced by a missing folio (f. 29). This loses 
the end of GSS7 including the colophon (in K: vajravardhya dvadasa- 
bhujdydh sadhanarri) and the start of GSS8. At this point, D ascribes a dif
ferent (corrupt) colophon to GSS7 (oddiyanapithadisthitadevisadhanam) 
and omits GSS8 altogether. If it was reliant solely upon N after f. 29 had

8 E.g., g a r jita g h u r n ita u  ca] Kpc; g a r ji( ta g h u r n i) ta u  ca  K(add2); g a r jita  ca  Kac; g a r -  

j i t a  ¿tfN, D. Note that N  also omits the mantra syllables that have been included 

in the margins to reveal the result o f m a n tr o d d h a r a  in GSS10.

9 E.g., m a n tr a p a th a i]  N; m a n tr a p a t¥ L \ m a n tr e d y d ( v a ) t  D(add). cf. p u r v a d id ik s u \  

N; p u r v a d ik s u  K, D.; p a d a s ]  N , D; p a d a s  K. cf. d ik s u \  N; d ik s u h  K, D; 

u p a s th a p a k a m ]  conj.; u p a s th a n a m y a k a m  K, D; u p a s th a n a y a k a m  N.

10 E.g., a b h yu lla sa ri\ K; -6- sa n  N; s a t  D (no gap or marked omission in D); d a d h a to  

n a b h a h s th a n \ em.; d a d h a to  n a s th a s  Kac, D;  ̂n a (b h a )s th a s  Kpc(mg2); d a d h a ta  n a h  

s th a s  N; v iry a m  u k ta n i\  K; v ir y e n d r iy a m  u k ta  - N , v iry a (m ? ) in d r iy a m  u k ta  D; 

d h a r m a \  em.; p r a d h a r m a  K; p r a  ~ r m m a  N, p r a tid h a r m a  D.

11 E.g., vinas'dc] N; v in d sa c  K; v in a sa y a  D; a sy d g a m a sy a ya m \ K, N; esya g a m a syo ya m  

D; b h u td t]  K, N; b h u ta te  D. See also Insignificant Variants.

12 E.g., d a d h iy e \ K; d a d ly e  N , D; p u n a r ]  K, (su ? )n a r  N; su  n a D  (marked faulty); 

ebh ir]  Kac; e b h i v( v i ) r  K(mg2), N(mgi); e v ir  D.

13 E.g., k i la  sa b d a p u rv a n i\  Kpc; k i la  s a b d a v(p u r v a m )  K(add2); k i la  s a b d a  N;

sa b  d a  D .

14 E.g., ja n d n a r r i\  K, D; ja n a p r a m  N; v ir y a m  u k ta n i\  K; v ir y e n d r iy a m  u k ta  - N , 

v iry a (m ? ) in d r iy a m  u k ta  D; v ig h n a v r n d a m \  K; v r n d a m  N; v ig h n a v r n d a k a m  D; 

c a tva rd \ D; c a tv a r i  K, N . cf. y a m a d a m s tr in t\  K, N; y a m a d u sP r i D; d a k s in e su \ D; 

d a k s in a s u  K, N .
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been lost, it would not have been able to finish GSSy. It seems at this 
point to draw upon another source that attributes a different colophon 
to GSS7. The subsequent omission of GSS8 is also suspicious, as the 
start of this sâdhana is lacking in N.

• As stated above, D employs different colophons for each sâdhana, 
attributing each to the Guhyasamayatantra, its overall title for the whole 
collection; perhaps a late innovation.

Editorial Policy

Except in the edition to GSS11, K is the only manuscript cited in the foot
notes to this book, unless the other manuscripts afford important contri
butions to the sense. Variants from the various (late) manuscripts relied 
upon in the Sarnath Edition (Sed) of Abhisamayamanjari (GSS5) are not 
given, where clear readings from K exist.



Textual Notes

The Textual Notes (* in Edition) attempt to clarify linguistic problems and 
remark on textual matters. Parallel text for the ritual portion of the sadhana, 
from §41 to §52, is reported in full from the Abhisamayamanjari (GSS5) and 
*Vidhisamgraha (Finot 1934); see chapter 3 for details.

v.i Verse numbers: All verse numbers are editorial. The meter is upajdti (w. 
1-35, 67, 70-77) with some verse citations in anustubh (v. 8§; v. 27§; w. 
36-67; v. 68§) and mdlini (v. 69).

v.i vikramasena: Umapatideva addresses Vikramasena in his benedictory 
verse. Proper nouns in a benedictory verse would normally be those of the 
deity or the guru. Although “Vikramasena” may be the name of an 
unknown Buddhist preceptor, it is famously the name of the industrious 
and pious brahmanical king whose exploits are recounted in the Kathasarit- 
sagara. If it were “King Vikramasena” who was addressed, it would suggest 
that our author is teaching—indeed, converting—the king. This epic-type 
frame story is not found in sadhana literature, and a “conversion” would 
be antithetical to the esoteric, initiation-based systems fundamental to 
tantric sadhanas. However, there is some doubt as to whether Umapatideva 
was himself an ordained monk, and it is just possible that the naming of a 
lay personage may have some significance. The Tibetan text is unconvinc
ing; it attempts a literal translation of Vikramasena, rendering vikramasena 
yatnat“ for the benefit (*artha) of the one(s) having the section (sde = *sena) 
of force (mam pargnon pa = *vikrama)” (p. 32.3: mam pargnon pa’i sde Idan 
don du:), indicating that the work is written for the sake of a student who 
may have asked him to compose the sadhana. Another possibility would be 
that the text is a corruption of the logical kramena, a reading that would 
accord with the careful divisions of the sadhana into meditation stages 
(bhavanakramdh).

329



330 VAJ RAYOGI NÏ

§i Omitted in the Tibetan translation.

§3—§5 tatrâmï te mantrdh ->vajrakïlâkotaya hüm phad iti: Omitted in the 
Tibetan translation.

§3 grihna: The orthography here is variable. K uses grihna; N and D both 
use the more correct grhna. These mantras in the Vârâhyabhyudayatantra 
(after v. 30) read long vowels in hüm (rather than hum).

§4 <vajraprâkârandn>: Umàpatideva’s text is ambiguous here, since with
out this conjectural addition it is not clear what exactly is projected into 
the four directions. The nearest available object is the “mantras” in the 
previous sentence. In contrast, the Abhisamayamanjarï (GSS5 Sed p. 12914, 
Ki7v-i8r, cited above: ... caturo vajraprdkdrdn) states unambigously that it 
is the walls that are projected into the directions (the adjectives that describe 
their color and size are the same as those used by Umàpatideva). 
Umàpatideva’s prior verse description of the visualization also prescribes 
the erection of four vajra walls (v. I4d: vajraprdkdrandmnah). I therefore 
insert this object into the prose text at §4.

§5 om gha gha ghdtaya: GST ch. 14 also reads ghdtaya rather than ghdtaya 
(Matsunaga 1978: 69): om gha gha ghdtaya ghdtaya sarvadustdn phat kïlaya 
kïlaya sarvapdpdn phat hüm hüm hüm vajrakîlaya vajradhara djnâpayati 
kdyavâkcittavajram kïlaya hüm phat. (Note that Candrakïrti glosses the 
syallables gha gha as vocatives, PU p. 158: ghâtakety âmantranam) The plu
ral genetive sarvavighndndm in our mantra (§5) is attested by the 
Pindïkrtasâdhana (facsimile edition in Mimaki and Tomabechi 1994 p. 2* 
ms. A f.2v, p. 31* ms. B f.2r-v). Both the “staking” and “hammering” 
mantras are found in the Vârâhyabhyudayatantra: (after v. 30 and v. 31), 
with some corruptions and variants.

v.i6a panjardntar: As in v. 13 and also in v. 35, the Tibetan text reads 
“wall” (ra ba) for panjara: “The cremation grounds are (gnas = -sthal-sthita) 
within that very wall (ra ba de nyid')” (Tib p. 34.1: ra ba de nyid nang na 
dur khrodyang dag gnas). The reading with panjara (Sanskrit mss.) rather 
than *prdkdrah (ra ba) is supported by two passages elsewhere in GSS11: 
(a) “within the canopy” (panjardntar) appears here in contrast to the pre
ceding passage that begins “outside the canopy...” (panjardd bahih... 
yamadâdhyàdicatasro devïh pasyet); (b) the alternative method of generation
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supplied below also reads “within the canopy” (GSS11 v.35: tatpanjaran- 
tah...devim vibhavayed va), although here the Tibetan again reads ra ba. 
Other Vajrayogini/Samvara sources also read panjar a, e.g., GSS5 (Sed p. 
13015, Ki9ri): vajrapanjaramadhye dharmadhatusvabhavam dharmodayam 
ekdrdm upari visdldm adhah suksmdm vicintya; SUT ch. 17, v. 36ab: vajra
panjaramadhye tu smasanastakabhusitam. However, the reading with 
prdkara is also found, cf. YRM on HT 1.3.16: vajraprakdrdsv antare 
ghorastasmasdnani tanmadhye kutagarodare viharati.

v.i8a nihsrtya bijodbhavarasmijalat: The Tibetan has instead “countless” 
dpag med(jameya, aparimita, aprameya, etc.). Tib p. 34.3: sa bon las byung 
’od zer dpag med yphros pay is /  skye bo ma lus byang chub snod du mdzad ’gyur 
basy “Countless light rays that have radiated from the seed-syllable trans
form all beings into vessels {snod < bhajana, etc.) of enlightenment.”

v.i8cd tatraiva bije hi-^vai: The Tibetan text has (p. 34.3): slaryangsa bon 
de nyid las ni rnal ybyor mas /  ma lus pa mams ydus par yang dag bsgom by a 0. 
“Again (slaryang) meditate (bsgom byao) correctly (yang dag) that the 
yoginl(s) {rnal ybyor masy instrumental) from (las) that very (de nyid) seed- 
syllable (sa bon) gathers in (ydus par) everything (ma lus pa mams).” Sander
son (1998: personal communication) suggests that the feminine 
°buddhddikam would explain the Tibetan’s “yoginl.”

v.i9a candrarkabijaprabhavam trinetrdm: The earlier reading (with bija) 
is a reference to the third stage of the series of awakenings (pancdbhisam- 
bodhikramah) that has just been described (from w. 16-18) and therefore 
seems likelier than the corrected text reading vahni (probably inserted 
because it suggests the yogic symbolism of the three eyes as moon, sun, and 
fire; see ch. 3). The Tibetan supports 0bija (p. 34.4: sa bon).

v. 20cd savajrasavyetara —» dustavmdam: A literal translation of the Tibetan 
reads “[Her] other-than-left [hand, i.e., *savyetaral*vametard) is together 
with a chopper [shaped] like a leaf; through pointing made at the ground, 
the hosts of the angry [ones] are defeated.” (Tib. p. 34.5): gyon pa las gzhan 
gri gug dang bcas shing lo ydra /  sdigs mdzub sa gzhir mdzad pas sdang pa V 
tshogs mams joms. The Tibetan strongly supports Sanderson’s conjecture 
in the first half ofv. 20c, sa- (dang bcas) -vajrasavyetara °. However, Sander
son states that he sees no metrical solution to the second half of the c-pada. 
He notes that the word prasrtih means the palm of the hand when the
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fingers are contracted (Amarakosa 2.85c: 152), as when it is holding some
thing—here, the vajra. (The Tibetan has “chopper” rather than vajra, which 
is interesting because the texts of the GSS prescribe a vajra for warrior- 
stance Vajravarahl and a chopper for ardhavaryanka-pose Vajravarahl and 
Vajrayogini, an iconographical distinction that seems to be lost in Tibetan 
sources; see ch. 3).

Sanderson also points out that the reading bhutarjani0 at the start ofv. 
2od (supported by the Sanskrit mss.) is consistent with the Tibetan, which 
indicates the gesture to the ground (mdzub sa gzhir mdzadpas), and also 
with the Sanskrit, which clearly specifies the vajra—an implement for 
which a bhutarjani (presumably the finger pointing threateningly to the 
ground) is entirely appropriate.

§6 ami te san mantrah: This prose paragraph is omitted in the Tibetan 
translation. The corruption san mudrah (for san mantrafp) appears again in 
K when supplying mantras (below, §7), although N and D there have the 
variant mantra-. Other texts refer to six “mantras,” e.g., GSS3 (Ki3r3): 
saddevatisuddhair mantrapadair bhagavatim kavacayet, but the mantra syl
lables may have been accompanied by hand gestures (mudrah), and it is just 
possible that the reading 0 mudrah in the mss. is correct. In a corrupt pas
sage, the YSCT uses both mudra and mantra to describe the armoring in 
patala 7 (A4r.7, B5V): tatah kavacadvayam atmanam jnanacakram 
vibhavitam. samayacakre pravisy(asysa?) mudramantrena yogina. Some 
sadhanas supply the syllables and describe their accompanying mudras, 
e.g., SMi (p. 5); SM28 (pp. 68-69): tatah pancangavinyasam mudrabhir 
mantrasamhatabhih kurydt; etc.

§7 jndnasattvapravese tu: §7 is omitted in the Tibetan text.

v.27i tatrayam sekamantrah —>v. 27k §8: Omitted in the Tibetan text.

v. 27i “om sarvatathagatdbhisekasamayasriye hum, ” iti: There seem to be two 
traditions in the formulation of the mantra. Our texts (of the Cakrasam- 
vara/Vajravarahl tradition from Luylpada) provide a single hum following 
the dative, °sriye, e.g., HA (&4r); GSS5 (Sed p. 1355, K22V4), SM218 (p. 429), 
SM251 (p. 493). Elsewhere, other syllables are found, including svaha, ah, 
and phat as, for example, in ADUT ch. 9 (p. 287): om sarvatathdgata- 
bhisekasamayasriye svaha ah hum, with variants svdhah hum or hum hum; cf. 
ADUT ch. 14 (p. 321): a hum phat svaha (with variant hum hum).
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§8 isaddvarjitapancamrtabhrtavamakarakapalebhyo: The reading of the 
mss. (°amrtabhuta) is a scribal error due to the orthographical similarity 
between bhu- and bhr-. The skull bowls are “full” and do not themselves 
“become” the nectar; cf. SM250 (p. 489): pancamrtadravapurnaih kapalair. 
The scribal error is found elsewhere, e.g., in Kumaracandra’s panjikdto the 
KYT (p. 127): pancamrtabhutakalasair abisicyate. The reading with Vbhr is 
well attested; see HT 1.4.2 pancamrtabhrtaih pancatathagatatmakaih 
kalasaih; cf. SM97 (p. 199); Ratnakaras'anti’s Vajratarasadhana (SM110 p. 
231); SM228 (p. 446): pascad amrtabhrtaih kumbhair abhisicyate, etc.

v.29d akhedam evam punar eva kuryat: Sanderson’s conjecture is sup
ported by the prose (§9) and the meter. He notes (1998: personal commu
nication) that the corrupt reading—the more usual way of stating the idea 
in prose (a ... paryantam)—may have entered the text by a substitution of 
an explanatory gloss for a less familiar term, the adverbial bahuvrihi, 
uakhedam. ”

§9 Omitted in the Tibetan translation.

<iti> prathamo bhavanakramah.-*atha: Omitted in the Tibetan transla
tion. (The other divisions into meditation stages are noted in the Tibetan.)

§10 icchantam: The accusative present participle is correct Sanskrit, but the 
emendation is doubtful. The passage appears three times (§10, §13, §16), 
with the reading iccham in the second and third occurrences. Perhaps 
iccham should be preserved, taken loosely for icchantam?

The Tibetan text from mahdsukhacakrastham^iti {v. 36ab} reads “The 
above [i.e., w. 36-37?] is for the benefit of one who wishes to meditate on 
the four skull bowls in the four intermediate directions together with 
Dakinl, Lama, Khandaroha, and RupinI, in the east, north, west and south 
of Vajravarahl, who resides in [the cakra of] great bliss.” (p. 36.4-5): bde 
ba chen po la gnaspai rdo rjephag mo 'i shar dang byang dang nub dang Iho 
phyogs mams la gnas pa /  mkha ' 'gro ma dang la ma dang khanda ro ha dang 
gzugs can ma mams dang /  mtshams bzhir thodpa bzhi dang bcas pa mams 
bsgompar \dodpayidon duo. At §13, the Tibetan text lists the goddess and 
their directions “Now Crow-face...residing on east...” and concludes: 
“That was said for the benefit for those wishing to meditate [on all the 
above] and the eight goddesses.” (p. 37.5): ...danglha mo brgyadsgompar 
'dodpa mams kyi don du gsungs zhes pa '0. At §16, the Tibetan text reads:
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“Now for the purpose of completing the circle of the goddesses, three cir
cles that are like this, the mind circle, speech circle, body circle,” (p. 38.2): 
da ni lha mo V khor lo yongs su rdzogs par bya ba / don du \khor lo gsum 'di 
Ita ste /  thugs kyi \khor lo dang / gsunggi 'khor lo dang /  sku ’i \khor lo rnams 
zhes bya 0.

w.38-40 The first verse (v. 38 dakini ca tathd lama) is scriptural, found 
in the Yoginisamcaratantra (A3r.2, B3V.2) with the reading dakinl tu.... 
(The scripture continues with a few words qualifying the goddesses as four
armed and one-faced, etc., and then gives apada similar to that cited at §11.) 
Luyipada also cites this verse in his HA (with ca: f. 6ri), and follows it with 
prose (or corrupt verse) similar to w. 39-40 plus the line opening §11. The 
metrically correct version produced by Umapatideva may be an example 
of “polishing.” See also GSS12 (K71V1): the a 'pada by itself as in GSS11 
with ca; SM225 (p. 439): dakinim tu...cited immediately below. These 
verses seem to form the basis for the prose exposition in GSS3 (Ki2v6) and 
GSS5 (Sed p. 13216, K20V3).

§11 vidiksu <caiva> catvaro...: This is another scriptural citation describ
ing the fivefold mandala. It was probably once anustubhy as reflected in the 
Tibetan upon which the conjecture is based (p. 36.7). A similar line appears 
in the YSCT (a possible source text) preserving the anustubh meter (A f.3r.2; 
B f3v.2): vidisena tu catvarah pancapurnakarotakam. It also appears in the 
SUT ch. 13, v. 28ab vidiksu ca catvaro bodhicittadibhandakah, which is cited 
in Luyipada s HA (f. 6^-5, omitting cd). Cf. SM225, in which the first pada 
is that of v. 36a, followed by a hypermetrical b-pada describing the inter
mediate petals (p. 439): dakinim tu tathd lamam khandaroham tu rupinim 
/  vidikpatre tathd bhdvyah karotds catvarah sobhanah. This sadhana is repro
duced in the GSS collection (GSS12, K71V), but the first pada appears 
alone without the b-pada mentioning the skull bowls in the intermediate 
directions.

§12 hrdayamantra uktah The Tibetan text cites the heart mantra in full.

v.41 yatha dakinijanasya...: This verse, with its unusual syntax, is attested 
elsewhere, e.g., the HA (f. 8r.6-8v); also in GSS44 (Ki39(ac)ri) as follows:

yatha dakinijanasya tathd kakasyadi tu bhedatah



vidiksthas tu tat ha devyo^ dvau hi rupauXG manoharau 
pretdsand mahdghorah sattvarthakaranodyatah

The latter padas also occur in the SUT ch. 13, v. 32: vidiksthane17 tathd devi 
dvau hi rupau manoharau /  pretasanamahaghorah pancamudravibhusitah, 
and a portion of the verse in the YSCT, but with a different verse describ
ing the corpse thrones (A4T3, B5O: savam akramya padena alidhasanam f  
asram? te f.

§22—§29 at ha devatdhamkaralabhaya...: The opening line (devat ah am- 
kdraldbhaya—> °dharmah) was probably originally intended to be metrical, 
as it is translated into Tibetan in four padas within quotation marks (p. 40.1). 
The same list of equations between the thirty-seven bodhipaksikadharmas 
and the site goddesses appears in GSS5 (Sed p. I406ff., K26v4-28r). These 
texts draw on the YSCT (Aiv6-2r, B1V7): at ha saptatrimsadbodhipaksika 
dharma devatayogena (?) pujaniyah • ms. A may read yunjaniydh. .. and even 
more directly on the HA (ff. 8V3-9V5): -bodhipaksadharmadevatayoga. ...

§23~§29 The Tibetan text omits all exegetical glosses of doctrinal terms, 
as follows: omits tatra caturviparyasdndm —* anusmrtyupasthandni bhavanti; 
continues tadyatha kayanusmrtyupasthanam —> rupini; omits grhitagrdhi —> 
tasyopasthapakam kayadyanusmrtyupasthanam; continues §24 catvara- 
rddhipadah—> mahdnasa, iti; omits saddharmavisaye §25 tadyatha; con
tinues sraddhendriyam viramati —> airavati; omits tatra viryam uktam —> 
§26 tadyatha; continues sraddhabalam mahabhairava —* subhadra ceti; 
omits §27 sambodhyai —» tad yath a; continues samadhisambodhyangam 
hayakarnd —•* suvireti; omits samadhis cittaikdgratd §28 asyanganiyatha;
continues samyagdrstir mahabala —> vajravarahi; omits tatra buddhavakye 

§29 tad yatha; continues anutpannanam kusalandm dharmanam 
utpadanam yamadadhi —» yamamathani ceti, v. 42 etc.

§23 catvary anusmrtyupasthandni: The usual Abhidharmic term for this 
doctrinal formula is smrtyupasthdnam. Umapatideva uses the variant anu-
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15 devyo] em.; devï K.

16 rüpau] em.; rüpo K.

17 Tsuda reports vidiksthane as an insecure reading, with certain mss. rendering 

something nearer to ours (e.g., -stham, -sthdm, -stha).
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smrtyupasthdnam consistently (kdyanusmrtyupasthdna., etc.), and so I leave 
the term unemended, although it is unattested in the mainstream Abhi- 
dharmic sources. It is noticeable that when Umapatideva explains the com
pound (citing Panini), he gives it its usual form, smrtyupasthdnam, and it 
may be that he is drawing on another source at this point. Following the 
Paninian passage, he returns to his previous usage, anu-smrtyupasthanam. 
The addition of the prefix anu- may be a tantric peculiarity; it appears in 
the Vasantatilakatikdy which also glosses anu, e.g., (p. 52): tatra katamani 
catvarismrtyupasthdnam?aha — kdydnusmrtyupasthanam...; (p. 53): tasmad 
ubhayadharmarahitatvac chunyo yyam kdya itiyd nusmrtis tasya upa samlpe 
cittasya sthapanam kdydnusmrtyupasthanam; cf. Vimalaprabhdvol. 2, p. 129 
(the sequence of the 37 bodhipaksikadharmas is different here because the 
correlations with the mandala deities are different; however, the commen
tary follows the traditional sequence for the smrtyupasthanas). The form 
anusmrtyupasthdnam may have arisen from its similarity to the appellation 
of a popular Mahayana formula, the “recollections of the Buddha” 
(buddhanusmrtayah). The anusmrtis are listed in Edgerton’s Buddhist 
Hybrid Sanskrit Dictionary 1953 (buddha°y dharma°> samgha°y sila°, tydga°y 
devata0); an extended version of this set in the Visuddhimagga includes 
kayagata0. However, Edgerton notes that kdyagata is usually compounded 
with sati rather than anussati, which makes it a distant contender as a pos
sible source of confusion with kayasmrtyupasthana.

§23 atmagunavismaranapratipaksabhutam: Sanderson (1998: personal 
communication) comments that in the absence of parallels, atmaguna is 
uncertain. The first syllable at- may be the survival of his conjectured -tvat 
(purvdnubhutasyopasthapak<atvad>).

§24 saddharmavisaye. .. chandah: Sanderson (ibid) notes that the gloss of 
chanda-rddhipada given in the first sentence of this paragraph would nor
mally follow the gloss of rddhipada supplied here in the second sentence. 
However, a similar structure is found below (§27), and so the text is not 
emended.

§27 samyag bodhertadyatha: Omitted in Tibetan translation. Sander
son notes that the corruption in the Sanskrit mss. (sambodhye/sabodhyemga 
kdrana/d) is highly suspect. It seems to be a corruption of part of the com
plete sentence that follows, which is itself corrupted by a misplaced sam
(samyaksambodher. .. bodhyangani).
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§27 °avakasam: Edgerton (1953: 69) notes that avakasam appears once as 
neuter.

<v.5ii> There is a verse missing in the Sanskrit mss. but present in the 
Tibetan text (p. 42.4), which should supply the places Saurastra and 
Suvarnadvipa. The goddesses at those places are Saundini and Cakra- 
varmini, to be placed on the body at the two thighs and two shanks, respec
tively. This pair represents the places known as the upamelaka, which are 
in turn equated with the acalabhumih. The missing correlations are sup
plied from other texts, e.g., SUT ch. 7, v. 13: saurastra uruyugale sonitam 
ca sada vaha /  suvarnadvipe janghasthane nadiprasvedavahini; ADUT ch. 
9 (p. 286): saum urudvaye hayagrivasaundini / sum janghdyam dkasagarbha- 
cakravarminl /  upamelapakah; ADUT ch. 14 (p. 320): saurdstre urudvaye 
saundini. suvarnadvipe janghadvayos cakravarminl. upamelapakah. For the 
correlating bodhisattvabhumi, see HA (ff. iov6-nr):... upamelapakadvayam. 
acalabhumih; ff. 6r6-7.v4; also YSCT A6V5, B9V6 cf. fifthpatalaK^i dam
aged, B4r3.

v.54 Omitted in the Tibetan text, and in the Sanskrit mss. N and D, the 
verse only is included in a marginal insertion in K63V: dasapapavindsac18 ca 
dasabhumisvari^ mata I dasajnanavisuddhatma tenapi hi dasahara. “And 
because [Vajravarahl] destroys the ten bad deeds she is deemed the lady of 
the ten [bodhisattva] stages. Her nature is purified by the ten knowledges, 
and therefore she removes the ten [bad deeds] (dasahara)]' The reference is 
to the canonical list of “ten bad deeds” {akusalakarmas). (The ten knowl
edges are listed in a second hand on one of the unnumbered folios at the 
start of K and on the first leaf in N.)

§31 bdhyepithadisu.. . :I t  is doubtful whether this passage belonged to the 
original Bhavanakrama because it deals with the correspondences belong
ing to the male gods of the Cakrasamvara mandala. It should perhaps be 
dropped. In addition to its evidently corrupt state (and the divergences 
between ms. K and mss. N and D), it is also lacking in the Tibetan trans
lation, and there are no related lines in YSCT, HA, or edited portions of 
SUT. However, a similar passage appears in GSS5 (Sed p. 14219, K28V6): 
tesu pithadisu tattatsthanagata nadyas tattaddevatarupena parinamayya

18 vinasac[ N; vinäsac K; vinäsaya D.

19 is'varï] K, N; is'vard D.
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vyavasthita bhdvyah —yathd bahyepithadisamipastha nadyas toyena posanam 
kurvanti tadvad dehe 'pi nddyo nakhadinam posanam kurvantiti samanatd. 
bahye vajrapitham mahabodhisamjnakam, sthanam niranjana ca nadi. dehe 
mahdsukhacakram vajrapitham avadhuti niranjana.20

§33 om kara kara pracande hum, hum phat: Both ¿-stem and ¿z-stem femi
nine nouns appear in this mantra with the suffix -ye. The dative inflexion 
-iye is discussed in n. 432. All feminine proper nouns are unemended here.

§34 etac ca gurupadesad boddhavyamdarsitam: This is omitted in the 
Tibetan text. The Tibetan text transcribes all mantras with the distinction 
commented upon by the author here: hum, hum phat (as noted in the foot
notes to the edition at §12). The distinction between hum and hum, that 
Umapatideva makes here is clearly differentiated in K, but seems to be lost 
in other mss. N is small and faint but seems to read hum hum,. D also reads 
hum, hum. Umapatideva s statement is also not borne out in other sources 
examined for this book. A scriptural parallel for the key to the mantras is 
cited in another GSS sadhana extracted from the ADUT, in which the 
mss. supply a long vowel in hum (GSS7 K43V4-5): pranavam ndmasam- 
yuktam humhumphatkdrasamyutam.

v.6o akrantakamtrayodbhuta...: Sanderson (1998: personal communica
tion) notes that although our Tibetan witnessess prescribe ah, Stein records 
a different Tibetan tradition that supports kam (1976-77, p. 533: Puis trois 
tetes humaines issues de ka servent depierres du foyer); Sanderson adds that 
the reading kam is supported in the Sanskrit by the Kriydsamuccaya (SP 
405.1: kamjatriculikam dhyayat tadurdhva<m> prthubhajanam d<h>kara- 
bijasambhutam). Therefore, this is probably the better reading.

Our Tibetan witnesses are following a Sanskrit tradition attested by the 
ritual texts related to GSS11 and GSS5 (Sed p. 1357, K22V6): pascad 
amrtasvadanam kurydt. yamkarena vayumandalam tadupariramkarajagni- 
mandalam. tatra sukla-ahkdrajam suklapadmabhajanam mundatrayakrta<m> 
cullikdvasthitam; also Cakrasamvarabalividhi (p. 56 11. 25-26): tatra purato 
yamkarena vayumandalam, tadupari ramkarajagnimandalam tatra sukla- 
ahkarajamundatritayakrtacullikarudham, suklapadmabhajanam,. • yam] em.; 
yam Finot • ram] em.; Finot ram; SM251 (p. 494): yamkdraparinatam 
vayumandalam tadupari rephaparinatam agnimandalam, tadupari rakta-

20 niranjana\ em.; niranjanam K.



ahkdrajam padmabhajanam. Different syllables altogether are given in the 
VA om ah hum (Amrtasadhanam SP f.i20v): tatra yamjavdyupari ramjdgnau 
d<h>kdrajasubhrdbjabhajanam omahhumjatrimundastha<m>.

v.6iff. omaditi—> bijani: Omitted in the Tibetan translation. The seed-syllable 
for Vairocana (bum/vum) must have dropped out of the set in the Sanskrit 
since ten syllables are required. It is also absent from the parallel texts (GSS5 
Sed p. 1359, K23ri, and Finot 1934: 57). However, it is present in other texts, 
e.g., GSS16 (K8ir6) and SM251 (p. 494) cited in notes to chapter 3.

§36 jvalamudra: The GSS mss. read jdldmudra, along with the majority 
of Cakrasamvara/VajrayoginI texts. As stated (ch. 3), this is something of 
a hybrid between jvald° and jala°. The former (jvalamudra) is the version 
attested in Abhayakaragupta’s Samvarikah Sarvabhautikabalividhi in the VA 
(SP f. I23r4): laldtopari jvalamudram krtvaphediti sdtopam trir uccarya. .., 
and is that transmitted into the Tibetan tradition. However, it appears 
only once in the GSS (GSS35), as shown in the (unemended) citations in 
notes to chapter 3.

§36 <om> anyonydnugatah sarvadharmah: The om is omitted in all GSS11 
mss. but included in the Tibetan translation (p. 45.3). It also appears in the 
Cakrasamvarabalividhi (p. 57) and GSS5 (Sed p. 14310, K29r5) where the 
mantra is given in a slightly different form (om anyonydnugatah sarvadharma 
atyantdnupravistdh sarvadharma hum). In other texts, (e.g., GSS4) the more 
common mantra appears (omyogasuddhah sarvadharmahyogasuddho 'ham), 
while other bali rituals omit the mantra altogether (e.g., GSS31, GSS35).

§3 6 amrtabhdMdam avasthapya dhyatva vd (conj.): The missing alternative 
verbal action is found in parallel texts cited ch. 5, e.g., GSS5 (Sed p. 14312, 

K29V1): tad amrtabhandam avasthapya dhyatva vd ̂ Cakrasamvarabalividhi 
(Finot 1934: 57): tad amrtabhandam avasthapya dhyatva ca; Samvarikah 
sarvabhautikabalividhi (VA SP f.i23r-v): amrtabhandam dropya dhyatva vd.

§36 humbhava vajrajihvanam: The tongue is often described as white; cf. 
the parallel passages in GSS5 (Sed p. 14317, K29V3): humbhavasuklavajra- 
jihvdnam;lx Cakrasamvarabalividhi (p. 57): humbhavasuklavajrarasandnam 
tricakradevatanam. Other rites involving the transformation of the tongue

21 jihvanam\ em.; jihvdydnamK.
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also include the adjective, e.g., GSSu §51: sukUhumkdraparinatasuklava- 
jrajihvd-; GSS5 (Sed p. 1453, K30V3): humkaranisp annum suklavajramayim 
jihvdm vidhaya ...; GSS5 (Sed p. 1486, K33V1): omsukU-omkaraparinatava- 
jrajihva-; cf. GSS5 (Sed p. 1508, K35r4): ahkarajasarojadalabhasvajihva- 
yam__

v.68 suktijam —> dapayet: Inserted into the lower margin of K66v (possibly 
by the first hand?):

suktije22 ndrikele2̂ tu kurmaje kicaje2A tatha 
bhukhevdricarandm ca pancamdmsani dapayet (v. 68).

“He should offer the five meats of creatures moving on the earth, in 
the air, and in water [i.e., animal, bird, and fish] in [a vessel] made of 
mother-of-pearl (suktija), coconut shell (narikela/narikera), turtle 
shell, and bamboo” (trans. Sanderson).

There are several problems with this verse: (1) The insertion mark is on line 
3 of ms. K following pasyet (and incorporated at this point into the text of 
N and D). I have moved the insertion in the edition here to a more logi
cal position, following upadhaukayeton line 4. The text to be inserted actu
ally states that it belongs on line 4, so it seems that the insertion mark itself 
is wrong. It does not appear in the Tibetan translation. (2) The inserted 
text is metrical in the middle of a prose passage. (3) Its relevance is ques
tionable because it describes a different kind of vessel and seems to refer to 
an alternative set of lamps rather than five nectars.

§38 om vajrdralli hoh-^samayas tvam drsya hoh: cf. YSCT (A5r3): om dralli 
hoh jah hum vam hoh vajraddkinyah samayas tvam drsya hoh. evam tri- 
catuhpancavdrdnuccarya samayadravydni. .. (dam)... om kha kha khdhi etc.; 
HA (f. I4r6): om dralli hoh jah hum vam hoh vajraddkinyah samayas tvam 
drsya hoh vajranjalyorddhvavikaca? balim dadyan nisarddhake. om kha kha 
khdhi etc.; GSS5 (Sed p. 14319, K29V3): om dralli hoh jah hum vam ho<h> 
vajraddkinyah samayas tvam drsya ho<h> ity anena ekadvitricatuhpanca-

22 suktije\ conj. Sanderson; suktijam K, N; muktijam D.

23 ndrikele] conj. Sanderson; narikelas K, N , narikela D.

24 kurmaje kicaje\ conj. Sanderson; kurmajam kisajam codd.



vdroccaritena dhaukayet; Finot (1934:58); GSS16 (K81V4): om vajrdralli hoh 
jah hum vam hoh vajradakinyah samayas tvam drsya hoh.

The sequence jah hum vam hoh has been discussed in chapter 3. Other 
elements of this mantra also appear in earlier texts, such as samayas tvam, 
e.g., Sarvatathagatatattvasamgraha (p. 23); Sarvadurgatiparisodhanatantra 
(p. 152): samayas tvam., (p. 181): drsya hoh. The mantra element vajrdralli 
or aralli is obscure. There is no dictionary entry in Sanskrit for the word. 
Sanderson (1998: personal communication) has noted that aralli may be 
derived from Tamil and Malayalam arali meaning “oleander” (Burrow and 
Emeneau 1961. A Dravidian Etymological Dictionary. Oxford: entry 173), 
but that there are also other Dravidian possibilities, namely, Tamil aval 
“to be terrified” {ibid. s.v. entry 2980), and aral, “to burn,” “to become 
angry” / arali, “fire” {ibid. s.v. entry 234); arral “power,” “wisdom” {ibid. 
s.v. entry 239).

The word appears in compound in GSSi«GSS2, cited in full in chapter 2 
(p. 53) (K28ov/ov): trikonamandalam ramyam vajrdrallivinihsrtam. Here it 
may be equivalent to padma, and hence the term would mean: “produced 
from [the union of] vajra (penis) and padma (vagina).” Isaacson (1996) has 
shown other instances of the term, including a possibly similar usage in 
Mahasukhavajrapada’s commentary to the Candamaharosanatantra, in 
which the lord of the mandala is said to have “arisen from the vajrdralli” 
(ms. NAK 3—402 NGMPP B 31/7 f. 6v2). Here its function seems to be that 
of the dharmodaya, as in the Samputatantra ch. 1 (p. 238): ekarakrtimadhye 
rasasyaivam yathd bhavati /  trikone mandale ramye vajrdralivinismrtam /  
dharmodayeti vikhydtam yositam bhaga ity api /  tasya madhye gatam padmam 
astapatram sakarnikam; cf. Vasantatilaka ch. 9, v.6 (p. 73): vajrdrallau 
padmagatanipratidaladiksuvidiksu vinirgatdni, in which the commentator 
does not gloss the word and the Tibetan translation transliterates. There is 
a group of Vajrarallitantras in the tantric canon (e.g., the Rgi-dralli), now 
known only through quotations in surviving literature (Isaacson 1997: per
sonal communication; cf. Bendall 1885: 171). The “A ra li”tantras appear 
in Bu ston’s analysis of the Tibetan canon within the Ye shes rgyud (wisdom 
tantras) within the Sam vara (bDe mchog) groupings, that also contain the 
Laghusamvara and the Samvarodayatantra (see Tsuda 1974: 28 and Dawa- 
Samdup 1919: 7-8).

«§41 GSS5 (Sed p. 14515, K3ir2): bahyapujavidhir ucyate. iha bhagavatim 
pujayitukdmah prdtar utthaya yathavasaram vd vajravairocaniyogavdn 
mantri sucipradese hastam dattva om sumbha nisumbhetyadimantram uccdrya
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pancamrtasugandhadivatikaya anyatama25 dravyamisritagomayavatikaya 
caturasramandalam upalipya tanmadhye hastam dattva pujetyadicaturvim- 
satyaksardnipithopapithadidasanamani ca tattadbhumyadhimoksapurvakam 
uccarayet. tatas tatra mandalake jhatiti caturmahdbhutasthasumerupari 
raktapadmasthasuryavamkaram drstva tadrasmibhirjnanamandalam dniya 
tatra pravesya tatparinatam bhagavatim saparivardm sarvdkaranispanndm 
pasyet. [cont. below «§42]

Cf. Bahyapujavidhi Sasvatavajra (Finot 1934: 52). This text outlines the 
ritual for the yogin in union with Cakrasamvara. GSS5 is closely related to 
the Cakrasamvara text, although Sasvatavajra's text is longer, describing 
the preparatory acts more elaborately. There is also some difference in word 
order in the following problematic passage: srisamvarayogavan sucipradese 
pancamrtasugandhadivatikaya tadabhave nyata[majdravyamisritagomaya- 
vatikaya vd samyuta[m] hastam dattvay om sumbhanisumbhetyadikam 
uccdrya, caturasramandalakam upalipya., om ah vajrarekhe hum ity adhisthaya, 
tanmadhye hastam dattvapujetyadicaturvimsatyaksaranipithopapithadidasa- 
bhumisvabhavani tattadbhumyadhimoksapurvakam uccarayet.

*§42 GSS5 cont. (Sed p. 1461, K3K6) («Finot 1934: 52-53): tato hrdbijanir- 
gatavinadidevibhih sampujya saptaratnadini ca tannirgatani2(> dhaukayitva 
yathavidhisodhitavamakarena mandalamadhye bhagavatyai tryaksarena 
puspam dadyat. punas tatraiva bhagavatihrdayopahrdayamantrabhyam. tato 
dakinyadinam yamamathaniparyantdndm svasvamantrena diksu vamd- 
vartena vidiksu daksinavartenayathasthdnam mandalakepuspa<m> deyam. 
«§43 11 tato vaksyamdnahastapujakramena karavinyastdnam devatanam28 
tattatsthanesu tattanmantrena om ha ityadinapuspam dadyat. tatas tad vdma- 
karagatapuspam astapadamantroccaranapurvakam mandalake praksipya 
sirasy anjalikaranapurvakam karatalagatadevatacakram atmani pravesayet. 
«§44 tadanu hrdayadyastapadamantrastutipurvakamyathdvartitastutibhih 
samstutyayathasaktipapadesanadikam dhydnamantrajdpapranidhanadikam 
ca vidhaya — [cont. below «§45]

«§45 GSS5 cont. (Sed p. 14610, K31V6) («Finot 1934: 53): -  satdksaram

25 anyatama\ corr.; anyatama K.

26 tannirgatani] em.; tannirgatadi K.

27 tato vaksyamdnahastapujakramena karavinyastdnam devatdndni\ GSS5; tata<h> 

karavinyastdnam, devatanam  Finot.

28 devatanam\ Finot, devatanam ca GSS5.



uccdrya om yogasuddhah sarvadharmd29 yogasuddho ham iti mantrasahita- 
kamalavartamudraya samtosya mudropasamhdrendlingandbhinaya30purah- 
saram chotikadanasahitam31 om vajra mur iti path am?1 visarjya tac cakram 
dtmanipravesayet. tato mandalarekham lumped iti?3 [cont. below «§46]

«§46 GSS5 cont. (Sed p. 14614, K32r2) («Finot 1934: 54-56): hastapuja- 
vidhir ucyate?A tatra ganamandaladau srivajravarahiyogavdn yogi vdmakare 
vrddhdtarjanimadhyamdndmikd33kanisthdtannakhamukhesu3G vajrasattva- 
vairocandmitdbhdksobhyaratnasambhavamoghasiddhisvarupdn?1 yathdkramam 
suklasitaraktakrsnapitaharita3* varndn om ha,,39 nama hi?0 svahd hum. vausat 
he. hum hum ho. phat hamkaran vinyaset. karatale jhatiti nispannamAX rakta- 
pancadalakamalam dhyatva purvadidigdalesu vamavartena yathdkramam 
yaminimohinisamcdlanisamtrdsanicandikdsvarupani nilasvetapitaharita- 
dhumraA1 dhusaravarnani. ham yom hrim mom hrem hrirn hum hum phat 
phad iti bijaksardni pasyet. karnikdydm?3 vajravdrdhisvabhdvam?A rak- 
tavarnam om vam iti bijam?3 etatpratibimbamAG tricakram vadhahA1 
karaprsthe ’piparisphutam pasyet. [cont. below «§47].

29 s a rv a d h a rm a \ corr.; s a v a d h a r m a  K.

30 a b h in a y a \ em, a b h in a y e  K.

31 purahsaram chotikdddnasahitani\ GSS5; cf. purvakam andmikaya bhumim sprsan 

Finot.

32 p a th a r i\ em.; p a th a n a  K.

33 ta to  m a n d a la r e k h a m  lu m p e d  it i?  GSS5; cf. m a n d a la r e k h a p r o n c h a n a d ik a m  k u r y a d  

i t i . b a h y a p u ja v id h e h  p u n y  a m  s a m g r a h a d y a n  m a y a r jji ta m  /  te n a  b h u y a jja g a t sa rv a m  

b u d d h a p u ja p a r a y a n a m  (plus colophon) Finot.

34 h a s ta p u ja v id h ir  u c y a te .] GSS5; a t  h a  h a s ta p u ja v id h ir  u c y a te  GSS11; p r a n a m y a  

v a jr a v a r a h im  y o g in ic a k r a n a y ik a m  /  s a m g rh y a te  y a th d n y d y a m  h a s ta p u ja v id h ir  m a y  a  

SM253.

35 namikd\ corr.; namika K.

36 ta n n a k h a m u k h e s u \ GSS5; ta n n a k h e s u  SM253.

37 s id d h isv a ru p a r?  GSS5; s id d h is v a b h a v a n  SM253.

38 s u k la s ita r a k ta k r s n a p ita h a r ita \  em.; s u k la p ita r a k ta k r s n a r a k ta h a r ita  K; s u k la p ita -  

r a k ta k r s n a h a r ita  SM253.

39 om. h a  GSS5; o m  h a h  Finot.

40 n a m a  h i\ GSS5; n a m a h  h i  Finot.

41 n is p a n n a m \ em.; n is p a (n n a m )  K(mg2).

42 d h u m r a \ corr.; d h u m r a v a  K.

43 k a rn ik a y a rr?  GSS5; k a r n ik a y a m  ca  Finot.

44 s v a b h a v a m \ em.; s v a b h d v a m  K.

45 b ija m \ understand dual.

46 b im b a rr?  em.; b im b a r n  K.

47 tr ic a k r a m  v a d h a h \ corr.; tr ic a k r a m  v d  a d h a h  K; c a k ra tra y a m  v a d h a h  Finot.
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§46 om hay nama hi... : The form chosen here is that which follows our 
ms. K most closely, and which seems to represent one tradition (while our 
ms. N follows another in some instances). In all cases but one, GSS11 agrees 
with Lüyïpâda’s HA (f. 11V3): hum hum hoh. Sanderson (1994a n. 88) exam
ines the form of the kavaca syllables with reference to the Tibetan translit
erations and their description in the Cakrasamvaratantra and its Panjikd, 
and these are found to agree with K in all instances except svdhd hum, 
which Sanderson reports as svàhâ hu. He notes (2001: personal communi
cation) that the short vowel u (in hu) is required to fit the sequence ha, hi, 
<hu> he ho, ham. Sanderson adds, “These vowels (a, i, u, e, i, with the syl
lable am) are known in the Saiva technical terminology of mantrasdstra as 
the “five shorts” (hrasva-). They are used to form the five “face mantras” 
of any mülamantra, when they are substituted for the vowel of the seed- 
syllable (bijam). In the light of this, the presence of the syllable hum in our 
texts (in svâhà hurri) “is evidently the result of a scribe’s error, a substitu
tion of the common for the exceptional.”

The YSCT (Â4r4~5) represents a different tradition, however, and its 
variants are shown here in table 26, followed by variants from other texts 
(including mss. of SM251 and Kalff s mss. of the ADUT, pp. 286-87 an<J 
p. 301):

Table 26. Variants in Cakrasamvara armor syllables

GSSn YSCT 

ms. A/ch. 7, v.2

other variants

o m  h a o m  h a h o m  h ü m ,, o m  horn

n a m a  h i n a m a h  h ih n a m a  h ih , n a m a  h r i

s v d h d  hu m . s v d h d  h ü m s v d h d  h ü

v a u s a t h e v a u s a t h e v a u s a t /  v a u s a t h ern

h u m  h u m  ho hüm . h u m  h orn h ü m . h ü m . h o

p h a t  ham . p h a t  p h a t  h a m

*§47 GSS5 cont. (Sed p.1474, K32V1): tatah karagatan prthivyaptejo- 
vayvdkdsadhatun patanimdrani-dkarsaninartesvanpadmajvdlinisvabhdvan 
adhimuncet.48 tatas tatkaragatdni bijaksarani dravadravyena49 mraksayitvd

48 ta ta h ^ >  a d h im u n c e t)  GSS5; this appears at the start o f the rite in Finot. It is omit

ted altogether in GSS11.

49 d ra v a d r a v y e n a \ GSS5; d r a v a d r a v y a n i  Finot.
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tatkaratalam50 sarvayoginyadhisthitatricakrasvarupam51 adhimucya taddravadi- 
dravyam tryaksaramantrendstapadamantrena vd dadyat. [cont. below *§48]

§47 taddravadidravyam: All the sources read taddravadidravyam. Finot 
(1:934: 55) emends to tatra dravadidravyam. The SM edition (p. 498) inter
prets it tad dravadidravyam. The Tibetan text implies taddravadidravya- 
tryaksarena, “the three syllables of that which has melted, etc.” (p. 48.7: zhu 
ba ’i de nyid la sogspa ’iyi gegsuni). I preserve tad- in compound, as this yields 
some sense, although the passage as a whole includes a number of ques
tionable demonstrative pronouns in compound.

«§48 GSS5 cont. (Sed p. 1478, K32V3): tatah sampujya nyunadhikavidhi- 
puranartbam sataksaram pathitvd cakradyadhisthdnartham52 adhyesya 
taddravam aparadravye nyatra va sthapayitva53 hastalagnena dravyena vama- 
namikagrhitena hrjjihvdsiramsi hum-dh-omkaroccaranapurvakam mraksayan 
taddevatavrndam atmanipravistam adhimuncet. etat tu vidhanam samcara- 
tantre54 prasiddham? hastapujavidhih.% [cont. below «§49]

«§49 GSS5 cont. (Sed p. 14712, K32V5) («Finot 1934: 55-56; SM253): yadva57 
purvoktavidhisodhitavdmakarandmikaya pithopapithadidasanamany58 
uccarayan yathavidhi sodhitamadanena trikonacakradvayam abhilikbya59 
tanmadhye vartulam mandalam tatra svahrdbijanirgatam tatkiranakrstam 
vd sadharddheyamandalam60 bhagavatim vicintya tasyaipancamrtadirupena

50 ta tk a r a ( ta la m )]  K(mg); ta tk a r a (g a ta m )  K(del).

51 s v a r u p a m ] em.; s v a r u p a m  K.

52 c a k rd d y a d h is th d n a r th a n i\ em.; c a k rd d y a d h is th a n a d y a r th a m  K, Finot ms. (possibly 

retain this reading); c a k r a d h is th a n a d  b a n d h a m  Finot ed.

53 sthdpayitva\ Kpc; sthapayet Kac.

54 ta n tre \ em.; ta n tr a  K.

55 p r a s id d h a n i\ em.; p r a tis id d h a m  K.

56 e ta t  tu  v id h a n a m  h a s ta p u ja v id h ih ]  GSS5; i t i  l i k h i ta  h a s te p u ja  sa m a sya  s a m c a ra - 

ta n tr a s a m b a d d h a  /  s m r ta y e  m a n d a d h iy a m  a p i  S a s v a ta v a jr e n a  g u r u v a r d m n a y a t  

Finot; i t i  l i k h i ta  h a s te  p u ja  m a y  a  sya  (etc. as Finot) SM253 (unmetric).

57 y a d v a ]  GSS5=Finot; a th a v d  GSSn; a th a  SM253.

58 p ith o p a p ith a d id a s a n a m a n y  GSS5; p ith o p a p ith a d is v a b h a v a p u je ty a d i c a tu r v im s a ty  

a k s a r d n y  Finot; p ith o p a p ith a d ic a tu r v im s a ty  a k s a r d n y  SM253.

59 a b h il ik h y a \  GSS5; a b h ile k h y a  K; a lik h y a  Finot.

60  ta t r a ^ s a d h a r d d h e y a m a n d a la m ]  GSS5= SM253; ta tr a  s v a h r d b ija n ir g a ta m  ta tr a  

k ir a n a k r s ta m  v d  a d h a r a d h e y a m a n d a la m  Finot; (GSS5 Sed reads v a sa d h a ra d h e y a -  

c a k ra m ).



nispaditam khadyabhojyadikard1 tryaksarenastapadamantrena va dattva 
padmabhdjanagatam amrtdyitam madanam vrddhanamikabhyam grhitvd 
bhagavatim svahrdayopahrdayabhyam ddkinyadiyamamamathaniparyantasm 
ca yathasvam etasam eva mantraih samtarpayet. [cont. below «§50]

«§50 tatah sampujya nyunatirekavidhipuranartham sataksaram pathitva 
ganacakradhisthanartham cadhyesya — om yogasuddhah sarvadharma yoga- 
suddho ham iti — pathan kamalavartanamudraya^ samtosya tanmudropasam- 
hare<na>GA alinganabhinayapurvakam andmikaya bhumim sprsan om vajra 
mur iti pathitva visarjya taccakram atmani pravesayet. tatas tad^ bhumigata- 
madanamGG vdmanamikayd grhitvd tena hrjjihvdsirdmsi hum-ah-om- 
karoccaranapurvakam mraksayan, tat karagatam api devatacakram atmani 
pravistam diokayed iti hastena pujoktaF [cont. below «§51]

§49 mudropasamharena —» §51 juhuyad ity: Omitted in the Tibetan text.

«§51 GSS5 cont. (Sed p. I486, K33V1): tatah f  omsukla-omkaraparinata- 
vajrajihvah daksinasruvenetarahutim svanabhikamalakarnikayam avasthita- 
jvaldmalakulacakresu fjuhuyat. ityadhyatmahomah sesah. [cont. below «§52]

§52 tad anu — om ah ucchistavajra...: The closing remark, bahir gatvd, in 
GSS11 is strange, and it is at this point that Umapatideva finishes his redac
tion from the source text. However, it is explained in the parallel text in 
GSS5, that also ends at this point (with a slightly extended text), giving an 
indication that the source text continues with a description of bahyahoma 
rituals, as follows:

61 k h a d y a b h o jy d d ik a n i\  GSS5; k h a d y a p e y a d ik a m  Finot, SM235.

62 d d k in y a d iy a m a m a th a n ip a r y a n ta r r i \ Kpc2, Finot, SM253; d a k in y d d iy a m a d a d h i-  

p a r y a n ta s Y & c .

63 k a m a la v a r ta n a m u d r a y d \  GSS5; k a m a ld v a r t ta m u d r a y a  Finot, SM253.

64 ta n m u d ro p a sa m h a re < n a > \ GSS11; ta n m u d r o p a sa m h a r a  GSS5; ta n m u d r o p a sa m h a r e  

Finot, SM253.

65 ta d \ corr.; ta ta Y ^ .

66  m a d a n a m ] corr.; m a d a m n a m  K.

67 h a s te n a  p u jo k ta [  GSS5; c a k ra s a m v a r a n a th a s y a  tr y a s r a m a n d a la v a r ttin a h  /  esd  h a s 

te n a  p u jo k ta  y o g in a m  h ita k a r in i  /  s a m g rh y a  (SM253: sa m p u jy a ) y a n  m a y a v a p ta m  

h a s ta p u ja v id h e h  (SM253: v id h im ) s u b h a m  /  te n a  sa rv e  j a n a h  (SM253: sa rv a ja n d h )  

s a n tu  h a s ta p u ja p a r a y a n a h  /  h a s ta p u ja v id h ih  sa m a p ta h . k r t ih  S a s v a ta v a jr a p a d a n a m  

i t i .  (SM253: S a sv a ta v a jra sy a ) Finot, SM253.
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GSS5 cont. (Sed p.1488, K33V2): om ah ucchistavajra68 adhitisthemam 
balim hum svahd. sunyatdkarunddvayatraidhdtukacakrakdrajnanavahnau tu 
yathopadesam skandhadindhanadahanan niruttarahomah. santikapaustikadi- 
bahyahomas tu homavidhau karmanurupavihitakundakusumasamidha- 
sosanadikam anusrtya vidhayo vistarabhaydn na likhitah. evarn tdvat 
pujabalividhanadisametam vistarena bhagavatya bhavanamandalam 
nirdistam.

iddnlm ^w. 70-77: Omitted in Tibetan text.

v.70 karankakakhyam ca subhisanam ca: For the textual sources referred to 
here, see chapter 3. Various names are given for the western and southern 
cremation grounds in these sources, and there is some confusion between 
them. For the western cremation grounds, texts give Vajrajvalakula- 
karankaka, Jvalakulakarankaka, Karankaka, and Jvalakula. For the south
ern cremation grounds, they may give Subhlsana or Vibhlsana, or omit 
Subhlsana/Vibhlsana altogether and split the compound for the western 
cremation grounds, to give Karankaka (west) and Jvalakula (south). More 
textual research is needed to solve the problem, which may have arisen 
because both jvalakula and subhlsana!vibhisana are possible qualifications 
of the proper nouns that designate the cremation grounds. From the 
sources examined so far, the names Jvalakulakarankaka (west) and 
Vibhlsana (south) are the most common (perhaps corroborated by the 
inclusion in this western cremation ground of the asoka/kankeli tree, whose 
flaming red flowers also suggest a motif of flame), e.g., SUT ch. 17, v. 36cd: 
candogram gahvaram caiva vajrajvaldkarankinam, which suggests Vajrajvala 
west and Karankin south, although the text should read a dual 
(... vajrajvalakarankini). GSS16, although corrupt, seems to cite the SUT 
text (i7»36cd) but, confusingly, adds Vibhlsana in what may have once 
been an insertion or qualifying gloss (GSS16 K76V6): candogra<m> gahva
ram caiva vajrajvdlakarankakah. vibhisanam ca purvadidiksu vamena 
samsthitam. GSS34 (Kii3r5) gives Jvalakula west and Karankaka south. The 
Adbhutasmasanalamkara (reported by Meisezahl 1980:19) gives Karankakin 
west and Vibhlsana south. Luylpada’s Smasanavidhi (v. 8) gives 
Jvalakulakarankaka west and (v. 10) Vibhisana south. Cf. K. Gyatso (1999: 
120-22). This is possibly corrupt, since the verse with the compound

6 8  u c c h is ta v a jra \ corr.; u ts is ta v a jr a  K .



Jvalakulakarankaka actually omits the name of the protector, Varuna (v.8):
pracyam padapo \'soko jvalakulakarankake /  svetah saptaphanah past 
makarasthah kapaladhrk.G<)
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6 9  F in o t  tak es  th e  q u a l if ic a t io n  “h a v in g  a n o o s e ,” p a s t, in  th e  th ir d  p â d a  to  in d ic a te  

th e  p r o p e r  n a m e  o f  a g o d  Pas'in = V a r u n a . M e is e z a h l  n o te s  th a t  th is  is  n o t  th e  

re a d in g  in  th e  T ib e t a n ,  b u t  h e  s t i l l  tra n s la tes  p â s ï  as “V a r u n a ” o n  th e  b asis  o f  d e  

M a i lm a n ’s id e n t i f i c a t io n  o f  th e  n o o s e - b e a r in g  g o d  Pàs'in as V a r u n a  in  th e

M a h â b h a r a ta  (1980: 4 2  n . 33).



Insignificant Variants

A variant is judged “insignificant” when it is suggestive of scribal practice 
or scribal error rather than a separate manuscript lineage. (Variants in proper 
nouns are shown in the apparatus, however, except those showing faulty 
declensions.)

Typical examples of insignificant variants:

In all mss.:

• scribal errors such as dittography or metathesis, e.g., yadakdri\ K, N; day 
akari D (meta.)

• some omission of anusvdra or visarga, e.g., sthdnam\ N; sthdna K, D
• omission of “r,” e.g., sarva] N, D; sava K
• “invisible” virama, e.g., vidadhitd\ N; vidadhit K, D
• some corrections to samdhi, e.g., phat?\ corr.; phad codd.
• confusion between sibilants, e.g., sarpisl\ em.; sarpisi codd.
• confusion between i/I, u/u, e.g., °vdrahi\ K, N; varahi D
• lacuna, or confusion in the source-text of a ms. that makes no difference 

to the reading, e.g., surabhaksi\ K, D; surd -  bhakst N
• intentional lacunae or decoration dividing sections of the text, e.g., - 0

- K; -7- N.
• additions or corrections by the first or second scribe in K that have been 

preserved in transmission, e.g., etasya] codd., Kpc; (e)tasya K(add2)
• regular orthographical “mistakes,” e.g., nairtya (codd.) for nairrtya; datva 

(codd.) for dattva; satva- (codd.) for sattva-.

In ms. D:

• haphazard addition and omission of strokes of the aksara producing long
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vowels, e.g., asydgamasyayarn) K, N; esydgamasyoyam D, or bhutdi] K, N; 
bhutdte D

• confusion between r and 1, e.g., širo°] K, N; šila D
• nonsense probably produced through sloppy copying, e.g., visadasya] 

K, N; vivyadasma D

Insignificant Variants to GSSi i

v.2d abhista\ K, N; abhista D; v.3b °dyutim\ K, N; °dyutit'D\ v.4a 
°bhavair[ N, D; °bhavai K; v.4d catur] N, D; catu K; §1 ° ašrayanam] 
corr.; ašrayanam K, N; dšayanam D; v.5a etasya\ codd., Kpc; (e)tasya 
K(add2); v.5d samastarri) corr.; samastam codd., Kpc; sa(pta)mastam 
K(del); yad akdri] K, N; day akdri D (meta.); v.8§a caturbrahmavihdrds] 
N, D; catubrahmdvihdrds K; v.9a bhutdt\ K, N; bhutdte D; v.lOa °ranam 
na šakyam\ K, N; ranam na saky am D; v.lOb visadasya\ K, N; 
vivyadasma D; v.lOd °viryo muditam] K; viyo" N; visyd mudita D; v .llc  
°hantrim\ K, N; hamtim D; v.l2ab pratitya-^alikani) K, N; pratitejatvdj 
(vra?)lacandratubhyam pasyad alikam D; v .l2d vidadhita\ N; vidadhit K, 
D; §2 sarva] N, D; sava K; svabhavašuddho] N, D; svarvvadhabhavašud- 
dho K (ditto.); šunyata) K, N; šunyatdm D; v .l3d pašyed vitanani\ K, N; 
pasyad vitana D; v .l4a dišasu) K, N; dišašu D; v .l4b caturo nivešyd\ K,
N; caturam ivešya D; v .l5a kakdsyakadyah] Kpc; kakasyodyah Kac; 
kakasyakadyoh N; kakdsyakadyoh D; v .l5b pašyeř[ K, N; pašyat D; §3 
mantrdh\ K, N; mantrah D; sukardsya\ K, N; šukalasya D; §4 dattva\ 
em.; datvacodd.; v.l7b visphuradamšujdlam\ K, N; visphuratadasujdlam 
D; v.20b pibantlm\ K, N; pibanti D; v.22c °virdjamdna\ K, N; 
virdjamdnd D; v.23d °granthi\ Kac, N; gra(nthi?) Kpc2. (correction 
obscure); grant hi D; §6 °vdrdhi\ K, N; vardhi D; samtrdsini\ em.; 
satrdsini K; v.26a mayukha\ K, N; mayukha D; v.26c nabhahsthani\ em.; 
nabhastham codd.; v.26d sarpisí\ em.; sarpisi codd.; v.27c °sekodaka\ K, 
N; khebhyedaka D; §7 samaya\ K, N; sama D; §8 astdbhiryoginibhir] K, 
N; astdbhi yoginibhi D; v.28d piyusam\ K, N; plyusam D; v.30d 
susuksmd\ K, N; susuksmya D; v.31c sampadana] K, N; sapadana D; 
v.34c pratyusd\ K, N; pratyusa D; §9 °dksaró\ K, N; dksard D; jhatiti\ K, 
D; jhatati N; nirgama] K, D; nirga ~ ma N; tasminri\ K; tasmin N, D; 
khedo] K, N; khedau D; v.35a tat] em.; tata K, D; tatah N; prathamo 
bhavandkramah i.] K; -  - prathamo bhdvandkramah—  N; prathamo



bhâvandkramah -  - D; v.36 atha\ codd., Kpc; a(tha) K(mg); °karota] K, 
N (syncop.); karota(ka) Dpc(add2); v.37c samadhikâm\ K, N (unmetric.); 
samadhikyam D; kurydd] N, D; kuryâtd K; v.37d pürnamandalani] codd. 
(syncop.); §10 vajravdrâhïrn] K, N; vajravdrdhï D; pürvottarc¡\ K. D; 
pürvd - ttara N; °dbhir\ K, N; âbhi D; ddkin) Kpc, N, D; dàkinï(bhi) 
K(del); sahitdrr) K, N; sahitâ D; 0devis] K; devï N, D; v.38a ca] K, N; ca 
D(add); v.38b tu] K, N; tu Dadd; v.40c damstrd] K, N; dustrd D; §11 
catvdro] codd., Kpc; catvd(ri)ro K(del); §12 bhagavati:] N; bhavati K; 
bhagavatï D; °vdrdh) K, N; vdrdhï D (vajravdrdhi-^phat iti\ K, N read - 
i; D reads - iunless otherwise stated.); °es'vari] K; esvari N; esvarï D; 
’pardjite] K, N; apardjite D; vasam] K, N; vasyam D; namah] N; ñamo K, 
D; phat] N, D; pha K; mantra] K, N; mantro D; phati] corr.; phad iti 
codd.; 2.] K, D; -  2 — N; §13 iddnïm] Kac, N, D; idànïm (idam) 
Kpc(addz); nairrtya:] corr.; nairtya K, N; nairtye D; aisdna:] K, N; esdne 
D; °bhir\ K, N; D; °dâdhi\ K; dâdï N, D; §14 °samds\ K, N; samas 
D; savdsanatvam] K, N; savdsandtvam D; visesah] K, N; vise*D; v.4le  
sattvd°\ em.; satvd codd.; §15 svdndsye] K, N; svdnâsye D; sükardsye] K,
N; sükardsye D; °damsmnïyé\ K, N damstrïye D; phat) corr.; phad codd.; 
3] K, -3- N; §16 devïcakram] K; devïcakra N, D; cakratraya:] K, N; cakra- 
traye D; §17 °cakram\ K, N; cakrem D; zW¿] K; zW/'N, D; 
pulllramalaya] K, N; pullilamalaye D; °kramam] K, N; krama D; °/2¿zvz°] 
D; /2¿áv¿K, N; nairrtya] corr.; codd.; mdlavd°\ K, N; molavdT>\
samgrahah- K; samgrahah — 1— N; samgrahah -  - D; §18 nairrtya] em.; 
nairtya codd.; vdyavyai°\ K, N; vdyuve D; samgrahah- K; samgrahah- - 2- 
- N; samgrahah -  D; §19 suklani] K, N; sukla D; dvipa] K, N; dvipd D; 
varminyó] codd.; varmi(ni)nyo K(del); nairrtya] em.; nairtya codd.; 
samgrahah] K, D; samgraha. 3 N; §20 cittavdkkdya] codd.; 
cittavd(ka)kdya D(add) ; vibhüsitds] K, N; vibhusitàs D; siró °] K, N; sila 
D; §21 susma°] K, N; susma D; §22 ndsdya] K; sandy a N, D (meta.); 
°yogatoyojyd] K; yogatoyo - N; yogatay0 - D; punar] K, (su?)narN; su na 
D (marked faulty); §23 sthdnani) N; sthdna K, D; antar] K, N; anta D; 
pürvàd] corr.; pürvdt codd.; °kotir] K, N; koti D; tesdm] K, N; tesd D; 
sthdnani] Kpc, N, D; sthd(nam) K(add2); §24 pâdâh] codd., Kpc; pdydh 
Kac; rddhi°] K, N; rddhï D; °chandah] codd., chanda(h) N(add); rddhi°] 
K, N; rddhï D; cet) codd., (ceti) ceti Kpc(mg); §25 tatpancavidhan) K, 
N; tatpañcavidham tatpañcavidham D (ditto.); vïryendriyam] K, N; 
vïryindriyam D; °deyasydva°] K, N; dayasyora D; 0kitasydrthasya] Kpc; 
kita(sydrtha)syd K(add); kitasyârthasyo N, D; smrtih] K, N; D(add); tat
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prajne-] N, D; tata prajne- K; §27 sapta\ K, N; saptah D; ° bodhyangam\ 
Kpc, N, D; dhy-bodhyangam, Kac; upeksd| codd.; upe(ksd) K(add); opeksa\ 
K, N; opekso D; §28 sukardsyd\ K; sukarasya N, D; samadhir\ K, N; 
samadhi D; nimittam\ K, N; nimitam D; §30 ra\ K, N; lam D; kd] K,
N; kom D; gr] K; gu N, gum D; adyaksarani] K, N; adyoksarani D; 
pulliramalayddini[ codd.; pulliramala(ya)dini D(mg); sirahprabhrtini[ K, 
N; sirahprabhitini D; jdlandhare\ K, N; jalandhara D; candaksim\ K, N; 
candaksi D; dhyeyad oddiyane K, N; dhyayad auddiyane D; mahandsdm\ 
corr.; mahdndsdm codd.; pitham\ K; pitha N, D; bhumih - ® - K (decora
tion); bhumih -7- N; bhumih no gap in D; v.45 vame godavari karne\ K, 
N; vame godavari karna D; vir&ma.tim] K, N; vi(ra)matim D(add); khar- 
varim\ K, N; kharvari D; samsthitdrri\ K, N; samsthitd D; v.46 cintayei[
K, N; cintaye D; bhumih- ® - K; bhumih-j- N; bhumih - ® - D; v.47 
devim\ K, N; devi D; bhumih - ® - K; bhumih N; bhumih - ® - D; 
v.48 ndsikdgre\ corr.; ndsikagre K, D; nasikage N; bhumih - ® - K; 
bhumih -7- N; bhumih -  D; v.49 $ubhadram\ K, N; subhadram D; 
bhumih - ® - K; bhumih -7- N; bhumih D; v.50 devim\ K, N; devi D; 
himalaye\ K, N; himalaya D; bhumih\ K, N; bhumi D; ® - K; -7- N; v.51 
pretapuryam\ K, N; pretapuryd D; cakravegam\ K, N; cakravega D; yd] K, 
N; yo D; - ® - K; -7- N; v.52 yoginim] K, N; yogini D; mahabalam] K, N; 
mahabala D; sadhumati\ K, N; sadhumati D; - ® - K; -7- N; v.53 
dhyayadYL,, N; dhyaya D; v ® -  K (omission mark applies to v.54); -7- N; 
v.54 0visuddhatma\ K, N; visuddhatma D; v.55 nase] em.; nasecodd.; 
v.56 °mandalani\ N, D; mandalamam K; uttamam — K, uttamam -6- N; 
v.57 posayanti] K, N; posayanti D; §31 bahye] K, N; bahya D; avadhuti\ 
K, N; avadhuti D; matam - K; matam -5- N; matam -  - D; §32 idanim\ 
N, D; idani K; bhagavati\ K, N; bhagavati D; mahavidyesvari\ K, N; 
mahavidyesvari D; vasamkari\ K, N; vasamkari D; stambhani\ codd.; 
sta(ni)mbhani K(del); mahayogini\ K, N; mahdyogini D; kdmesvari[ K, N; 
kdmesvari D; sosaya] K, N; so say e D; kapaladharini\ K, N; kapaladharini 
D; mahdpisita°\ corr.; mahapisita K, N; mahapisi D; manusantraprdvrtte] 
K, N; mdnusancapravrte D; narasiro\ K, N; narasiro D; °murte\ K, N; 
°murte D; agramahis{\ K, N; dgramahisi D; vajrasarire\ K, N; vajrasarire 
D; mahayogin{\ K, N; mahdyogini D; hum, huni\ K, N; hum hum, D; 
trailokyavinasint\ K, N; trailokyavindsini D; satasahasrd\ K, N; satasa- 
hasra D; hum hum\ K, N; hum hum D; viradvaite\ K, N; viradvaite D; 
°pasumohani\ K, N; pasumohani'D; vandanl\ K, N; vandani D;
0pratyayakarini\ K, N; pratyayakarini D; hum hum\ K, N; hum hum, D;
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bhutatrasani\ corr.; bhutatrdsani K, N; bhutatrdsani D; paramasiddha-
yogesvari\ K, N; paramasiddhayogesvari D; svdhd K; svdha -7-N; §33
°ndse\ corr.; tase K; suvire] K, N; suvire D; cakravartiniye] K, N; 
cakravartini D; phat- K; phat -6- N; pha t- - D; vaksyate] K, N; vaksate 
D; asyagamasyayam] K, N; esyagamasyoyam D; ante] K, N; ant a D; kdrya\ 
K, N; kdryd D; bhavandkramah — K; bhavandkramah -7-N; 
bhavandkramah -  D; v.60a °yamkard\ K, N; yekara D; v.64cd viliye K,
N; viliye D; v.67b tryaksarani\ K, N; tryeksaram D; v.67d tryaksarai!p\ K, 
N; tryeksaraih D; §36 balini\ N, D; bali K; purvakams\ corr.; purvakam 
codd.; v.68cd eta] K, N; *D; grahahettt\ N, D; grahetu K; §37 mantrah] 
K, D; mantra N; bandha 2] K, N; (ve?)dha 2 D; §38 acamanddikam\ 
codd., Kpc; dcam(a)nadikam K(del); §39 upadhaukayed\ codd., Kpc; 
upadhau(pa)kaye(*)dK(del); matikramatha] codd.; md*-tikramatha K; 
prayacchantu-^ matikramatha N(faint); hum huni\ K, N; hum hum D;
§40 nyunadhika\ K, N; nyuvadhika D; °vidhi\ codd., Kpc; vidhi K(add); 
patheri\ K, N; pat he D; cittam sreyah] K, N; citta sreyam D; yogasuddhah] 
K, N; yogasuddha D; tac] K, N; ta D; pravesayet- K; pravesayet -7- N;
§41 utthayd\ K, N; utsthaya D; yogi] K, N; yogi D; misritayd] K, N; 
misritayo D; vdgomayamisritaya] codd., K(add); dniya] N, D; a(li)ya 
K(del); §42 puspadyaih] K, N; puspadyais D; vamakarend\ codd., Kpc; 
vam(arnn)akarena K(del); hrdayopahrdaya0] K, N; hrdayo*daya D; 
°dikpald°] K, N; digpala0 D; °gatam\ codd., Kpc; (ga)gatam K(del); 
devatacakrani\ corr.; devatacakramm codd.; §45 nyunddhika\ K, N; 
nyunadhika D; tadanu] codd.; tadanu Kac and Kpc2; kamaldvarta\ 
codd.; kam(d)ldvarta K(del); tan] K, N; tat D; uhaniyah— K; uhaniyah 
-7-N; uhaniyah — - D; §46 tu] codd.; (svu) tu D(correction mark); 
vajravdrdhi\ K, N; vajravarahi D; °bimbam\ K, N; bimba D; °prsthe] K, 
N; prstha D; §47 tryaksarenastapadamantrend\ codd.; §48 Kpc (ditto.); 
tryaksare(ndstapadamantre)nastapada~ K(del); grhitend\ K, N; hrhitena D 
(haplo.); §49 tanmadhye] K, N; tatmadhye D; °sobhitdni\ K, N; sobhitam 
D; etasyai] K, N; yetasyai D; °rupena\ K, N; rupena D; tryaksarena\ K, N; 
tryaksarana D; tricchotikdbhir*] N; tricchotikdbhi K, D; §51 akulam 
devim\ K, N; akula devi D; juhuyad ity] corr.; juhuyad iti K; juhuyadi N; 
juhuydt iti D; homavidhih -  K; homavidhih -7- N; homavidhih -4- D;
§52 bahir] K; bahi N, D; gatveti -  K; gatveti -4- N; gatveti -  D; v.71 
pracyam udicyam] K, N; prdcya m mudicyam D; dnvitaydm] K; 
d(nv?)itdydm N; andhitayam D; subhisanarri\ K, N; subhisanas D; v.74 
konakesu\ codd., Kpc (ditto.); kona(kona)kesu K(del); catursu] K; catusu
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N, D; kramäc chmasänäni] corr.; kramät smasänäni codd.; amüni\ N; 
amuni K, D; v.75 attatta\ K, N; attatta D; °kâram\ codd., Dpc; (kâ)ram 
D(add); v.76c ïsâna\ codd., Kpc; Kac(del); (isâ)na1£(gAàz)\ 
vaisvänard] K, N; vaisvänala D; v.77 nagas tu] K; nägam tu N; nâgam tu 
D; hulur] K, N; hulu D; v.78 °marïcigauram] K, N; maricigoram D; 
°dosäh] K, N; dosoh D; samäptam -  K; samäptam N; samäptam D.



Appendix: Summary o f Sadhanas 

in the Guhyasamayasadhanamald

The following summary of the contents of the Guhyasamayasadhanamald 
(GSS) provides a brief description of each sadhana and notes witnesses and 
publications where I am aware of them. I also give the reference to the work 
in BBK. A list of contents of the GSS (with citations) may also be found 
in Dhih I (Review of Rare Buddhist Texts, Sarnath: 7-41). For references 
to further discussions of the sadhanas, see the index.

g s s i  Vajrayoginimukhagama (Oral Transmission ofVajrayogint) by 
Indrabhuti1

The sadhana begins with a benedictory sloka and proceeds with the prepa
rations upon rising, including a mantra bath (mantrasndnam). The empti
ness mantras follow, and the sudden self-generation of ardhaparyanka-pose 
Vajravarahl at the navel. Her mantra is visualized whirling and blazing in 
her sex and is supplied in a mantra extraction (mantroddharah). This is fol
lowed by an external worship (parvapuja) and ten traditional frame verses 
on the topics of secrecy, transgressive discipline, Yogacara metaphysics, the 
success of the practice, and the guru. The bulk of this text (up to and includ
ing the mantra extraction, but excepting the concluding worship and frame- 
verses) is the same as the Vajravarahisadhana (GSS2) by Luylpada. The 
only commentarial text in the collection (GSS40) is a loose collection of

1 W itn e s s e s :  G S S  K  ( th e  fo l ia t io n  in  K  is f. 2 7 9 V I  —> f. 2 7 i r - v  —■> f. 8 0  —» f. 4 ^ ) ,  

N m —3VI, D ivi-3 v6; cf. G S S 2 ;  Yum skor in  w h ic h  Sahara is g iv e n  as th e  a u th o r  

( T o h  1545, O t a  2253, B B K : 275); srl- Vajrayoginirahasya-karndkarnamukhamukha 

I A S W R  M B B - I I I - 1 3  (B B K : 2 8 2 ) . T o k y o  U n iv e r s i t y  L ib ra ry  3 0 7  ( “Mrtasuga- 

tiniyojana and Other Texts”); th is  m s . a t tr ib u te s  th e  w o r k  to  Sris'abarapada, as 

d o e s  th e  T ib e t a n  tr a n s la t io n  a b o v e .
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glosses upon Indrabhuti’s text, including his parvapujd and final verses. 
The work probably owes its title to its emphasis upon the role of the trans
mission lineage in the opening verse (K279V1) and the concluding line 
(K4r4): srivajrayoginirahasyam karnat karnam mukhdn mukham.

GSS2 Vajravarahisddhana by Luyipada2
The text is nearly identical to GSSi until the end of the mantra extraction. 
The ritual injunctions then include a puja and the offering of transgressive 
substances to a two-armed, alidha-stance Vajravarahl. The sadhana ends 
with the promise of siddhi, and external food offerings as the bali.

GSS3 Vajravarahisddhana by Advayavajra?
The work begins with the standard preliminaries and bodhisattva prepa
rations. Following the emptiness mantras, the cosmos is visualized with 
Meru and the temple palace, and the circle of protection is installed. The 
self-generation through the sequence of awakenings is of a two-armed, 
pratyalidha-stance Vajravarahl within the fivefold mandala. The following 
prescriptions include the entry of the knowledge circle, armoring, mantras, 
and a concluding bali. GSS3 is almost identical to GSS31, except that the 
latter has an extended bali section.

GSS4 Samksiptavajravarahisadhana (Brief Vajravarahi Sadhana) by 
Vilasavajra(?f

Brief prescriptions cover the preliminaries, bodhisattva preparations, awak
enings, visualization of the cremation grounds, and the self-generation in 
that place of a two-armed pratyalidha-stance Vajravarahl. After worship, 
the yogin-as-goddess puts on the armor with the armoring mantras, sum

2 Witnesses: GSS K (the foliation in K is f. 4r$ —> f. 4V —5► f. o.r-v —» f. nr-v7), 
N3V2-5V3, D3v6-6r7; cf. GSSi. Two authors in the GSS refer to Luyipada: (1) 
Sakyaraksita in the Abhisamayamanjari (GSS5 Sed p.13915, Kz6r4; see ch. 1); and 
(2) Dhyayipada, who refers three times to Luyipada as the source of the teaching 
(GSS34 K i i i v i , Kii5r6, K116V4). Toh. / Ota. -  ?

3 Witnesses: GSS Knv7-i3r6, N5V3-6V5, D6r7~7V4 »  SM217; cf. GSS31. Yum skor 
(BBK: 273-74); Toh 3607, Ota 4429 (SS, BBK: 273-74,463). Edition of the San
skrit text by Meisezahl (1967,1980, with Tibetan text) and Finot (1934: 59-61).

4 Witnesses: GSS Ki3r6-i4vi, N6V5-7V4, D7V4-8V4 «  SM226; Jvalavali 10; Toh
3300; Ota 4122 *  5130 (SS, BBK: 465); Jvalavali 10 (BBK: 493, but erroneously 
recorded as SM3, instead of SM226.); cf. GSS29 «  SM227. For authorship, see 
GSS29 below.
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mons deities, and offers bali with the bali mantra. The heart and auxiliary- 
heart mantras are followed by a concluding yogic meditation. See GSS29 
below in this list for parallels.

GSS5 AbhisamayamanjarV (Flower Cluster o f the Method o f Realization) 
by Sakyaraksita^

The sadhana falls into two main parts. The first portion (K14VI-K33V5) 

describes the entire practice for the self-generation of the thirty-seven-fold 
mandala, from its preliminary prodedures to its closing rites. This includes: 
preliminaries, purification of speech (vagvisuddhih) and skandhas (skandha- 
visuddhih)y bodhisattva preparations, visualization of the cosmos with 
Mount Meru and temple palace, circle of protection, self-generation with 
awakenings of two-armed alidha-sxance Vajravarahl within a thirty-seven- 
deity mandala, armoring, entry of knowledge circle, consecration, tasting

5 Witnesses: GSS Ki4vi-39r2, N7V4~25r6, D8v4-28r8. Toh. 1582. Ota. 2294. A
Sarnath edition (Sed) of the text (attributed to Subhakaragupta) has been pub
lished in Dhih (no. 13 1992: 123-154), and again as a separate booklet with a 
Tibetan edition in the Rare Buddhist Text Series no. 11,1993. References to the 
1992 edition are given in citations in this book, but without noting variants, as 
our manuscript K is the oldest and most reliable witness. The Sarnath edition is 
based on four Sanskrit manuscripts, as follows: the Guhyasamayasadhana-
samgraha (Microfilm Catalog of the Buddhist Mss. Nepal 1981. p.no); the
Ddkiniguhyasamyasadhanamdldtantrardja (a photocopy of a manuscript related
to our ms. D); the Guhyasamayasamgraha (our ms. N); andT the Abhisamaya- 
manjart (IASWR, MBBn-243) described as prdcina newari. There are many por
tions of text in GSS5 that are found in similar or identical form in other sadhanas 
of the GSS and SM, listed as appropriate elsewhere in this book.

6 Mss. K, N, and D all refer to the author as Sakyaraksita (K39r2). The same
colophon appears in the Nepali paper ms. (Sed ms. ̂ ) but reading “Santaraksita,” 
while the colophon to Sed (p. 154) reads “Subhakaragupta,” although the source 
of this reading is unclear. According to BBK (p. 279), different mss. of the 
Tattvajnanasamsiddhi attribute the work to Santaraksita and Subhakaragupta. 
The antiquity of the GSS manuscript K supports the authorship of Sakyaraksita. 
Moreover, Sakyaraksita states that his guru was Abhayakaragupta (see ch. 1), while 
Subhakaragupta was a scholar associated with Jagaddala at the end of the twelfth 
century just before its destruction (Dutt 1962: 378), and probably too young to 
have been Abhayakaragupta’s pupil. Similarly, Santaraksita, the famous abbot of 
bSam yas in the latter eighth century is too early to be associated with Abhaya
karagupta. (For the dating of Santaraksita, see Snellgrove 1987: 366 and 43off., 
Dowman 1985: 233, Dhih on Tattvasamgraha no. 11, pp. 146-57, including notes 

in Hindi upon his authorship, and accounts of his reputed guru, Virupa.)
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of nectar, yogic meditations, mantras, alternative iconography drawn from 
VA (K26r5), correlations with the thirty-seven bodhipaksikadharmas, the 
body mandala (kayamandalam), a bali rite, rituals to be undertaken at dif
ferent times, and finally, the external worship, hand worship, and internal 
oblation (cited in full in the Textual Notes).

The second part of the sadhana (K33v5~K38r4) forms a compendium 
of alternative manifestations of the goddess with their associated mantras 
and ritual applications. These include the ekavira Vajravairocani within 
a fivefold mandala (Oddiyanavinirgatakrama)y ekavira Vajravairocani, two 
forms of Vajraghona, rites associated with a white form of Vajravarahl 
(see GSS38), red warrior-stance VajrayoginI, TrikayavajrayoginI, and 
ardhaparyanka-pose Vajravarahl. The work closes with frame statements 
(K38r-v) in praise of transgressive discipline and the guru, and with a ded
ication of merit.

g s s 6  Raktavajravarahisadhana (Sadhana o f Red Vajravdrdhi)7
The GSS text opens with two sardulavikridita verses of homage to Vajra
varahl and to Cakrasamvara. The text following (*£39 :̂ athdnyam <sam>- 
pravaksyami vdrahyah sadhanottamam) is lifted, with some editing by the 
redactor, from the ADUT (Guhyasamayottamapatala). It describes the visu
alization of a six-armed form of Vajravarahl seated in embrace with 
Cakrasamvara and in the center of a thirteenfold mandala, with a retinue 
of eight goddesses of the petals and four goddesses at the gates. The sadhana 
also prescribes the entry of the knowledge deity, and some mantras. (The 
ADUT provides the mantras for the goddesses of the petals longhand, 
whereas GSS7 gives the formula for the mantra. It also finishes with verses 
on the nature of dharmata absent in the GSS redaction.)

7  Witnesses: GSS K39r2-4or3, N25r6-26r4, D28r8-29r7; ADUT Guhyasamayot
tamapatala ch. 33 (NGMPP E 6 9 5 / 3  f. 1 6 0 V 3 - 1 6 2 V 3 .  Toh 1 541 , Ota. 2 2 8 6  

(Toh/Ota. by Prajnabhadra); from chapter 3 6  of the Tibetan translation of the 

ADUT (Toh 3 6 9 ,  Ota. 1 7 ) .

Herrmann-Pfandt (1997: 21 with n. 40) states that this appears in ADUT ch. 
36 (Lokesh Chandra’s edition pp. 201.7-204.2; iconography pp. 202.1-203.1), 
with the Tibetan translation in Peking Kanjur no. 17, fol.i8oai-b8. She also traces 
this form to the Sn-Vajravarahi-sadhana by Prajnabhadra, Peking bsTan ’gyur 
no. 2286. She goes on to show that the tradition was known to Taranatha in the 
seventeenth century, and that it appears within the nineteenth-century Sa skya 
pa collection by ’Jam dbyangs bio gter dbang po, where the transmission is cred
ited to Virupa (ibid.: 23, with nn. 43, 44).



GSS7 Dvadasabhujavajravarahisadhana8 (Sadhana o f the Twelve-Armed
Vajravarahi) 9

The GSS text redacts from the ADUT'/ Varahyabhyudayatantra, correcting 
the Sanskrit in places and omitting a dozen or more verses. Its starts 
abruptly with the self-generation, omitting the opening two verses from the 
source text praising the work (ADUT ch. 9: athayogampravaksydmi...). 
It prescribes the visualization of an ardhaparyanka-pose, twelve-armed 
Vajravarahl in the midst of an extended forty-one-deity mandala with the 
addition of the four mothers, and with the visualization of therianthropic 
features for the retinue goddesses. It continues with the installation (nydsah) 
for the body mandala, including correlations of the skandhas and ayatanas 
with male deities. There is a brief closing reference to the entry of the 
knowledge deity, consecration, mantras, and a yogic meditation. The text 
in the ADUT is problematic, and its difficulties have been inherited by the 
GSS text. The problem lies in the order in which the mothers—Mamaki, 
Locana, PandaravasinI, and Tara—are listed; this affects the directions they 
occupy, their cihna, and their membership in the respective buddha fam
ilies. A fourteenth-century Tibetan mandala painting (Rossi and Rossi 1993) 
depicts the mandala described in this text (see plate 13).
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8 dvadtisabhujavajravdrdhisddhana\ conj.; vajravarahyddvadasabhujahsadhanam K, 
oddiyanapithadisthitadevisadhanam D (“Sadhana of the Goddess in Oddiyana and 

the Other Power Places [pithas]”). The colophons in D and Kdo not relate directly 
to the colophon to chapter 9 in ADUT (yoginipithasiddhikramanimittanirdesa), 
while the colophon in N is missing due to a missing folio (f. 29).

9 Witnesses: GSS K4or3-43v7, N26r4~28vi incomplete, D29r7~3iv6; ADUT  
Yoginipithasiddhikramanimittanirdesapatala 9 (mss. details ms. A: NGMPP E
695/3 If- 64r6-7iv4) = ch. 12 in Tibetan Toh. 377, Ota. 22, and ADUT 37. The
sadhana is based upon Vardhyabhyudayatantraw. 45ff. (as reconstructed from the
Tibetan translation of this text, and from patala 9 of the ADUT by Professor 
Sanderson, unpublished). For the Tibetan mandala painting reproduced in plate
13 (from Rossi and Rosssi 1993), the accompanying entry by Jane Casey Singer 
(unnumbered sheet) describes it as the “Vajravarahl Abhibhava Mandala” 
(phagmo mnob ’byunggi dkyilJkhor j. Sanderson (annotations to his edition of the 
Vardhyabhyudayatantra, before v. 45) writes “The Sanskrit is evidently another 
mistaken Tibetan reconstruction, the original name, which the Tibetan exactly 
renders, being Varahyabhyudaya.” Singer identifies only the five deities of the 
inner circle; the remainder are identified above in chapter 2.
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Gss8 Vajravârâhyà Gopyahomavidhih10 (Secret Oblation Rite o f
Vajravârâhï)

GSS8 includes oblations and mantras for black-magic rites of subordina
tion, attraction, inciting hatred in a named person, and stunning; it also 
includes desiderative oblations for prosperity and increase of wealth.

GSS9 Vajrayoginïsâdhana (lineage o f Virüpa?)11
This is a short form of a Trikàyavajrayoginï sâdhana but without reference 
to a severed head. The text includes self-generation in a red dharmodayâ, 
mention of two attendants flanking the central goddess, and offerings to 
the center, front, behind, and center again. Apart from a couple of minor 
variants, the text of GSS9 is identical to that of GSS30, except that GSS9 
describes the two attendant goddesses as dàkinïs, where GSS30 appears to 
intend saktis (.saktidvayam\ conj.; sdntadvayam K, sàktadvayam N). The 
same text, under the same tide, in appears in the Sâdhanamâlà (SM234=GSS9) 
following the “dàkinï” recension. The central goddess may be a red form 
of the severed-head Vajrayoginl.

Gssio Guhyavajravilâsinïsâdhana by Sabard2 (Sâdhana o f Secret 
Vajravilâsinï)

A lengthy sâdhana of 152 predominantly sloka verses (verse numbers are 
editorial), prescribing erotico-yogic techniques to be practiced on the basis 
of the self-visualization of Vajravilâsinï and her consort Padmanartesvara 
in the lovely mountainous setting of Manobhanga and Cittavis'ràma. After 
a vasantatilakà verse of homage to Lokanâtha (v. 1), and a sârdülavikrïdita 
verse of homage to Vajravilâsinï (v. 2), Sahara states that he speaks the fol
lowing (sloka) verses through the power of Lokanâtha (v. 3). The body of 
the text is as follows: w. 4-7 describe the bejeweled mountainous setting 
of Manobhanga and Cittavis'ràma where guru Karuna taught [the sâdhana 
of] Vilàsinï, and where “I practiced it with [my consort] Sabari”; w. 8-10 
guarantee siddhis including mahàmudrà; w. 11-16 list those whose physi
cal and ethical qualities disqualify them from practice, and those who qual

10 Witnesses: GSS K44ri~44V5; N has missing folios until the final lines of the 
sâdhana (f. 3or2), D31V6 omits the sâdhana. Toh/Ota.-?

11 Witnesses: GSS K44V5~45r6, N3or2-30v2, D3iv6-32r7;»GSS30«SM234. For 
authorship, see Nihom (1992: 226). Toh./Ota.-?

12 Witnesses: GSS K45r5~53V4, N30V2-36V7, D32r7~39r2; Jvàlâvalï no. 2 (BBK: 

493); Dhih no. 17 pp.5-17. Toh./Ota.-?
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ify; w. 17-24 prescribe preliminaries: the site of a fragrant cave or glade in 
which the sadhaka and consort wash themselves, rub their bodies with fra
grant flowers, put on eye liner and hair oil, adorn their naked bodies so that 
they resemble Padmanartesvara and his consort, and then make love as 
long as the mind is not disturbed; w. 25-29 give times for the worship of 
the goddess (four times per month, etc.), to be done in a well-lit place so 
that the details of the body are illuminated, abandoning negative states, shy
ness, or inhibition for the attainment of mahamudra; w. 30-32 prescribe 
the positioning of the sadhaka with his consort modeled on the poses of 
the deities; w. 33-36 prescribe preparatory rites: the yogin draws a circle 
on his consort’s dharmodaya-yantra using saffron and red-sandal, and 
within that, a dharmodaya triangle enscribed with the [five-syllabled] mantra 
(to be taught in the mantra extraction below), he then offers a flower, prac
tices the four brahmaviharas, and meditates on emptiness; w . 37-38 pre
scribe the armoring with the five-syllabled mantra on the sadhaka’s body; 
w. 38-45 give the visualization of a blazing dharmodaya into which the 
whole world is seen to dissolve; w . 46-53 prescribe the visualization of the 
sadhaka’s consort as VajravilasinI in sexual play; w. 54-62 prescribe the 
visualization of the sadhaka as Padmanartesvara in sexual play; w. 63-64 
describe the fusion of the three worlds into an ocean of blood, with the 
sadhaka playing with the goddess in the center in the bliss of great passion; 
w . 65-66 give the consecration of the self-generated couple; w . 67-73 
detail the rites of worship, i.e., worship of the mandala (while uttering the 
mantra and the goddess’s name), of the guhya-mandala with flowers, fruit, 
etc., of the sadhaka’s own penis (which has been fondled and is erect, 
svaklyam kulisam ... lalitonnatam), of the goddess’ mantra, and of the parts 
of the consort’s and the sadhaka’s own body by waving incense; w. 74-79 
describe how the couple offer betel, etc., and recite loving verses to each 
other; w . 80-92 prescribe the embrace and practice of the navapuspi (nine 
kinds of sexual play) with the arising of sahajananda; w. 93—95 describe the 
pervasion of the world with rays (from lovemaking) and the propitiation 
of deities with sexual fluid (golakam); w .9 6-100 give an explicit descrip
tion of the lovemaking, which is accompanied by the yogin’s visualization 
that he plays with the goddess VilasinI; this includes a yogic meditation of 
his body as empty; w. 102—9 describe the pendulum recitation (dolajapah), 
a yogic meditation in which the couple is in union, each imagining the five 
blazing syllables of Vilasinl’s mantra circulating through their bodies. The 
syllables start on the vidyas sex, enter the male via his penis, exit through 
his nostril, enter the vidya via her nostril and again pass into her sex. The
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mantra is recited up to five hundred times as it revolves through the bod
ies united in lovemaking. The recitation results in the fusion of nada and 
bindu; it is followed by a repeated “mutual sucking” of the male and female 
sex; w. 110-18 prescribe the visualization of the “fusion of the identities” 
of the couple and the entire world in the lovemaking (atmamelakah) with 
the result that the defilements are cut off, all klesas are burnt up, and every
thing is dissolved into the ocean of awakening with the end of conceptu
alization; w. 119-20 describe how the female consort does the practice on 
the yogin, making the mandala on his penis and practicing the meditation 
and mantra recitation as described; w. 121-22 enjoin that the couple abide 
outside this meditation as Nartesvara and Vilasini and recite the mantra; 
w. 115-28 give prescriptions for practice when no male/female consort is 
available; w. 129-37 giye the mantroddhara for the five-syllabled mantra (em 
nlim rim rum blim) and the ball mantra to be recited while making the ball 
offering; w. 138-51 comprise various frame verses praising the practice, 
guaranteeing mahamudra in twelve years, warning against undertaking the 
practice with illicit passion, prescribing secrecy, naming the teachers of the 
practice as Lokanatha (v. 146) and Karuna (v. 147), and advocating passion 
to destroy passion; v. 152 is a benediction, and is followed by the colophon.

gssii Vajravdrdhisadhana by Umdpatideva1̂
See chapter 3 for a study of the sadhana and above for an edition and trans
lation, with textual notes.

13 Witnesses: GSS K53v4-7iri (Bodleian reference: ms. Sansk c.16 (R)), N36V7- 

50V2, D39r3~52v8; Toh 1581, Ota 2292, NOO292 (BBK: 279, 287); cf. Toh 1584, 

Ota. 2293.

The author’s name in the Tibetan is transliterated as *Umapatidatta (BBK: 
279): s'ri U ma pa ti dattahi shabs. The Tibetan colophon to GSS11 (Toh 1581/Ota 
2292, N  (T) 292. Bodleian Tibetan blockbooks a.68, vol. 24, pp. 32-49) states that 
the sadhana was translated by Vaglsvaragupta with Locchava (Lo tsa ba) Chos rab 
(i.e., Rwa Chos rab), and written by “One who has the lineage of the instructions 
of Virupa, s'ri Umapatidatta” (p. 49.7). The only other work known to be by this 
author is Umapatidatta s Vajrayogini mandalavidhi-nama (Toh. 1581, Bodleian 

Tibetan blockbooks a.68, vol. 24, pp. 96-135), translated by the same translators. 
In total, Rwa Chos rab translated two texts in the bKa’ ’gyur and ten in the bsTan 
’gyur. Vaglsvaragupta translated a total of four texts with Rwa Chos rab, includ
ing the two by Umapatidatta.
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GSS12 Oddiyanavinirgatavajrayoginisadhana^ (Vajrayogini Sadhana 
from Oddiyana)

The text starts with the visualization of the cosmos with Mount Sumeru 
and is followed by the self-generation of the red two-armed Vajravarahl in 
urdhvapada pose in the center of the fivefold mandala. It supplies heart and 
auxiliary-heart mantras (although SM225 gives only the latter). GSS12 
(K71V1) and SM225 both share padas from the textual tradition of the YSCT 
(SM225 p. 469, dakinim tu tatha lamdm... cf. GSS11 v. 38a, with Textual 
Note). The Zrpadaftom GSS12 (K7K6: tarjayantidisahsarvddustatarjana- 
vajrika) is also attested in the visualization of warrior-stance Vajravarahl 
(GSS4 K13V2, reading accusatives).

GSS13 Vajrayoginimatena Gopyahomavidhi (Secret Oblation Rite 
According to the System o f Vajrayogini) by Buddhadatta15 

The text prescribes the generation of a red fire deity from ram in a trian
gular fire pit (he is four-armed, making the “fearless gesture” (abhaya- 
mudra), and holding a pitcher, a firebrand, and a rosary; he is then merged 
with the knowledge deity. There follow oblations of transgressive sub
stances, the recitation of mantras, and the worship of Vajrayogini with her 
mandala retinue in the center of the fire. The text explains the different sub
stances to be offered for rites of different kinds and concludes with the 
mandala cakra entering the practitioner’s body, bali offerings, a supreme 
worship (lokottarapujd), and the request for siddhi. Two frame verses guar
antee siddhi and mahamudra.

GSS14 Pradipahutividhi (Glorious[ly Elucidated] Oblation Rite) by 
Indrab hutifr

The thirty-seven (unnumbered) verses are ascribed in the colophon to

14 Witnesses: GSS Y c j u i - j i y x ,  N50v3-5ir3, D52v8-53r8*SM225 (sri-Odiyanavajra- 
pithavinirgata-urddhvapadavajravdrahisadhana); Toh 3299, Ota 4121*5129 (BBK: 
465); cf. GSS5 (Sed p.14816, K33V6-341:).

15 Witnesses: GSS K7iv2~72r6, N5ir3-5iv4, D53r8~54r2; Toh 1556, Ota 2264 (BBK: 
278). This is the sixth of the Six Texts ofVajravarahi. A passage in the Blue Annals 
(pp. 393-97) describes how Buddhadatta came to compose the sri-Vajrayogini- 
homavidhu A layman receives initiation of Paindapatika and then requests that 
he write down the sri-Tattvajnanasiddhi, the Sarvarthasiddhi-sadhana-nama, and 
the sri-Vajrayoginihomavidhi. The guru refuses, but permits his nephew Buddha
datta to write down the Vajrayoginihomavidhi.

16 Witnesses: GSS K72r6~74vi, N5iv4-53r7, D54r2~55v5. Toh, Ota.-?
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Indrabhuti and, in the opening verse, to his lineage (Ky2r6). There are two 
further references to the doctrine (matam) of “King Indrabhuti” (v. 16 
K73r4, v. 35 ^4x5). The meter is mainly anustubh with two verses in upajati 
and two in sragdhard. The text describes the preparation of the firepit, its 
shape depending on the rite (v. 5), the drawing down of the knowledge 
deity into the middle of the firepit (v. 6), and the visualization of the fire 
deity as a young man, colored red and mounted on a goat (cf. SM36, where 
a red Avalokitesvara is seated on two rams). The fire deity is seen as four
armed, making the varadamudra, with a rosary, a pot (kamandalu), and a 
firebrand (w. 7-8). The following verses enjoin offerings of wood, etc., to 
be made into the fire to the chosen deity (Vajrayoginl) in the heart of the 
fire-deity (w. 9-11), also a hand worship (v. 12), the recitation of mantras, 
and various oblations (w. 13-15). The author then comments upon the 
method of the ritual (w. 16-33) an<i concludes with dedications of merit 
(w. 34-37).

GSS15 Sarvarthasiddhisadhana (Sadhana for [Gaining] Siddhi in All 
Things) by Advayavajra}7 

The text opens with a bali offering and prescribes the generation from hrih 
of a hog-faced wrathful Vajravarahl in the alidha stance (Vajraghona). This 
is followed by the entry of the knowledge deity and rites of worship for 
Vajrayoginl to preside.

g s s i 6  Trayodasdtmikavajraddkinivajravdrahisadhana18 (Sadhana o f the 
Thirteenfold Vajradakini-Vajravardht) (in the lineage ofAdvaya- 
vajra?)l<)

The text opens with seven verses praising Vajravarahl and stating that the

17 Witnesses: GSS K74VI-75VI, N53r7-54r3, Toh 1552, Ota 2260 (BBK: 
278). This is the second of the Six Texts of Vajravarahl Cf. GSS18; GSS5 (Sed 
p.1493, K34r4). A translation of the self-visualizaton section from the Sarvartha- 
siddhisadhana appears in the Rin ’byung brgya rtsa (Willson and Brauen 2000: 
259), with some slight differences. Another sadhana with a similar name appears 
in the bsTan-’gyur, Vajravdrahikalpasarvarthasiddhisadhana (Toh 1578, Ota 
3610).

18 trayodas'atmikd\ D; trayodasatmika K, N.
19 Witnesses: GSS K75vi-82r5, N54r3-59V2, D56r9-6iv7. Sanderson (1997: per

sonal communication) notes that the source for this sadhana is ADUT patala 56 
(NGMPP, E 695/3 ff  220V3-222r3: hrdayamantrakavacau devya hrdayabhavana- 
patalah). Toh 1595, Ota. 2306.



AP P E N D I X :  S UMMARY OF S A D H AN AS 365

sadhana was taught by the lord in the Laksabhidhanatantra, on Mount 
Manobhanga/Cittavis'rama. The visualization is of a six-armed warrior- 
stance Vajravarahl and her generation from the thirteen syllables of the 
Vajravarahi/Vajrayogini heart mantra. The sequence of the prescriptions 
in the text is as follows: preliminaries (» GSS3/GSS31) ending with a bodhi- 
sattva vow, armoring, circle of protection, temple palace (mahavimana) 
surrounded by cremation grounds (with a short description of the crema
tion grounds drawing on SUT), visualization of the thirteen-syllabled 
mantra as the thirteenfold mandala, the generation through awakenings of 
Vajravarahl in iconographic form surrounded by Vajradakini goddesses 
produced from syllables, the worship of the goddesses with imaginary offer
ings, entry of knowledge deities, armoring, praise, and bodhisattva vow, 
sevenfold worship with the recitation of flower-offering mantras followed 
by another bodhisattva vow, emptiness mantras with nonabiding, the rep
etition of the installation of the circle of protection and the subsequent 
visualization of Vajravarahl produced suddenly with the mandala retinue 
placed on points on the body, worship, the tasting of nectar, external bali 
offerings, another bodhisattva vow, concluding verses possibly by 
Advayavajra, and dedication of merit.

This sadhana combines several important themes. In its preparatory 
stages, it describes the cremation grounds in detail, as well as prescribing 
the visualization of a palace (vimanah/m). The erotic overtones of the 
sadhana may be associated with the fact that the sadhana was supposedly 
taught by the Buddha in the location of Mount Manobhanga and the pavil
ion, Cittavis'rama, a place associated with erotic manifestations of Vajra- 
yoginl. The structure of the sadhana is also unusual. The mandala is first 
produced through an externalization of the thirteen syllables of the deity's 
mantra. This is then intensified by its transformation from mantric to 
iconographic form. The emanation of the iconographic mandala is then 
repeated in a completion-stage practice, by self-generating it “all at once” 
(jhatiti), thus indicating the sadhaka’s complete integration of the external 
forms within himself. Finally, the mantra syllables of which the dakini god
desses are representations are placed upon his body in a short body 
mandala, thus internalizing the mandala back into the body of the yogin. 
Every step in this process includes an armoring, and the sadhana therefore 
includes far more armor sections than is normal. This may be related to the 
fact that its central form of six-armed Vajradakini-Vajravarahl seems to 
have emerged from the form of the armor goddess, Vajravarahl.
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GSS17 Urdhvapadasuklavajrayoginisadhana20 (Sadhana o f White
Vajrayogini with Foot Raised)

In a deserted cemetery, the sadhaka is to generate the raised-foot-pose 
Vajrayogini from a white syllable am. This short text also provides mantras 
for the jap a, and a bali offering.

g s s i8 Vajravarahikalpa21 (Vajravardhi Ritual)
After an initial bali offering, the text prescribes the self-generation of a 
Vajraghona form of Vajravarahl, with an accompanying offering rite for the 
vajrayoginis to preside.

GSS19 Vajrayoginisadhana22 (according to Sabara)2i
The text opens with the self-generation of Vajrayogini through a series of 
awakenings, and the four goddesses of the petals are installed with flower- 
offering mantras. The bhdvana that follows provides iconographic details 
for the visualization and is followed by mantras and a bali mantra for per
formances on specified auspicious days. This may have been the manifes
tation prescribed in *GSS28 (Vajrayoginisadhana), which appears in a string 
of repeated sadhanas, but of which only the latter part of the bali mantra 
survives. The surviving fragment proves to be identical with the bali mantra 
in SM236, a text nearly identical to GSS19. SM236 differs from GSS19 in 
its offering section and in a few variants to the mantras.

GSS20 Vajrayoginisadhana (lineage ofVirupa?)2A
The text covers the self-generation of Trikayavajrayogini with attendant 
goddesses, Vajravairocani (left) and VajravarnanI (right), and prescribes an

20 Witnesses: GSS K82r5~82v5, N59v2-6ori, D6iv7-62r6 «  GSS45. Toh., Ota.-?
21 Witnesses: GSS K82V5-83VI, N6ori-6ovi, D62r6-62V7 *  SM224 (Vajravarahl- 

sadhana); Cf. GSS15; GSS5 (Sed p.1493, K34r4). Toh 3298, Ota 4120 (in SS, BBK: 
465); Toh 1578, Ota 2289 (BBK: 278 sri-Vajravdrdhikalpasarvatha-sadhaka); Toh 
3610, Ota. 4432.

22 Witnesses: K83v-84r, N6ov-6ir, D62v-63r «  SM233 and SM236; Toh 1548, Ota 
2256 (BBK: 276), Yum skor (BBK: 276). Cf. GSS5 Sed p.1516, K35V6; *GSS28.

23 K84r3: siddhasabarapadadesitam (D63r9 is without its usual colophon iti sriguhya- 
samayatantre. ..).

24 Witnesses: GSS K84r4-85r4, N6ir3-62r2, 06319-64^ «  SM232. Close witnesses, 
and the relationship between them, are discussed in chapter 2, namely: SM238 
(for bali mantra), GSS24 and GSS25; and GSS9«GSS30»SM234. I also discuss 
a Sanskrit edition of a text similar to GSS25 by Nihom 1992.
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external puja within a drawn mandala. This is accomplished with four 
offering mantras to the goddesses, to four sites, and to the four bodies of 
the Buddha, with the subsequent utterance of a tripartite root mantra and 
a concluding bali mantra.

GSS21 Vidyadharikramavajrayoginisadhana25 (Vajrayogini Sadhana with 
the Vidyadhari Method) (in the lineage o f Sahara? See GSS23 below) 

The text opens with an emptiness meditation ascribed to the Mahamaya tra
dition (cf. the ndmaksara emptiness meditation in Mahamaya sadhana, SM240 
p. 466). It then supplies a short description of Vidyadhari Vajrayogini, a 
traditional Vajravarahl armoring and a bali mantra drawn from the Mahamaya 
tradition. The ¿¿//mantra is nearly identical to SM249 (mahdmdyatantrasya 
balividhih) but with the addition of bali mantra elements from the Vajra- 
yoginl/Cakrasamvara tradition. The Mahamaya version in SM249 ends with 
two vocatives (om sarvadakini. . .om sarvayogini)y while the GSS version 
contains more “laughing” syllables (ha ha hih) and includes the coercion 
syllables om jah hum varn hoh. The text shares some features of other 
Mahamaya sadhanas, and apart from the general affinity between the 
Vajrayogini tradition and that of Mahamaya, another association may be 
one of Mahamaya s four attendant goddesses, VajradakinI, on the eastern 
petal of the lotus in the Mahamaya mandala. Here, she is a recipient of bali 
offerings in the mantra, and in the white urdhvapada forms of Vajrayogini, 
VajradakinI is the epithet in the heart mantra.

GSS22 Vidyadharikramabhavana26 (Vidyadhari Method Meditation) (in 
the lineage o f Sahara? See GSS23 below)

The bhdvana opens by describing itself as a “Vidyadhari-method meditation”

The Chinnamundavajravarahisadhana by Srimatidevi (Toh. 1554 = GSS24) is 
the third of the Six Texts of Varahl. Chinnamunda texts in the bsTan-’gyur are 
discussed and summarized by de Mallmann (1975: 432 on SM234) and Meisezahl 
(1967), and touched upon by Benard (1994: 18, n.35). BBK refers to: Toh 3301, 
Ota 4123 »  5131 (BBK: 467) also Toh 1547, Ota 2255 (BBK: 276), Yum skor (BBK: 
276). A summarized translation of the Rin ’byung brgya rtsa sadhana of *Chin- 
namunda Vajrayogini (rDo rje mal ’byor ma dbu bead ma) is published by Will
son and Brauen (2000: 260, n. 1), with references.

25 Witnesses: GSS K85r4-86ri, N62r2-62V3, D64r7-64v8; Toh 380, Ota 25 (BBK: 
259). Cf. SM249 (mahdymayatantrasya balividhih); cf. GSS22, GSS23. Cf. Ota. 
4678 (?).

26 Witnesses: K 8 6 r i - 8 7 r i ,  N 6 2 V 3 ~ 6 3 r 7 , D 6 4 V 9 -6 5 V 4 ;  c f GSS21, GSS23. Toh., 
Ota.-? The rite also appears in GSS5 K38ri~5 *  SM235.
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(om siddhih. vidyddharikramabhavand). It has no colophon (ending sim
ply: iti amnayah). Since the previous sadhana (GSS21) ends with a typical 
concluding balividhi and colophon, and the text that follows (GSS23) starts 
with an opening salutation, GSS22 is treated here as a separate text. Its 
contents also follow the standard structure of a sadhana except that it begins 
with a yogic emptiness meditation in which the body is dissolved in stages 
into clear light. See chapter 2 for a description of the “mad observance” 
(unmattacaryd) prescribed in the text and for this text’s relationship to other 
Sabara-based texts.

GSS23 Vidyadhanvajrayoginyaradhanavidhi (Propitiation Rite o f 
Vidyadhari Vajrayogini) according to Sahara27 

The Aradhanavidhi begins with a hagiographical account of Sahara’s 
attempts to achieve a vision of the goddess, her eventual appearance to him 
in her mountainous setting, and her promise to teach a method by which 
even lazy practitioners can achieve a vision of her in six months 
(K87ri-88r2). The text then lists eight teachers in the transmission lineage 
(K88r2, cf. *Siddha-Amnaya p. 10). Finally, it describes five kinds of rite: 
worship, visualization, subjection, bali offering, and accepting a pupil 
(K88r3: atra pujabhavanavasikaranabalisisydnugraha iti pancaprakardh).

27 Witnesses: K87ri-89v6, N63r7~65V3, D65V4-67V8; cf. GSS21, GSS22, GSS10, 
GSS5 Sed p.15311, K38ri, Toh, Ota.-? Cf. * Siddha-Amnaya. Sahara’s lineage is 
only named directly in this Vidyadhari text (GSS23), although the rite in GSS22 
is related to the Aradhanavidhi in Sahara’s lineage in GSS5. There are also simi
larities with the Guhyavajravilasinisadhanaby Sahara (GSS10), such as the moun
tainous location, the wish to obtain a vision of the goddess, the goal of siddhi in 
six months, and the focus on mahamudra (also mentioned in GSS22, K86V2). 
GSS10 may also hint at the hagiography in GSS23 in which the sadhaka loses heart 
and decides that the lord’s promise must be untrue (cf. GSS10 {£53^-4 v. 145: yadi 
candras tatha siiryo bhumau patati siryate /  tathapi lokanathasya nedam vaco mrsd 
bhavei). The * Siddha-Amnaya is similar in structure to GSS23. It opens with a 
verse hagiography of Advayavajra’s life, in the course of which he discovers Sahara 
in the same mountainous location as that described in the GSS Vidyadhari/ 
Guhyavajravilasini texts. After the hagiographical introduction, both texts include 
a succession list and a Vajrayoginl-based ritual. This is followed in the longer 
* Siddha-Amnaya by another succession list, a repeat of its verse hagiography in 
prose, another succession list, and another Vajrayogini rite.
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GSS24 Laksmisadhana28 by Laksmi/Laksminkard?2()
After an opening namaskara, the text describes preliminary preparations 
and the self-generation of TrikayavajrayoginI with attendant goddesses 
VajravairocanI (left) and VajravarnanI (right). An external puja follows, 
with prescriptions for traditional offerings within a drawn mandala accom
panied by offering mantras to the goddesses, to four sites, to the four 
bodies of the Buddha, and ending with the utterance of a tripartite root 
mantra. The number of mantric utterances required for the purvaseva is 
supplied, with the siddhi they achieve. The sadhana ends with a frame 
verse and a concluding bali mantra. This sadhana varies slightly in phras
ing and content from the other TrikayavajrayoginI sadhanas in the GSS, 
as in details of the awakenings, more elaborate external offerings, and the 
purvaseva section. Judging by Benard’s translation of the Tibetan text (1994: 
74—75), the Sanskrit and Tibetan texts diverge only slightly, e.g., the seed- 
syllable hrim (GSS24) appears in my bsTan ’gyur edition as hrih. The offer
ings to the mandala are slightly expanded, and a corrupt passage in the 
Sanskrit describing the fruits of japa is found intact in the Tibetan.

GSS25 Trikayavajrayoginisadhana30 (Sadhana o f Triple-Bodied 
Vajrayogini) by Virupa31 

The text covers the self-generation of TrikayavajrayoginI with attendant

28  Witnesses: K 8 9 v 6 ~ 9 ir 5 ,  N 6 5 V 3 -6 6 V 7 , D 6 7 v 8 - 6 9 r 3 .  This is the second o f the Six 

Texts o f Vajravarahi (Toh. 1554, Ota. 2 2 6 2 ) .  Cf. Benard (1994: 66 & 7 9  n. 14).

29 According to Benard (1994: 66), Laksmi in the title is a reference to the text’s 
author, whom she identifies as Laksminkara. The Tibetan translation of the 
Laksmisadhana (GSS24) appears in the bsTan ’gyur as *Chinnamunda Vajra- 

varahi Sadhana. Its translator bLo ldan shes rab (1059-1109) names the Indian 
author as Srimatidevl. Bernard concludes that since the sadhana is not of the 

deity Laksmi, the title must refer to the author, and that Srimatidevl is therefore 
an epithet of the ninth Laksml/Laksminkara. Laksmlnkaras best-known surviv
ing work in Sanskrit is the Advayasiddhi (ed. Mishra 1995). There are nine works 
attributed to her in the Tibetan bsTan ’gyur (listed by Robinson 1979: 306), 
although her fame rests chiefly upon her transmission of the Six Texts of 
Vajravarahi.

30 °sddhanani\ corr.; ity dryatrikayavajrayogini(pitacchinnamastd)sddhanam K92v6(mg2), 
"pitacchinnamastdsadhanam^A6%ix, ityaryaguhyasamayatantretrikdyavajrayogini- 
citacchinnamastasadhanam D 7or7-8 .

31 Witnesses GSS K 9 K 5 -9 2 V 6 , N66v7~68r3, D69r3~7or8. For close witnesses see 
GSS20. Toh. 1555, Ota. 22 63  (?).

See also Nihom’s article (1992). The Vajrayogini text that Nihom presents
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goddesses VajravairocanI (left) and Vajravarnanl (right); utterance of the 
tripartite japa mantra; an external puja within a drawn mandala, with offer
ing mantras to the goddesses, to four sites, and to the four bodies of the 
Buddha; the subsequent utterance of the tripartite root mantra and a con
cluding ¿¿//mantra (called mulamantralp)\ and finally, a dedication of merit.

GSS26 Pindarthah Sodasaslokas Trikayavajrayoginyah (Sixteen Praise Verses 
of Triple-Bodied Vajrayogini with Essential Meaning) by Virupa?1 

The text opens with four salutations to (1) the Three Jewels, (2) the guru, 
buddha, and bodhisattvas, (3) the vajravildsinis, and (4) the ten krodhas 
with their consorts. This is followed by a brief bali mantra and two intro
ductory praise verses. The sixteen (unnumbered) verses of the stotra praise 
different aspects of Vajrayogini’s inner and outer nature, especially her 
universal aspect as a manifestation of all other goddesses. The stotra ends 
with a praise section of six verses (K94r3—6).

(from a manuscript belonging to J. Locke) is identifiably our GSS25. According 

to Nihom’s edition, Locke’s manuscript differs in a few minor points. For exam
ple, there are a handful of variants and scribal errors, the omission of mantra 
units hüm and phot on a couple of occasions, and some differences in the final 
dedicatory verse. One significant difference is the addition in Locke’s ms. of heart 
and auxiliary-heart mantras. These appear after the worship section with tripar
tite japa mantra, and before the bali mantra (om vajravairocanïye hüm phat 
hrdayamantrah. om vajrayoginïye upahrdyamantrah omkârâdi-àsvdhdntenapüjâyitvâ 
pürvavad visarjayed iti). This is a rather unwelcome addition. No other sâdhanas 
in this set mention these mantras, and the auxiliary-heart mantra is, in any case, 
incomplete. It is followed by the phrase used in GSS5 to explain the formulation 
of the mantras with the sites and to finish the visualization (see ch. 2). I suggest 
that Locke’s manuscript has become contaminated at this point. Some emenda
tions/corrections to Nihom’s edition are desirable in the light of our texts. In 
particular, the flow of blood into Vajrayoginl’s own head should be from avadhütï 
(Nihom 1992: 227, 229). Nihom 1992 n. 37 (kabandhâdavadhrtivartmand nihsrtd 
srgdhdrd) should read kabandhâd avadhütïvartmanâ nihsrtd srgdhdrd.... Other 

conclusions reached in the article should also be revised or elaborated upon in 
the light of the evidence presented by the Guhyasamayasddhanamdld.

32 Witnesses: GSS K92v6~94r6, N68r3-69r3, Dyor8-7ir9; ed. Dhih (no. 2 1986: 
4-5). Cf. Benard (1994: 74) for an English translation from the edition in Dhih. 
The edition in Dhih omits the opening salutations, bali mantra, and two intro
ductory praise verses and, judging by its distinctive colophon, was based on our 
manuscript D or one related to it. Toh., Ota.-?
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GSS27 Trikayavajrayoginistutipranidhana33 (Praise Contemplation o f 
Triple-Bodied Vajrayogini) by VirupaPA 

The opening salutations are identical to GSS26. The text then gives a verse 
description of the iconography of TrikayavajrayoginI and her attendents, 
which is followed by verses supplicating the compassionate goddesses to 
help the humble devotee.

GSS28 Vajrayoginisadhana (incomplete)^
The bulk of the sadhana is lost due to five missing folios in K (ff. 96-100). 
The final folio of the work (f. ioir) contains the concluding bali mantra, 
injunctions to practice on auspicious nights, and the colophon. The final 
injunctions are similar to those in other texts that prescribe the visualiza
tion of a warrior-stance Vajrayogini. The sadhana also appears in a group 
of repeated sadhanas. It is not known whether the missing folios included 
one long work or whether other sadhana(s) may have been lost also.

GSS29 Samksiptavajravarahisadhana:36 (Brief Vajravdraht Sadhana) by 
Vilasavajra37

The opening verse is almost identical to that in SM226/SM227. The text 
then continues parallel to GSS4»SM2i7 except that it prescribes the alidha 
stance with the six signs of observance (mudrds) (rather than the pratyalidha 
stance as in GSS4, with no mention of the mudras), and it omits the armor
ing and summoning of deities and bali offering.

33 trikdyavajrayoginistutipranidhdna\ corr.; trikdyavajrayoginyah stutipranidhanam 
codd.

34  Witnesses: GSS K 9 4 r 6 - 9 5 v 6 ,  N 6 9 r 6 ~ 7 0 v 2 ,  D 7 1 V 4 -7 2 V 7 . The authors name has 
been added by a second hand in the oldest manuscript (K 95V 7) and is included 
in N  and D .  Toh., Ota.-?

35 Witnesses: Kioiri-2; cf. GSS19, GSS5 (Sed p.15113, K36r4), SM236.
36 Witnesses: GSS Kioir2-i02ri, N7or2-7ir4, D72V8-73V2 *  SM227, Jvalavalino.

n  (Vajravardhtsadhanakalpa); Toh 3300; Ota 4122*5130 (SS, BBK: 465); cf. 
GSS4*SM226.

37 Tribe (1994) has distinguished Vilasavajra, author of this tan trie sadhana, from 
the mid to late eighth-century yogatantra exegete of the same name. A discussion
of the two authors appears in Tribe’s introduction to his doctoral thesis on the
Ndmamantrdrthdvalokini commentary to the Aryamanjusrindmasamgiti by the 
earlier Vilasavajra (sometimes also called “Lilavajra” and occassionally confused 
with an eleventh-century “Lalitavajra,” disciple of Maitripa, Tilopa, and Naropa). 
Tribe records that he was teacher to Buddhajnana/Jnanapada (a pupil of Hari-
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GSS31 Vajravdrdhisadhana39
The work is nearly identical to GSS3 except for an opening namaskara and 
an additional balipujd.

GSS32 Binducudamanir ndma svddhisthanakramah
(Self-Consecration Method Known As the Crest Jewel o f the Drop) 
by SahajdvalokanasamddhivajraAQ 

This is the first of three svddhisthdna (self-consecration) method sadhanas 
in the GSS collection (GSS32, GSS33, and GSS34). The set is unusual in 
a number of ways. All three sadhanas focus upon the male deity 
Cakrasamvara as well as his consort, Vajrayoginl/Vajravarahl. Both deities 
are visualized as drops (bindus) within the sadhaka’s body, which is visu
alized as a skeleton-arch (karankatoranam) located in the midst of the cre
mation grounds. The meditations espoused are often obscure, based on 
the visualization of the deities-as-drops produced from the syllables of the 
salutation (namah srivajrayogini): their fusion in yogic meditations is pro
ductive of great bliss. The visualization of iconic forms are sited on/in the 
sexual organs and often involve deities not mentioned elsewhere in the 
VajrayoginI corpus. The vocabulary of the sadhanas shows the influence of 
Hevajratantra systems in some of its citations and terminology, e.g., 
bola=vajra (penis); kakkola=padma (vagina), cf. HT2.3.53fif. Synonyms are

GSS30 Vajrayoginisadhana38 See abovey GSSp.

bhadra, founder o f the eponymous Jnanapada tradition o f Guhyasamajatantra 
exegesis in the eighth century), and that he also has a tenuous connection with 

the early Indrabhuti lineage in that he may be linked to the translator rMa Rin 

chen mchog, “known to be one o f the first six or seven Tibetans ordained at 

bSam-yas by Santaraksita (779 c.E.)” (ibid.). Another work sometimes attributed 

to the earlier commentator, but which Tribe considers to be more likely that o f  

the later author, is the Mahatilakakrama (Toh 1290). Tribe states that it is “placed 

in the Hevajratantra section o f the bsTan-’gyur... concerned with completion 

stage practices.” Vilasavajra is hailed as guru by Sahajavalokanasamadhivajra, 

author o f the first Svadhisthana text (GSS32).

38 Witnesses: Ki02ri-i02v2, N 7ir4-7iv4, Dy^v2-y4r2 »  GSS9 «  SM234. Toh., 

Ota.-?

39 Witnesses: G S S  K 102V 3-104V 5, N 71 V 4 -7 3 V I, D 7 4 r 2 ~ 7 5 v 8  *  G S S 3  »  S M 2 1 7 , Toh. 

1542, Ota 2 2 8 7  (BBK: 2 7 4 ) ,  Yum skor (BBK: 2 7 3 - 7 4 ) .  C f . Toh. 3 6 0 7 ,  Ota. 4 4 2 9 ;  

Meisezahl ( 1 9 6 7 ,1 9 8 0 ) .

4 0  W itn e s s e s :  K 104 V 6 -1 0 6 V 5 , N 7 3 V I -7 4 V 7 , D 7 $ v 8 -7 7 r 8 ;  cf . G S S 3 3 , G S S 3 4 .
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often found for mahdsukham (e.g., urusdtam, mahdsdtam, sarman), as well 
as for VajrayoginI (e.g., Sarustrï, Sahajànganà, SuruyoginI, PaviyoginI, 
Vyàdhàmayoginï). The development of the svddhisthdna wing of the 
kdpdlika movement requires further research. Isaacson (in his unpublished 
annotations to the Hevajrasekaprakriyd 1996) explores its textual prove
nance. He refers to the Pancakrama (chapter 3 of Svâdhisthànakrama:), 
which provides the backdrop to the yoginltantra practices and to yoginl- 
tantra exegetes, such as Advayavajra (e.g., in the Advayavajrasamgraha: 
Pancatathdgatamudrdvivarana, Caturmudrdniscaya, and Amanasikdrd- 
dhdra:), Laksmlnkarâ (in Advayasiddbi in Guhyàdyastasiddhisamgraha Rare 
Buddhist Texts no. 1, Sarnath, 1987 pp. 162-63), Abhayâkaragupta (in 
Buddhakapàlatantra), and Padmavajra (in Guhyasiddhih 4.61). Typical ref
erences to svddhisthdna refer to its completion methodology, its incon
ceivability, and its rejection of ritual, including dïksà, homay mantras, and 
special days for observance.41 Isaacson (1998: personal communication) has 
also pointed to the connection between svddhisthdna practices and the late 
tantric methodology of the Vasantatilakdy which also deals with internal
ized yogic practice (Vasanta/ Heruka as a drop in the heart merges with 
Tilakà/Varàhï, a drop in the navel or sex, nirmdnacakra), but whereas the 
Vasantatilakâ practices are internal and relate mainly to the movement of 
drops between the heart and navel, the emphasis in the GSS texts is upon 
the locus of the sex organs and the generation of sexual passion, either in 
practice with a consort or imaginally.42

41 See SUT ch. 21, w . 6ff; Pancakrama (ch. 3, v. 45): sarvapujamparityajya guru- 
pujam samarabhet /  tena tustena tal labhyam sarvajnajnanam uttamam (also cited 

SUT ch. 33, v. 2 7 );  YSCT (ch. 12, v. 1): na raksanlyam na bhaksaniyam na 
mandaleyam, na ca mandalam ca /  na mantrajdpo na tapo na homah samasatas 
cittasamajarupi; ch. 15 (Ajv): nakaryam vidyate kimcit/ nacintyam vidyate sada /  

nabhaksam vidyate kimcit navacyamyac chubhasubham / .. .  iti samcintya yogatma 
sarvamudramantravarjitam simhavad vicaret virah sarvasdparipurakah; Aryadeva’s 

Svadhisthanaprabheda (Dhih vol. 10, pp. 2 0 - 2 4 ,  v- 7 ) : ndtra saucam na niyamo 
na tapo na ca duskaram /  aduskarair aniyamaih sukhair harsais ca sidhyati. Cf. 

Varahyabhyudayatantra w . 4 - 5 .

42 In terms o f dating such practices, Isaacson (ibid.) notes that Abhayakaragupta was 

aware o f the method, and refers to it in his commentary to the Buddhakapala- 
tantra. There is also a reference to vasantatilaka in the Samputodbhavatantra 
(6.2.1ft), here referring to the fusion o f two drops (Tilaka/Nairatmya in the navel, 

with V a s a n t a / t h e  “unsounded syllable” andhatam bijam, in the heart).
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GSS32 starts with three namaskdra verses. The first lauds the non- 
discriminatory mind “without rememberance and recollections” (asmrti- 
manasikara); the second salutes the supreme Binduraja; the third 
acknowledges the teacher Vilasavajra. The sadhana is divided into three 
“teachings” (upadesah). The first upadesa states that in the svadhisthana- 
method practice (svadhisthanakramayoge), there is no necessity for place, 
time, or purification in rites of the mandala, or for oblation with mantric 
utterances. It prescribes the contemplation of the Binduraja within the 
dharmodaya on the sex organ (nirmdndbjam). The second upadesa pre
scribes the cultivation of passion (anuragam) in obscure Sanskrit (includ
ing a verse also found in HT1.9.19). The third upadesa describes the 
internalization of sites and places, the generation of Vajravarahl from hum 
in the navel, her contemplation as a bindu moving along the internal chan
nels, her embrace with Heruka, and the bliss (satam) of the union of the 
vagina (kakkolah) and penis (bolah).

GSS33 Paramagambhirakarankatoranakramavajrayoginisadhanasva-
dhisthanakramaAi (Self-Consecration Method Vajrayogini Sadhana 
with the Supremely Profound Method o f the Skeleton Arch)

The sadhana is divided into profound (gambhira) expositions of the gen
eration (utpattih) and completion (utpannah) stages, with a teaching 
(uddesah) and a detailed teaching (nirdesah) upon each.

1. gambhirotpattikrama-uddesah: The written syllables sri-va-jra-yo-gi-ni 
produce the shape of a skeleton arch. From the syllables na-ma, the yogin 
visualizes himself in its center as Cakresa (Cakrasamvara) in union with 
Paviyogini (pavi = vajra). From the sexual yoga arise two throbbing bindus 
that fuse together. This gives rise to the armor goddesses produced from 
syllables sri-va-jra-yo, the first called VyadhamayoginI (vyadhama = vajra), 
with YaminI, Mohani, etc.

2. gambhirotpattikramanirdesah: The divine couple produced from na- 
ma are seen inside the temple of the skeleton arch. The Cakrasamvara/ 
Vajravarahl mandala of kdpalikago&s surrounding the central deity (called

43 Witnesses: GSS K io6v5-m r4, 'Ny4vy-ySr^, D77r8-8ov9. Toh 1568, Ota. 2276 

“ Kankalatalasadhana attributed to Darikapa.” I thank Dr. Isaacson for noting the 

Tibetan translation (he adds that the Tibetan text is similar to GSS34, but with 

added material at the end, possibly from Toh 1569, which may be a commentary 

on 1568 by Kumarabodhi).
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here Jnanasdgara) is visualized on the erect penis, which “whirls intensely” 
in the vagina.

3. utpannakrama-uddesah: The syllables na-ma are internalized yogic 
drops; this introduces four yogas that describe the two bindus moving 
through the body creating great bliss (urusatam, mahasatam., sarman). The 
yogas describe different samadhh, in which VajrayoginI is denoted by syn
onyms (Sarustri, Sahajangana, SuruyoginI, PaviyoginI, Vyadhamayogini).

4. The final section of the sadhana describes a kumdrtpuja. (It quotes 
Saraha in an apabhramsawttse, part of which appears also in the HT2.4.67.)

GSS34 Paramagambhlropadeso^ Vajrayoginydh Karankatoranakramah 
Svadhisthanam (Supremely Profound Teaching: Self Consecration 
As Skeleton-Arch Method ofVajrayogini) by Dhyayipada45 

The author acknowledges that the work is written by the grace of Luylpada, 
and through the power of self-consecration (K i i i v i : luyipadaprasadena 
svadhisthanabalena cd) and later ascribes a bhavand to Luylpada (K ii5r6). 

He cites many verses from other sources, referring by name to the sri- 
Hevajradvikalparaja (K ii4r3), Sahajanirdesa (K114V2), and Caturmudran- 
vaya (Kii5r4) (none of which are listed in BBK although a Sahajasiddhi by 
Domblheruka is given on p. 351, and a Caturmudraniscaya by Nagarjuna 
on pp. 352, 358). He refers also to the Tattvajndnasamsiddhi-svddhistana- 
krama (BBK: 277 , now published). The opening sardulavikriditave.rse is a 
homage to Vyadhamas'rlyogini. Its (perhaps willfully?) corrupt Sanskrit is 
followed by the author’s claim that “To me [what matters is] reliance on 
meaning not reliance on syllables, and similarly, reliance on dharmas, not 
reliance on persons.”46 In the choice of a site that follows, there is a sug
gestion of lay involvement (K111V3: svagrhe <vd> vijane nirupadrave vasari).

44 paramagambhiropadeso] em.; paramagambhiropadesa K.

45 Witnesses: K m r4-n8r2, N78r3-83r4, D8iri-86r4. I can find no other reference 

to the author, Dhaylpada, who seems to have been a pupil in the lineage o f  

Luylpada, as he refers three time to Luylpada as the source o f the teaching (GSS34 

K i i i v i , Kii5r6, K116V4). Toh., Ota.-?

46 GSS34 (Kmr6): arthapratisaranata mahyam na vyanjanapratisaranata. dharma- 
pratisaranata caiva na pudgalapratisaranata. • vyanjanapratisaranata\ corr.; 

vyanjanapratisaranato K. In fact, this expresses a common idea in Buddhist lit

erature, and references are given by Edgerton q.v. pratisarana/apratisarana, e.g., 

Mahavyutpatti 1546: arthapratisaranena bhavitavyam na vyanjanapratisaranena, 
“one must rely on the real meaning, not the ‘letter,’” etc.
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In outline, the meditations of the practice are as follows:
1. The sadhana describes the visualization of the syllables of the obeisance 

na-ma-sri and the production from those of the skeleton arch and deities. 
First is visualized the skeleton arch (from na-) surrounded by fearsome cre
mation grounds, the corpse throne with sun disc (from ma-), and the god
dess VyadhamayoginI (from sri-). Next comes the teaching on the five 
syllables (pancaksaranirdesah) va-jra-yo-gi-ni, which produces the armor 
goddesses (K112V4).

2. The twenty-four sites are then equated with the skeleton arch visual
ized in the nirmana lotus, i.e., the vagina (Kii3r3). These are internalized 
(lit: suppressed, nirodhah).

3. The cremation grounds are also internalized and equated with the 
psychophysical organism in a kind of yogic body mandala (Kii3r5-114x3).

4 . A yogic meditation induces a deep meditative state (ascribed to a text 
called the Sahajanirdesa, K114V2).

5. There is an installation (of syllables?) onto the limbs of four goddesses 
equated with the four types of consort (mudra) (karma-, dharma-, samaya-, 
and mahamudra, K114V5). The meditations and quotes that follow expand 
upon the four mudras, e.g., the Caturmudranvaya is cited regarding the 
qualities of the karmamudra (Kii5r4).

6. A six-spoked Cakrasamvara/Vajravarahl mandala is visualized on the 
erect penis and another within the vagina. The central figure is the lord 
under the arch; there follow yogic meditations of union.

7. Meditations by Luylpada (Kii5r6) equate the cremation ground with 
the eight vijndnas; the skeleton arch is visualized in their midst with the 
fusion of two bijas in its center productive of “great lust and passion” 
(mahdraganuraga-). There is a reflection on the bindu upon the syllable 
hum and the union of two bindus.

8. An explanation follows of the samayamudra in which samaya is defined 
as twofold, raksanamy and bhaksanam (Kii6r2; see ch. 3), and each is fur
ther defined as tenfold. Yogic meditations on the nada are prescribed, pro
ducing the nondual awareness called samayamudra.

9. The yogin is to meditate on mahamudra according to the teaching of 
Luylpada (K116V4), with the contemplation of the skeleton as compassion 
and the arch as emptiness, and mahamudra within that. The siddhi of 
mahamudra is attained through yogic meditations. (The text includes a 
citation from the Tattvajnanasamsiddhi K117V2-3.)
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GSS35 Indrab hiitikramena Vajrayoginisadhanam (Vajrayogini Sadhana in 
the Tradition oflndrabhuti) by VijayavajraF 

The preparations stress the practitioner’s assimilation to the form and iden
tity of the deity; they require him to face west, to understand himself to be 
in the “great cemetery, Oddiyana,” and to wear red. Following his enjoy
ment of the five nectars and contemplation of the brahmaviharas, he sud
denly takes on the ahamkara of the deity. The vajra ground is installed, 
followed by emptiness meditations and the visualization of the cosmos 
with Mount Sumeru. A four-armed Vajrayogini is generated internally. 
The knowledge deities are summoned and worshiped with the supreme 
worship and the tasting of nectar (Kii9r2), which is followed by a yogic- 
type armoring (of the six cakras and nine orifices with hum, K119V4) and 
a yogic meditation in which mantras are visualized flowing through the 
body, culminating in the nonperception of dharmas. In an external rite, the 
form of the goddess is self-generated suddenly and empowered with an 
armoring (as before, K119V3). The ground is prepared with transgressive 
substances, a mandala is drawn, and offerings made. In this rite, the letters 
of the mantra are drawn counterclockwise on the surface of a mirror with 
vermilion powder, and the knowledge form is drawn into it. There follow 
rites performed with the left hand (Kii9v6-i2or), namely, the hand wor
ship, tasting of nectar, and bali offerings, followed by praise, the bodhisattva 
vow, and a dedication of merit. Two short rites describe the means of 
accepting a pupil (Ki2or2) and of creating an amulet (Ki2or6-v).

GSS36 Kurmapatanakramena Vajrayoginisadhana48 (Sadhana o f 
Vajrayogini with the Method o f the Falling Turtle)

This form of Vajrayogini is generated in front of the sadhaka inside a dou
ble dharmodaya with the aid of an image of the goddess. She is produced 
through a sequence of awakenings and stands in the “falling-turtle” stance. 
It concludes with a bali ritual.

47 Witnesses: Kn8r2-i20V3, N83r4-85r4, D86r4~88r4. Toh., Ota.-?

48 Witnesses: K120V3-121V2, N85r4~85v6, D88r4~88v8. Bhattacarya (SM vol. 2, p. 

cxiv) provides a list o f  sixteen texts by Sahara in the bsTan ’gyur, including one 

called Kurmapadasiddhisadhana. This is not among the texts that Robinson lists 

from the bsTan ’gyur by Sahara (1979: 291). Toh. 1560, Ota. 2268; Toh. 1559, Ota. 

2267; cf. Ota. 5134.
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GSS37 Oddiydnasvadhisthanakramavajrayoginisadhana (Vajrayogini 
Sddhana from Oddiyana with the SelfConsecretion Method) 
by Virupa®

The text prescribes the self-generation (from hrim) of white Vajrayogini 
with two arms in a standing pose, or alternatively an aniconic visualization 
of the syllable hrim in the dharmodaya, with offerings of ball at the four 
junctures. After practice on ten parvan days, a vision of Vajrayogini is 
promised, to be preceded by omens. Rites of appeasement, etc., are then 
to be performed. The text is corrupt where it prescribes the pose ( f  
pratydlidhastham urdhvapadam ca f).50 Although there is no trace of a dual 
in the text, it may have intended these poses to refer to two attendant god
desses who would be placed one on each side of the central goddess. It is 
noteworthy in this respect that Vajrayogini wears the six mudras of a 
mandala leader. Another threefold mandala is also described in other texts 
associated with Virupa, cf. the Trikayavajrayogini group. Possibly indica
tive of corruption is the unnecessary repetition of the goddess as two armed 
(dvibhujam) just before the poses are given.

The white form of Vajrayogini described in GSS37 appears in the GSS 
collection beside the white warrior-stance Vajravarahi (GSS38) shown to 
be related to white Vajraghona-Vajravarahi. The two manifestations share 
some details, such as the goddess’s generation from a white syllable hrim 
(GSS37) or hrih (GSS38). However, the white Vajrayogini in GSS37 has 
most in common with the red warrior-stance Vajrayogini, as described in 
GSS19. The ritual portions are similar in that both prescribe worship of the 
goddess on an auspicious night. GSS37 adds that the goal is siddhi (Ki22ri: 
vajrayoginisiddhyartham) and mentions various omens and a vision of the 
goddess as a prerequisite for peaceful rites. The heart and auxiliary-heart 
mantras and bali mantra are the same in both texts, and both also supply 
the tripartite root mantra. In GSS37 the latter is a little unusual because

4 9  W itn e s s e s :  K i 2 iv 2 - i2 2 r 5 ,  N 8 5 v 6 - 8 6 r 7 ,  D 8 8 V 8 -8 9 V I;  cf . G S S 3 8 , G S S 1 9 . T o h . ,  

Ota.-?

50 G S S 3 7  (K121V3): svahrdi padme candrasuryadharmodayamadhye suklahrimkara- 
parinamena bhagavati<m> vajrayoginim ekamukhdm muktakesdm nagndmpinon- 
natapayodharam dvibhujam raktavarnd<m> trilocandm savarudham harardhaha- 
rakinkinijdlakhandamanditamekhaldmdlddisanmudropetam bhdvayet. dharmo- 
dayamandale dvibhujam kapalavajrakhatvangadharam t pratydlidhastham. urdhva- 
padam ca't brahmasirasam akramya sadhayet sthiramanasah /  (m a n tra s  fo l lo w ) .

• kinkint\ e m .;  kinkinim K  • dharmodaya\ em ; dharmodaya K  • sirasam] c o n j .  

(siras u se d  as m a s c .) ;  brahmasiram K .
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the mantra deity VajravairocanI appears in first place (rather than the usual 
third place), and the syllable hrim is inserted at the end (om vajravairo- 
caniye sarvabuddhadakiniye vajravarnaniye hrim hum hum phatphatsvdha).

GSS38 Aryasuklavajravarahisadhana51 (Sadhana o f Noble White 
Vajravarahi)

After a namaskdra verse, the text describes the preliminary worship and 
emptiness meditations, a series of awakenings from a white, five-pointed 
vajra produced from hrih, and the self-generation of white, two-armed 
Vajravarahi in alidha stance. The awakenings, yogic recitation of a 
mantramald, and rites are those associated with the (white?) Vajraghona 
manifestation described in GSS5, the Abhisamayamanjari (GSS5 Sed pp. 
150-51, K35ri-35vi). A much fuller sadhana centering on this white form 
of Vajravarahi and her associated rites, is found in the Prajnalokasadhana 
by Konkadatta (SM218), with some overlapping text, especially in the rit
ual portions. The brief reference to the rite of subordination (preceded by 
a rite of tasting nectar) with which GSS38 ends is also found in the 
Abhisamayamanjari (GSS K35VI-6), and this is described much more fully 
in SM219, probably ending with the final line listed as SM220. The GSS 
texts in fact demonstrate that SM218-SM220 are continuous text; the 
colophons in the SM (perhaps editorial?) are misleading, and the opening 
lines in SM219 referring to the generation of the goddess in the sequence 
“given previously” (p. 432: purvoktakramena nispannam bhagavatim) refers 
to the previous sadhana, SM218.

GSS39 Vajravarahihomavidhi,52 See GSS8

GSS40 Commentary on Portions ofGSSi (Colophon in D: 
Vajravarahisadhana)53 

GSS40 opens with commentary upon the namaskdra verse (GSSi: namah 
srivajrayoginyai sunyatakarunatmane...), which it interprets as an internal

51 aryasuklavajravarahisadhanani) corr.; aryasuklavajravdrahydh sadhanam K. W it

nesses: Ki22r5~i23r4, N86r7-87r3, D89vi~9or5; cf. GSS5 (Sed p.1503, K35ri). Cf. 

SM218 (p. 426-31); with SM219-20.

52 vajravarahihomavidhih] corr.; vajravdrahya homavidhih K. Witnesses: GSS 

Ki23r4-i24r3, N87r3-87v6, D9or5~9o8v *  GSS8. Toh., Ota.-?

53 Witnesses: GSS {<12413-12513, N 8 7 V 6 -8 8 V 2 , D 90V I-91V 3; cf. GSSi. The colophon 

in D  (Vajravarahisadhana) is a misleading late addition. Toh., Ota.-?
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yogic meditation with drops based on the four consecrations in the Heva- 
jra system. It then comments upon the parvapujaanA. upon the frame verses 
praising transgressive practice. The remaining commentary is upon text 
that is not part of GSSi in this recension of the sadhana.

GSS41 Vajravarahikalpa (Vajravarahi RitualfA
A sacrificial rite (yagakriya) in the cremation ground in which a wrathful 
form of Vajravarahi is visualized in the fire and is propitiated with ground
up buffalo meats for the attainment of black-magic siddhis.

GSS42 Vajrayoginipranamaikavimsika (Stotra) (Twenty-One Praise Verses 
for Saluting Vajrayogini)55 

A twenty-one-verse stotra (verses are numbered in the text) praising 
Vajrayogini: her embodiment of the four blisses, her compassion, her tran
scendent wisdom (in Yogacara terms), and her ability to manifest with 
many different forms, including as the supreme goddess in other religious 
systems (Sakti, Candi, “Vedavatl,” Kubjika, Vaisnavatl, etc., according to 
the different religious systems).

GSS43 Vajravilasinistotra (Praise ofVajravildsini) by Vibhuticandra%
The stotra consists of forty-five (unnumbered) couplets. The meter is not 
dryagiti proper, since the final short syllable must often be read as long to 
make up the full sixteen mdtras in each pada; there is some rhyme and 
yamaka. The iconography and character of Vajravilasini are described.

GSS44 SvadhisthdnakumdntarpanavidhP7 (The Self-Consecration Rite for 
Propitiating a Virgin)

After the namaskdra and an expression of the guru’s worth, the text is lost. 
Ten folios are missing in K (ff. 129-38), and N and D note the lacuna. It 
seems that one lengthy sadhana is contained in the missing portion. The 
text resumes (Ki39ri) with a description of the outer portion of the thirty- 
seven-deity mandala, citing a verse from the YSCT/SUT group (= GSS11

54 Witnesses: GSS Ki25r3-i25v5, N88v2-89r2, D9iv4-92r4. Toh., Ota.-?

55 Witnesses: GSS Ki25V5-i27r2, N89r2-9iri, 09214-9314; Ms. “C” (CUL ms. add. 

1697 IV, photocopy); ed. Dhih no. 1 (1986:1-3). Toh., Ota.-?

56 Witnesses: GSS Ki27r2-i28v4, N9ir2-9ir6, D93r4~94v2; ed. Dhih no. 1 (1986: 

4-6). Cf. Toh. 1602, Ota. 4681.

57 Witnesses: GSS K128V5-139V2, N9K6-91V7, D94V2~95r4. Toh., Ota.-?
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v.41) and the statement that all goddesses wear vajra garlands on their brows 
(= GSS11 §21). There is a brief reference to the purification of the sense 
organs, the summoning of a knowledge mandala, and its empowerment 
with the respective mantras for each deity. There follow worship and praise, 
the offering of bali, and the dismissal of the deities.

GSS45 Indrajitkramavajrayoginisadhana58 (Vajrayogini Sadhana with the 
Methodfor Conquering Indra)

This is very similar to GSS17 (see above) and prescribes the generation of 
a white, raised-foot-pose form of Vajrayogini.

GSS46 Dakiniguhyasamayasadhana59 (by Anangayogin?)GQ 
The following text is not a sadhana, as stated in the colophon, but a com- 
mentarial work dealing with Cakxasamvara-based material with a strong 
Kalacakra influence. Our author quotes from many key Yogottara and 
Yoganiruttara texts, such as the Guhyasamajatantray Hevajratantra, 
Cakrasamvaratantra (= Laghusamvaratantra) and its tika by Vajrapani, 
Samvarodayatantra, Abhidhanottaratantra, Kalacakramulatantra (Para- 
madibuddhatantra), the Catuspitha, Maydjala, and Dakinijdlapanjara. He 
is extensively influenced by Kalacakra exegetical works, such as the Vimala- 
prabhdy Vajrapani’s Laghutantratika (Pindartha), the Amrtakanikd, and 
Sekkoddesatika. The text deals with a sexual-yogic interpretation of the con
secrations, the brahmavihdras, Amrtakundall, yogic meditations with the 
four blisses for the attainment of siddhi, the six yogas, etc. There are many 
frame verses on the methodology and success of the practice, its meta
physics, and the authority of the guru.

58 Witnesses: GSS Ki39v2-i4or3, N9iv7-92r7, D95r4~95V3 «  GSS17. Toh., Ota.-?

59 Witnesses: GSS Ki4or3-i47v6, N92r7-98r6, D95V3- 101V5. Published as 

Dakinijdlasamvararahasya (ed. Samdhong Rinpoche and Vrajavallabha Dvivedi. 

1990). Toh., Ota.-?

60 The namaskdra verse states that the sadhana is written by Anangayogin, whom I 

have not traced. (The mahasiddha Ananga has been identified by Dowman 1985: 

368-71 with the earlier Anangavajra dated to the ninth century; cf. Snellgrove 

1987:182.)





Notes

i About fifteen VajrayoginI/Vajravarahi texts are listed in Bhattacharyya’s edi

tion o f  the so-called (n. 42) Sadhanamala (1925/1928), although many o f  these 

are actually portions o f  longer texts, printed separately because they contain 

brief colophons. All o f  the Sadhanamala works appear in almost identical or 

similar form in the Guhyasamayasadhanamala. The one exception is the longest 

Vajravarahi Sadhana in the Sadhanamala (SM218, w ith SM219 and SM 220), 

although this is still represented in the Guhyasamayasadhanamala in two sep

arate, but m uch shorter, versions (in GSS5 and GSS38). O ne can also find  

iconographical descriptions o f  Vajravarahi as consort in the Sadhanamalas 
small collection o f  Cakrasamvara sadhanas (e.g., SM 250, 251, 255). A  few  

sadhanas o f  other deities also incorporate VajrayoginI materials into them, for 

example, the Manjursri Sadhana SM48 “vajrayoginibhdsitam vddirdjamanjusri- 
sadhanam,” w hich has no reference to VajrayoginI except in the title, and 

contains minimal tantric elements; the Ekajata Sadhana SM123; and a Vidya- 
dharlkrama text SM249 from the Mahamaya tradition, containing the balividhi 
from GSS21. T he main sources in the Sadhanamala are:

• SM217 Vajravarahisadhana^GSSy cf. GSS31.

• SM 218-220: SM218 Prajnalokasadhana by Konkadatta with SM219 vasyavidhi 
given as “Vajravarahisadhana” and SM 220 “vajravardhyd vasyavidhih” (final 

line o f  preceding vasyavidhi w ith colophon)«G SS5 (K34V5-35V6, Sed p. 149) 

and GSS38 (see appendix entry to GSS38).

• SM221-223: Printed as three texts (though probably redacted from a single 

source) focusing on the (male) deity Mahamaya, but w ith the Vajravarahi 

root mantra. SM221 (colophon in one ms. only: jvalamukhisadhanaprayogah) 

opens w ith verses extolling the deity, followed by the Vajravarahi root mantra, 

identical (with a few variants) to GSS11 §32 and related texts. SM 222  

(colophon in one ms. only: mahdmdydjvdldmukhivajravdrahiprayogasddhanam) 

refers to the previous Vajravarahi root mantra, with instructions for its recita

tion and rites for siddhi. SM223 mahdmayadevyah smasanam is a short para

graph giving an account o f  cremation grounds a little different from that in 

Vajravarahi materials.

383



384 N O T E S  T O  P A GE S x x i - x x i i

• SM 224 Vajravardhisadhana**GSSi%.
• SM225 Odiydnavajrapithavinirgata-urdhvapadavajravdrahisadhana^GSSiz.
• SM 226 Samksiptavajravarahisadhana^GSS4.

• SM 227 Samksiptavajravarahisadbana^GSSzy^SNizzj.
• SM232 Vajrayoginisadhana (Trikaya-Vajrayogini)«GSS20»GSS25.

• SM233 Vajrayogimsadhana^GSSiy; cf. GSS28.

• SM234 Vajrayogintsadhana^GSS9=GSS3o.
• SM235 nandyavarttena siddhasavarapadiyamatavajrayoginyaradhanavidhih«  

GSS5 (K38ri-5, Sed p. i53)»GSS22 (K86r6-86); cf. GSS23.

• SM236 Vajrayoginisadhana^GSSi9.

• SM237 vajrayoginyupadesah. Fragment probably from the end o f  a sadhana 

describing yogic meditations with recitation o f  mantra.

• SM238 vajrayoginyd balividhih=balimantra from GSS25.

2 Isaacson (2001: personal com m unication) suggests that the Samvarodayatantra 
was influential chiefly in Nepal, and may even be a Nepalese com position, 

possibly dating from as late as the twelfth century.

3 Guide to the N yingm a Edition o f  the sDe-dge bKa’- ’gyur/bsTan-’gyur in two 

volumes, July 22,1980 (Berkeley CA: Dharma Publishing).

4 T he Six Texts ofVajravardhi (Phag mo gZhung drug) in the bsTan ’gyur (Toh  

1551-56) comprise the Sri'Tattvajnanasiddhi by Sunyasamadhi (T oh 1551), 

Saruarthasiddhisadhana by Avadhutipa (T oh i552=GSSi5), Jndndvesa by 

Sunyasamadhi (Toh 1553), Chinnamundavajravarahisadhana by Srimatidevi 

(T oh I554=GSS24), Chinnamundasadhana by Virupa (T oh i555=GSS 

25/GSS20), and Sri-Vajrayogint-homavidhiby Buddhadatta (Toh 1556 =GSSi3). 

All six were translated by Varendraruci and bLo ldan shes rab. T he transmis

sion o f  this set is sometimes credited to Sabaris'vara/Sabara (Robinson 1979: 

290; Bhattacharya 1928 vol. 2: cxv). However, it is elsewhere attributed either 

to Laksmlnkara (from her brother, Indrabhuti) and her disciple, Virupa, or to 

Kambala (a problem D ow m an attempts to solve by suggesting that Kambala 

was Laksminkara’s guru, 1985: 375). See the Blue Annals (pp. 389-94) for the 

transmission lineage from Indrabhuti and the eventual written com position o f  

some o f  the six texts.

5 This Tibetan lifestory, translated by Guenther (1963), is by Lha btsun Rin chen 

rnam rgyal (1473-1557) and is entitled mKhas grub kun gyi gtsug rgyan panchen 
na ro p a i mam thar ngo mtshar rmad byung For the transmission from Tilopa, 

see Guenther {ibid: 44), and for Naropa’s famous vision {ibid.: 24-25). Guenther 

{ibid.: xv) dates this biography to the late twelfth century, but more recent schol

arship has shown its author to have been a follower o f  the “mad lama” (bla ma smyon 
pa), gTsang sm yon Heruka (1452-1507), (Samuel 1993: 522, citing Gene Smith  

1969: 26-27). For a discussion o f  the dating o f  Tilopa and Naropa, see Wylie 1982.

6 The earliest lifestory by sGam po pa (1079-1153), the Ta’i lo dang naro’i mam 
thar, simply describes how  a female deity (not identified as Vajrayogini, but 

vaguely as “mother of/from  Khada”) appears in a dream and persuades him  to 

seek Tilopa; only after studying under T ilopa does he enter Nalanda and
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become a fully fledged pandita. {sGam po pa bSod nams rin-chen 1974:18-30.) 

T he other text ascribable to before 1200 is by sGam po pa’s nephew’s pupil, 

founder o f  the Tshal pa bKa’ brgyud school, Bla ma Zhang (g.Yu bra pa 

brTson ’grus grags pa, 1123-93). This text appears in Bla ma Zhang’s collection 

o f  life stories entitled Deeds and Lives (mDzad-pa rNam-thar gyi skor, 1972). 

Here, Naropa dreams o f  many dakinls (again, not specifically VajrayoginI); he 

becomes a pandita, again only after serving as a pupil o f  Tilopa, but at Vikra- 

mas'ila. There is also a life o f  Naropa accredited to Marpa in the eleventh cen

tury, found within the collection brGyudpa yid  bzhin nor bu V mam par thar 
pa, The Life Stories o f the Wish-Fulfilling Jewel Lineage. This collection is con

tained w ithin a sixteenth-century com pilation o f  texts by Byang chub bzang 

po entitled bDe-mchogmKha’̂ gro sNyan-rgyud(JAewDA\\i: 1973. Reproduced 

from a rare manuscript in the library o f  Apho Rinpoche (no publisher given)). 

However, this com pilation is in fact a later work clearly abbreviated from ear

lier sources (see Roberts 2002: ch. 2). I am indebted to Peter Alan Roberts (per

sonal communication: 2002) for providing this endnote and references, and the 

following details o f  transmissions within the bKa’ brgyud traditions.

7 There are two editions o f  dPa’ bo’s work on the VajrayoginI practice (details 

for which I thank Dr. Sobisch; 2001: personal com m unication), as follows:

dPal rje btsun rdo rje mal 'byor ma ’i gsang ba V sgrub thabs kyi mam par bshad 
pa zab mo mam 'byed: A Detailed Exegesis o f the Esoteric Meditation-Devotional 
Practice (Guhyasadhana) Focusing upon VajrayoginI According to the bKa ’ brgyud 
pa Tradition. dPa’bo gTsug-lag Phreng-ba o f  gNas-gnang. Bir: [s.n.], 1974. 1 

v. (unpaged). O n boards: Cover title: rDo rje rnal ’byor m ai gsang sgrub kyi 
mam bshad. Reproduced from a manuscript transcription o f  an ancient block- 

print in the library o f  N am  m kha’ rdo rje (M icrofilm  no.): Set 2-16. 

LM pj-012066. R -2241-74-901524.

dPal rje btsun rdo rje mal ’ byor ma 1 gsang ba V sgrub thabs kyi mam bshad pa 
2sab mo mam ’byed: A Detailed Explanation of the Twelve Esoteric Instructions 
on the Guhyasadhana ofVajrayogini Transmitted by Naropa. Rumtek: Dharma 

Cakra Center, 1975. 512 pp.; 9 x 50 cm. Added Tibetan title on boards: dBal 
(sic.) rje btsun rdo mal ’byod (sic.) ma 7 gsang ba V sgrub thabs kyi mam par bshad 
pa zab mo mam ’byed ches (sic.) by a ba bzhugs so. Study of Esoteric Teachings Prac
ticed by the Karma Kargyudpa (sic.) Tradition of Tibetan Lamaism. (Microfilm  

no.): Set 3 -20. LMpj-012504. SB-2214. L C C N -76-900087.

8 For example, teachings on the sadhana by Chogyam Trungpa have been pub

lished (1982, 1991, 1999), and Simmer-Brown’s exploration o f  the dakini and 

her description ofVajrayogini (2001: ch. 4) is based mainly upon transmis

sions within the bKa’ brgyud and rNying ma schools {ibid.: xii-xix).

9 I owe this entire paragraph, with notes and references to a full letter written to 

me on the subject by Lama Jampa Thaye (January 15, 2002), w hom  I sometimes 

cite word for word. This was particularly kind given his reservations about 

bringing esoteric tantric material into the public domain. H e points out that 

sources dealing with the topic are almost exclusively in Tibetan. Although this
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overview is itself extremely condensed, other published references in English 

are far more fleeting; namely, Chogay Trichen’s History of the Sakya Tradition 
(Bristol: Ganesha Press, 1983) and Sherab Gyaltsen A m ipa’s A Waterdrop from, 
the Glorious Sea (Rikon, Swizterland: Tibetan Institute, 1976).

10 The full details o f  the transmission lineages o f  these three are found in the lin

eage supplications (rgyud debs) attached to the relevant sadhanas. The initia

tions and sadhanas themselves have been published in recent years amongst Sa 

skya pas in India, in a six-volume collection o f  teachings on VajrayoginI, enti

tled the dPal Idan sa skya p a i lugs ndro mkha spyod m ai skor. T hey are also 

found in jgrub thabs kun btus, the m onum ental fourteen volumes o f  Vajrayana 

teachings collected by Jamyang Khyentse W angpo (’Jam dbyangs mKhyen  

brtse dbang-po, 1811-1892) and Jamgon Loter W angpo (’Jam m gon bLo gter 

dbang po, 1847-1914), published som e years ago by Dzongsar Institute for 

Advanced Studies, Bir, Kangra, H .P ., India.

11 There is an initiation and sadhana o f  Vajravarahi found in the “O ne Hundred  

Sadhanas o f  Bari” (in vol. 12 o f  sgrub thabs kun btus), the collection o f  Vajrayana 

practices brought from India by Bari Lotsava (b. 1040) and transmitted onward 

through Sa chen Kun dga’ snying po.

12 T he initiations and sadhanas for these esoteric instructions are located in sgrub 
thabs kun btus. Unlike the two other forms o f  Vajrayogini and the rest o f  The 
Thirteen Golden Dharmas, Maitri Khecari entered the Sa skya tradition with  

Sa chen Kun dga’ snying po’s son, rje brsun Grags pa rgyal mtshan (1147—1216). 

According to the material on Maitri Khecari (in dPal Idan sa skya p a ’i lugs ndro 
mkha spyodma’i skorwol. 6, p. 203), he received it from one Dar ma Yon ten, 

a disciple o f  Sum pa Lo tsa wa. O ne Tibetan publication (with the English title 

A History of the Sa-skya-pa Sect o f Tibetan Buddhism, by T. G. D ongthog, N ew  

Delhi, 1977:173), states that he received it directly from Sum pa Lo tsa wa.

13 Found in volum e 2 o f  dpal Idan sa skya pa / lugs ndro mkha’ spyod ma V skor.
14 N on e o f  these teachers aims to present a textual analysis o f  his original sources. 

Indeed, Ngawang Dhargyey (1992:19) notes that in imparting the Sa skya lin

eage teachings, his own teacher, Kyabje Trijang Dorjechang, was often speak

ing from his own experience rather than relying on textual transmissions or 

commentaries. T o  what extent these works can help throw light on the Indian 

textual tradition studied here is very doubtful. Where I provide citations from  

these works, I do so with caution. This caution is all the more necessary because 

the teachers have tended to compose and edit their works from transcriptions 

o f  their oral commentaries (Tharchin 1997: Acknowledgments; K. Gyatso 1997: 

ix)— transcriptions made by pupils who themselves may have relied upon a 

translator. Apart from the difficulty in locating the sources used by the teach

ers, it is not always evident how  a given translation relates to its explanation, 

as Dr. Sobisch has pointed out, e.g., Tharchin 1997:192.

15 T he appearance o f  Vajravarahi within rNying ma theology, hagiography, and 

myth is well attested, as in the definitive volumes by D udjom  Rinpoche (1991), 

as well as in many other published works, e.g., Germano and Gyatso (2000:
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246fF.). Ye shes mtsho rgyal’s lifestory (Bod kyi jo  mo ye shes mtsho rgyal gyi 
mdzad tshul mam par thar pa gab pa mngon byung rgyud mangs dri za ’i glu 
\’phreng )̂has been translated by Tulku (1983), D ow m an (1984), and Changchub  

and N yingpo (1999). References to Ye shes mtsho rgyal as the principal custo

dian and transmitter o f  “treasure” texts (gter-ma) abound, e.g., Dancing Moon 
in Wateri4 (J. Gyatso 1998: 31-2), Dudjom  (1991: 581, 586-87), Dowm an (1984: 

73,121-41), Germano and Gyatso (2000: 244, 248).

16 Literature on the meditative practice o f  Ye shes mtsho rgyal/Vajravarahl/Vaj ra- 

yoginl is plentiful, e.g., Klein (1995: 139, 144, 147), Patrul (1994: 313), Khyentse 

(1988), Thondup (1983,1992). The Tharpa’i bde Dm was composed by Jam mgon  

Kong sprul bLo gros mtha yas (1813-99). This is the sngon ’gro o f  the extremely 

popular treasure cycle dKon mchogspyi ¿/«r derived from the treasure revealer, Rig 

’dzin ’Ja ’tshon snying po (1585-1656). Lama Jampa Thaye (to whom  I owe this 

information) points out that the chief deity o f  the cycle is in fact the dakinl 

Simhamukha (sic), who is the focus o f  the yanggsang (“utterly secret”) part o f  the 

generation-stage practices. H e writes, “The employment o f  Vajrayogini in the 

sngon ’gro may reflect the influence o f  the bKa’ brgyud tradition among the 

rNying ma. ’Ja ’tshon sNying po, prior to his activity as a treasure-revealer, was a 

’Brugs pa bKa’ brgyud monk and the sngon ’gro itself was formulated later by ’Jam 

mgon Kong sprul, who was o f  course a Karma bKa’ brgyud pa.” I also thank Rig- 

dzin Shikpo for sending me his oudine and explanation o f  the Thar pa ’i bde Dm.
y j  T he full name o f  the Tibetan text is rDzogs pa chen po sku gsum rang shar Ds 

thun mong gtum mo ’i nyams len ye shes me dpung bzhugs so, which the author 

translates into pidgin Sanskrit as Kaydsahasarvam trisvayambiirpasya sdmanya- 
candaugnibhya jnajvaD tisma. I thank Dr. Peter Alan Roberts for this infor

mation and for providing me with a copy o f  his unpublished translation.

18 Simmer-Brown’s (op. cit.) wide-ranging survey includes an interesting analy

sis o f  the various W estern encounters with the subject, in a critique o f  both the 

Jungian approach (pace Guenther 1963) and fem inist models. Apart from  

Herrmann-Pfandt, other feminist writers in the field include Rita Gross (1989, 

!993)> Janice W illis (1989), Miranda Shaw (1994), Anne Klein (1995), and June 

Campbell (1996). There is also the synthetic account o f  Chinnamasta Vajra

yogini from Buddhist and Saiva sources by Elisabeth Anne Benard (1994), and 

studies that touch on the subject from other academic disciplines, such as David  

Gellner’s (1992) anthropological work, or Toni Huber’s (1999) ethnohistorical 

study o f  Tsari, a region in Tibet associated with Cakrasamvara and Vajravarahl.

19 The problems o f  defining tantra in the Buddhist context have been explored 

in recent years, for example by H odge (1994: 58-59). A  full overview o f  the dif

ficulties and how  various scholars have attempted to meet them is given in 

Lopez (1996: 78-104), and contributions to the subject continue, e.g., Williams 

and Tribe (2000:196 ,197  ff.).

20 The figures for the Tibetan translations are reached by counting the texts in the 

tantric sections o f  the Tibetan bKa’ ’gyur and bsTan ’gyur, both from the Tohoku  

Catalogue o f  the Derge edition (T oh/D ) o f 1733, and from the Otani Catalogue
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o f  the Beijing Qianlong edition (Ota/Q) o f  1717-20. (Figures remain approxi

mate, as there are other editions o f  the canon that vary slightly, and also manu

script editions that did not undergo revisions and so include texts not found in 

later editions.) The rGyud ’bum section o f  the bKa’ ’gyur (T oh /D  360-845) 

numbers just under five hundred texts, and there are in addition about twenty- 

four dharanl texts (from the gZungs ’dus section, T o h /D  846-1108) not con

tained here. This means that in all there are about five hundred and ten tantric 

texts in the bKa’ ’gyur o f  the Derge edition. The rGyud section o f  the bsTan ’gyur 

(T oh/D  1109-3785) includes just under two thousand seven hundred texts. An  

additional tantra collection appears in the Beijing and Narthang bsTan ’gyurs 

(O ta /Q  4604-5183) that contains about five hundred texts over and above those 

found in the Derge bsTan ’gyur. This brings the number o f  tantric texts in the 

different bsTan ’gyur editions to just under three thousand two hundred. I thank 

Dr. Hermann-Pfandt for this information (2002: personal communication). See 

also Sanderson 1998: 661, and Williams and Tribe 2000:195.

As for the Sanskrit texts, BBK lists 1,500 Sanskrit tantric texts, although Isaac

son (1998) notes that there are many texts not listed there. Matsunami (1965) 

lists about forty pages o f  tantric Sanskrit texts.

21 A  portion o f  the Namamantrdrthdvalokini, Vilasavajra’s commentary upon the 

Aryamanjusrindmasamgiti (or Namasamgiti), has been edited and translated by 

Tribe in his unpublished doctoral thesis (1994) and discussed in a published 

article (1997: 109—36). For the life o f  this yogatantra scholar (also known as 

Lllavajra), see Dudjom  1991: 463.

22 Skorupski (1994: 201 n. 47), for example, notes that the commentators on the 

Samputodbhavatantra, such as Indrabhuti, use the phrase “y °g a and yogini 

tantras”; cf. Kriydsamuccaya f. 409: yoginiyogatantresu.
23 Gellner (1992: 373, n. 5) notes that “veiled and peripheral references to sexual 

rites do occur” rather earlier in the yogatantras, for example in chapter 5 o f  the 

STTS. Cf. Sanderson 1994!: 97 n. 1.

24 Snellgrove (1959 vol. 1:12-13) dates the Hevajratantra from the latter eighth to 

early ninth century, using the myth o f  Padmasambhava’s connection with King 

Indrabhti. Herrmann-Pfandt (Herrmann 1983) comments that this connection  

is doubtful because the Padmasambhava myth belongs to later rNying ma apolo

getics from the twelfth century. The evidence o f  Taranatha, who makes the 

eminent commentator Kanha a contemporary o f  the eminent King Devapala 

(first half o f  the ninth century; Snellgrove 1959 vol. 1: 14), is likewise untrust

worthy (see Isaacson 2001: 458 n. 4, who also discusses the commentator’s name). 

It is, in fact, extremely difficult to date the emergence o f  the yogini tantras. 

Although Heruka-type material was in existence from the mid-eighth century 

(in the Sarvabuddhasamayogaddkinljalasamvara, see n. 26 below), neither the 

Hevajratantra nor the Cakrasamvaratantra were transmitted into Tibet until 

the second diffusion (from the latter tenth century). The dating o f  translators 

and commentators is helpful, but this tells us only that the tantras were in exis

tence by the late tenth or early eleventh centuries at the time the commentaries
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and translations were written. For example Gaya(a)dhara, translator o f  the 

Hevajratantra, was active in the second quarter o f  the eleventh century, and its 

commentator Ratnakaras'anti was a pupil o f  Naropa’s, and datable to the early 

eleventh century (Mimaki 1992: 297 n. 1); the First commentary on the 

Cakrasamvaratantra is late tenth century. But we still do not know how  long 

the tantras had been in existence before this; and given the exegetical produc

tivity o f  the period, there is no reason to assume that the texts are much older 

than their commentaries. It is also unclear which tantra is the older o f  the two. 

T he Hevajratantra is built upon a mandala o f  the older Sarvabuddha- 
samayogaddkinijalasamvara, which may indicate its antiquity; but on the other 

hand, it is more coherent than the Cakrasamvaratantra, and many o f  its m eth

ods are more sophisticated (as in its system o f  four joys, ch. 3 with n. 195) and 

more attractive to exegetical expansion (Sanderson 2002: personal com m uni

cation). As for the Kalacakra tradition, New m an (1998: 343) has concluded that 

its root texts were completed “between 1025 and ca. 1040,” although Isaacson 

notes {op. cit.: 457 n. 2) that Ratnakaras'anti “shows nowhere (to m y knowledge) 

any awareness o f  the Kalacakra-system and its literature.” Davidson (2002) offers 

some comments on dating o f  yogottara and yoginl traditions.

25 YSCT: p. 839 ch. v. ib (A4V.5, B6r.3): mahaydnam mahamudrayoginl siddhi- 

da tathd.
26 A  brief summary o f  this tantra, or a version o f  it, appears in a Chinese text trans

lated by Amoghavajra, som etim e between 746 c .e . and 774 c .e . See Tanaka 

1994: 323; cf. Abe 1999: 260 and Tsuda 1999: 305. 1 thank Professor Sanderson 

(1995; 2002: personal com m unication) for these references.

27 Our authors were well aware that the variant orthography points to two dif

ferent etymologies: sam-, “bliss,” is used as a synonym for sdta, sukha, and there 

is no doubt an allusion intended to Siva, the “creator o f  bliss” (sam-kara) (Isaac

son 2001: personal communication). “Samvara” (literally, “restraint”) was prob

ably just a shorthand for “Cakrasamvara.” The two different spellings occur in 

the Tibetan translations also {bde mchoghr Samvara, and sdompa for Samvara).

28 GSS16 (K75V3): tantre laksabhidhane hi ndthena kathita svayam.
29 According to the colophons o f  the Tibetan manuscripts, the Legends are a trans

lation o f  the Caturasitisiddhapravrtti o f  Abhayadatta from the twelfth century, 

although Tatz (1989) is not convinced o f  their Indian origin and points out that 

neither the purported author (Abhayadatta) nor the translator (sM on grubs 

shes rab) have been identified with any degree o f  certainty. In his translation, 

D ow m an (1985: 384, appendix I) decribes the Legends as belonging to The 
Cycle o f Blessings of the Eighty-Four Indian Mahasiddhas (rGya gar grub thob 
brgyad cu rtsa bzhii byin brlabs chos skor), a cycle o f  texts found in the bsTan 

’gyur and also in the sGrub thabs kun btus. H e states that an edition in Tibetan  

o f  the Legends 'm the sNar thang bsTan ’gyur is also available (Sangpo Khetsun, 

ed. 1973. Biographical Dictionary of Tibet. Dharamsala Tibetan Library: 

633-770). See also Robinson’s translation (1979) and the review by Tatz (1989) 

o f  D ow m an’s and Robinson’s work. T he other main source for the lives o f  the
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eighty-four siddhas is Târânâtha, who groups his stories according to the lin

eage o f  teachings to which they belong in a work entitled The Seven Instruc
tion Lineages by Jo Nang Taranatha (Templeman 1983).

30 Benard 1994: 66, cf. Blue Annals: 847 and Tàranàtha’s History: 197 n. 13.

31 See Blue Annals: 841-42, Tàranàtha’s History: 305, Bhattacarya SM II: xci, and 

Cordier Catalogue, vol. Ill: 273 cited Kvaerne 1977: 6.

32 GSS5 (Sed p. 139, K26r4): evam tàval lüyïpdddbhisamayakramena vistaratah 
saptatrimsadâtmakam bhagavatyà mandalam. tatraiva mandalabheddntaram 
vajrdvalyam asmadgurubhir upadarsitam.

33 T he colophons o f  three o f  Abhayàkaragupta’s works state that they were writ

ten during specific years o f  Ràmapàla’s reign: the Abhayapaddhati commentary 

on the Buddhakapâlatantra during the twenty-fifth year, the Munimatdlankdra 
during the thirtieth, and the Amndyamanjari during the thirty-seventh (Bühne- 

mann 1992). Abhayàkaragupta is an important author and translator, and in 

his history in the Blue Annals, he is said to be the transmitter o f  the *Sddhana- 
samuccaya (p. 1048). Twenty-four works are ascribed to him  in Cordier’s bsTan 

’gyur (cited Bhattacharyya 1972: 9, see also Bühnemann 1994,1992).

34 The other work by Umàpatideva in the bsTan ’gyur is a VajrayoginI mandala 

rite (1584 in the Derge edition). VaglsVaragupta and Rwa Chos rab were also 

co-translators o f  a number o f  Kàlacakra texts (1358,1359, 1362, 1392,1393, and 

1394)-
35 Apart from his work with VaglsVaragupta, Rwa Chos rab translated another six 

texts (365, 440,1374,1754,1755, and 1964), five o f  them with Samantas'ri, includ

ing two o f  Samantas'rl’s own compositions. It seems that Rwa Chos rab flour

ished in the early twelfth century. His dates may be tentatively deduced from  

two sources. First, the Blue Annals (p. 756) lists the “followers o f  the Rwa-lo tra

dition” and places Rwa Chos rab two lineage successions after “Kàlacakra 

Junior,” who is identified with Nâropa who died in 1040 (Newman 1991: 65-76, 

W ylie 1982: 691) and two lineage successions before another datable translator, 

rGya lo (1203-82). The second source is the biography o f  Rwa Chos kyi grags 

pa (eleventh to early twelfth century, introducer o f  Yamântaka to Tibet), which  

describes Rwa Chos rab as his nephew and pupil. This biography (which is said 

to have been written by Chos rab’s own pupil, successor, and possibly son, Rwa 

Ye shes seng ge; see Blue Annals: 7^6), states that after the death o f  Rwa Chos 

kyi grags pa (Tibetan text p. 343): “His heart son [principal pupil], Locchàva 

Rwa Chos-rab continued his activities for five years. Then he went to Nepal 

[where he met Samantas'ri].” T he deathdate o f  the uncle, Rwa Chos kyi grags 

pa, is therefore significant. H e seems to have died in the early twelfth century 

since his biography, though fantastical, states that he outlived Mar pa Chos kyi 

bio gros (pupil o f  the elderly Nâropa, and teacher o f  Milarepa, who died c. 

1096). It also states that he traveled in the same group with Ras chung pa to 

India. According to the Lho rongchos ’byung (rTa-tshag Tshe-dbang rGyal, Lho- 
rong Chos-‘byung, China: Bod-ljongs dPe-yig dPe-rnying dPe-skrun-khang, 

1994: 87), Ras chung pa’s visit to India took place c. m o  (Roberts 2000: 294,



N O T E S  TO PAGES 1 4 - 1 9 391

328-29, 422-23.) This would place Rwa Chos rab’s visit to Nepal (Newm an  

1991: 76)— where according to Bu ston he stayed for five years, ten months, and 

five days— in the first half o f  the twelfth century. Rwa Chos rab is also said to 

have traveled with Samantas'rï to Tibet, where they transmitted and translated 

Kâlacakra teachings (in the “Rwa-locchâva tradition,” Blue Annals: 756, 789, 

New m an ibid). I thank Dr. Peter Alan Roberts for his help in researching this 

subject and providing translations from the Tibetan text.

36 E.g., GSS7, GSS12, GSS37; also see historical sources such as Tàranàtha’s His
tory: 332.

37 *Siddha-Amnâya p. 11: desandprakàsanàh kurulHax.i (1989: 695) describes the 

amanasikdra as “a philosophic system called ‘nonattentiveness.’” There are 

twenty-four works by Advayavajra and his pupils in the bsTan ’gyur (Toh / Tg. 

rGyud 2229-52). The *Siddha-Amnâya (I designate this text according to its 

listing in BBK: 291) opens by locating itself w ithin the amanasikdra tradition 

(p. 8: amanasikdrdmndyam vaksyate). In a useful article, Tatz (1987: 695-711) 

compares the life o f  Maitrlgupta/Advayavajra as it is told in the *Siddha- 
Amnâya with that in later Tibetan sources.

38 “If  such is available then other mantrins, [that is to say nonmonastic tdntrikas] 
should not be venerated. For i f  all three are found together and the house

holder is worshiped then the three jewels o f  Buddha, Dharma, and Sangha are 

cheapened.” Kriyasamuccaya (SP f. 3.6): uttame vidyamdne tu nàrâdhyâ anya- 
mantrinah/satsu trisv ekadesesu grhasthah püjyateyadà/tadà buddhas ca dharmas 
ca samgho gacchaty agauravam/iti.

39 Kudrstinirghdtanam in Advayavajrasamgraha: 1-12. Gellner (1992: 300) com 

ments that these are much the same as the routinized version o f  tantric prac

tice now found am ong Newar followers o f  the Vajrayâna.

40 Kriyasamuccaya SP f. 63-5 (translated by Sanderson, cited Gellner 1992: 295); a 

passages discussed with text excerpts by Sanderson (1994k 87-102, especially 

n. 37). Abhayâkaragupta explains the sexual nature o f  the guhydbhiseka and 

prajndbhisekam his Vajrdvali(Ms. B f. 64r6-64V5 cited Isaacson 1996b n. 80).

41 Bühnem ann’s survey o f  primary materials and secondary opinions is based on  

historical sources such as the Blue Annals, The Collected Works ofBu ston, (part 

26 (LA), ed. by Lokesh Chandra from the collections o f  Raghu Vira. 1971), and 

Bu ston’s History o f Buddhism (Chos hyung) (parts I and II, translated from 

Tibetan by E. Obermiller. 1931-32). She uses catalogs by Bendall (1883), Cordier 

(1909-15), and others, while her discussions o f  dating are indebted to the work 

o f  modern scholars such as Meisezahl (1980) and especially N . Okuyama (1988. 

“Tibetto bukkyô pantheon keisei ni kansuru futatsu no kadai.” Indogaku 
Bukkyôgaku Kenkyü^GH. 892-96). More detailed bibliographical references for 

her study can be found in her bibliography, pp. 24-26. Lokesh Chandra also 

describes the four collections in the bsTan ’gyur in his introduction to the 

Narthang Pantheon (1986 vol. 1: 34).

42 Also less correctly entitled *Sddhanasataka (sGrub thabs brgya rtsa), according 

to Bühnemann (1994:11 with n.i).
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43 Biihnemann (1994: 19) shows that the basis o f  Bhattacharyya’s edition is the 

third and largest o f  Bu ston’s collections known variously as *Sadhanasagaral 
Sadhanasamuccaya/Sadhanamala, which Bhattacharyya entitled Sadhanamala 
according to the catalog description o f  one o f  the Cambridge manuscripts 

(Add. 1593). However, the catalog entry for the palmleaf manuscript o f  the 

Sadhanasatapancasika in Cambridge (Add. 1686) was also cataloged by Bendall 

(1883: 174) as the Sadhanamala tantra (Biihnemann 1994: 17). This catalog 

entry, and the appearance o f  this title in manuscripts, misled Bhattacharyya into 

including it in his edition o f  sadhanas.

44 These extracts from the Sarvadurgatiparisodhanatantra show how  close its sub

ject matter is to the stages o f  the sadhanas in the Guhyasamayasadhanamala. See 

Sarvadurgatiparisodhanatantra, 8a, for opening prescriptions and assurance o f  

success (anenayathoktatantranusardnukramena vidhanenapratyahamprabhata- 
kala utpattikramena bhavayamano bhavayet. devatayogam samadhitrayam 
uttamam yatnato durgatiparisodhanasiddhir bhavati.); 9 b -io a  for preliminaries 

(tatsadhanam sakyandthena bhasitam. prathamam tavad vijane mano nukula- 
pradese mrdusukumarasane nisannah sugandhena mandalam krtvapancopahara- 

puja karaniya. tatah sarvadharmanairatmyam bhavayitvd. atmanam humkarena 
vajrajvaldnalarkam bhavayet. tasya kanthe hrihkarena padmam < . . .genera

tions. .. > tena vajrajihvd bhavati, mantrajapaksamo bhavet.. .); 10a—11b for the 

construction o f  the circle o f  protection, with the “binding” o f  creatures in the 

directions; a vajramdlabhiseka and armoring follow here, out o f  place accord

ing to later structures; I3ab for obeisances, twentyfold offerings and puja; 17a 

for emptiness mantras; I7b -i8b  for bodhisattva vow; 19b for the generation o f  

the mandala and the sum m oning o f  previous puja deities who are then made 

to enter the mandala in the yogin’s heart, and the two mandalas merge into 

one; self-visualization o f  the yogin him self as deity at the center o f  the mandala.

45 G ST  ch. 12 w .  60C-63: vijnaya vajrabhedena tatah karmani sadhayet/ 
sevasamadhisamyogam bhavayed bodhim uttamam /  upasadhanasiddhyagre 
vajrayatanavicaranam /  sadhane codanam proktam mantradhipatibhavanam /  

mahasadhanakalesu bimbam svamantravajrinah /  makute ’dhipatim dhyatva 
sidhyate jnanavajrinah). Also G ST ch. 18 v. I36ff. v. 136: sevavidhanampratha
mam dvitiyam upasadhanam /  sadhanam tu trtiyam vai mahasadhanam catur- 
thakam. W ayman (1977: 34, on ch. 12 w .  6 o -6 ia  and pp. 156-57) translates the 

four “steps” as: “service” (seva), “near-evocation” (upasddhana)y “evocation” 

(sadhana), and “great evocation” (mahasadhana). I suggest a better translation 

o f  sadhana here is that o f  “attainment [of the deity],” or “mastery [over the 

deity].”

46 Texts o f  the generation and completion method in Nagarjuna’s Arya school are 

the Pindikramasadhana and Pancakrama respectively, and in the Jnanapada 

school o f  Buddhasrijnana, the Caturangasadhanasamantabhadranamasadhana 
and Muktitilakanama (Matsunaga 1978: xxi-xxii; W ayman 1977: 93-95). O f  

these, the Caturangasadhana supplies the fullest elaboration o f  the four vajras 

as belonging to the generation stage (Matsunaga ibid.ux.ii), while the stage o f
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com pletion is most famously expounded in the six yogas (Saddtngayoganama) 
attributed to the tantric Nagarjuna (Wayman ibid.: 36,163-73); see n. 423.

47 The topics o f  the early chapters o f  the S U T  (published by Tsuda, 1974) are also 

those o f  a mature sadhana such as GSS11 analyzed below. Like the sadhana, the 

SU T  deals, in sequence, with birth and the generation m ethod (chs. 1 and 2), 

the com pletion m ethod (ch. 3), the armoring o f  the psychophysical organism  

(ch. 4), yogic prdndyama practices (chs. 5-6), yoga, yoginis, sites, etc. (ch. 

7~9=body mandala); and ritual acts (ch. 10).

48 In the H T , the sequence o f  the topics is: self-generation (HT1.3), self

consecration (HT1.4), meditation on emptiness (HT1.5), ritual performance 

(carya) (H T1.6), sites and yoginis (H T1.7—1.8), and generation o f  the full 

mandala through visuddhis (HT1.9).

49 G SSi (K279V2)«GSS2 (K4T6): adau tdvan mantri gurubuddhayor abhinna- 
bhaktimdnaso drdhagrhitabodhicittah samyakpraptdbhisekah. .. • drdha\ sudrdha 
GSS2. Cf. SM218 p. 431.

50 GSSi (IC|.r2) and GSS5 (Sed p. 1549, K 38V 4): gurur buddhogurur dharmoguruh 
samghas tathaiva ca I gurur vajradharah srimdn gurur evatra karanam I gurum 
aradhayet tasmad buddhatvapadavanchaya. •vanchayd\ GSSi; vanchayati G SS5.

The GSS produces many other citations on this vast subject. At the start o f  

the Abhisamayamanjari (G SS5) the author claims: “In the [tantric] system, the 

yogin is one whose devotion to the Buddha and the guru is undifferentiated” 

(Sed p. 125, K14V.4): iha gurubuddhayor abhinnasraddhah. . .yogi; cf. GSSi 

(K279V2): adau tdvan mantri gurubuddhayor abhinnabhaktimdnaso.GSS46  

(K147V) cites a number o f  verses from scripture extolling the guru, comparing 

him  with various buddhas, and warning the pupil o f  the dire consequences 

that will follow if  he transgresses the guru’s commands, such as leprosy in this 

life and hell in the next. Frame verses also appear in GSS10 (e.g., K53r3): 

gurupadam vina vatsa ma gaccha yogininayam, and GSS33 (Kinr3). For scrip

tural sources, see e.g., SU T  ch. 8 w .  5-12, also SU T  ch. 18 v. i-v .  6ab (some

what balanced by a description o f  a good pupil) w ithin passages on  

consecration, e.g., STTS ch. 6 (cited Snellgrove 1987: 218). There is a great 

deal o f  primary and secondary literature available on this topic; especially use

ful is the work o f  Sparham (1999).

51 For the samaya as post-initiatory observance, see the VA (SP p. 180): samayo 
mantratantramudradih. T he term has a double meaning, as it also refers to 

transgressive substances used in tantric rites (see p. 216 with n. 519), both o f  

which are to be protected, e.g., Cakrasamvaratantra i.io cd , ncd: samaydn 
palayen nityam. Jayabhadra’s Panjika (NA K  3-365, f. 2ori-2) on the Laghu- 
samvara states that the mantrin is “com m itted to the samvara, both those that 

have to be observed [i.e., the pledges o f  the initiate] and those that have to be 

consum ed [the ‘im pure’ substances o f  the cult]” (edited and translated by 

Sanderson 2001b).

52 GSSi (K8or3): ...suguptam caiva kartavayampujakale samdhitah. ...yadi sid- 
dhim pardm icchan raksayet samayam sada. .. srivajrayoginirahasyam karndt
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karnam mukdn mukham. Cf. G SS44 Svadhisthanakumaritarpanavidhih 
(K128V5): kanyapujdkramam vaksye guruvaktrakramagatam • kramagatam\ em.; 

kramagatah K; GSS18 (K83r6): yasya kasyacin na kathaniyam. N ote  injunctions 

to secrecy following the declaration o f  the efficacy o f  transgressive discipline 

in the Mahacandarosanatantra ch. 13.

53 See Ratnavalipanjikd (p. 80): purvasevam vina na karyasiddhih; SM i (p. 1): iha 
khalu.. .mahatantre mantramandale rajomandale vd vidhivallabdhadhikaro 
mantri taduktasamayasamvarasthah purvasevam cikirsuh. .. vasan. This sadhana 

prescribes different numbers o f  recitations, e.g., (p. 1): tatprandmdlam- 

banajapam abhyasan sahasram japet /  tatah sarvamantrandm laksajdpah krto 
bhavati...; this constitutes the prior service that is the opening part o f  the 

sadhana (p. 2): tatah svaparabhyudayasadhanangam evam purvasevavidhim 
anutisthet; SM37 (p. 83): <gives mantra> purvasevayutam japtvapascatsadhanam 
drabhet; SM 266 (p. 524): mantri abhisikto nujnatah krtapurvasevo vajradharam 
sddhayitukamo... See also Beyer (1978: 25-27) for a description according to a 

Tibetan tradition o f  “Contemplative Training: T he Preliminary Practices,” 

and J. Gyatso (1998: 187-88) for the way in which initiation and prior service 

are put into practice by one particular Tibetan yogin, Jigme Lingpa.

54 E.g., SM50 (p. 105): hrdindumadhye bijam. . .tadbijarasmijagurubuddhabodhi- 
sattvan drstva\ purvoktabijanispannam srimanjuvajram. . .cintayet; SM61 (p. 

1 2 7 ) : .sridharmadhatuvdgisvaram. ..atmdnam nispadya; GSS3 (K 12V 3): etatsarva- 
parindmenatmdnam bhagavatim vajravdrdhim...bhavayet; cf. GSS31; GSS9 

(K45ri): piirvoktaih samastaih parinamena vajrayoginim. . .bhdvayet; SM3 (p. 

19): sakalasamastaparinata- . . .samastam etat parinamya; SM 4 (p. 2 2 ):  sarvam 
etatparinamya; SM14 (p. 39): tad etat sakalaparinatam atmdnam bhagavantam 
dhyayat; etc.

55 E.g., GSS5 (Sed p. 125, Ki5r2): phenabudbudamaricikadalimayopamatvena 
nisceya vairocanadayah; GSS11 v. 48b, v. 51b, SM3 (p. 19): tad eva jyotirii- 
paparinatam candramandalam; SM 36 (p. 82): suryamandalam rasmimayam 
vicintya; SM55 (pp. 133-34): nyaset purastdt khalu jdliniprabham I susubhra- 
rephodbhavam eva nirmalam I pamkarajam rasmimayam manoharam; SM65 (p. 

130): trilokim dlokamayim avalokayet; SM 66 (p. 133): mayamaricyudakacan- 
drakalpam vibhavayel lokam imam samagram; etc. The purificatory power o f  

rays will emerge throughout the sadhana, for example in the vagvisuddhi, wor

ship, awakenings, etc.

56 She appears as the subject o f  the practice in seven different sadhanas: in the war

rior stance in GSS2 (parvapuja, K iiri), GSS5 (Sed p. 132, K2or3), GSS11, 

GSS29, and in the reverse warrior (pratyalidhah) stance in GSS3«GSS3i and 

GSS4.

57 T he Rin 'byung brgya rtsa is the first and largest o f  three collections that make 

up the complete set o f  M ongolian images o f  the IWS. The second collection  

is the sNar thang brgya rtsa, and the third comprises the main deities o f  the col

lection o f  mandalas described by Abhayakaragupta in the Vajravali (rDor 
phreng ba). The full name o f  the Icons Worthwhile to See (Bris sku mthong ba don
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Idan), comprising these three collections is Rin ’byung snar thang brgya rtsa rdor 
’phreng bcas nas gsungspa’i bris sku mthong ba don Idan (Tachikawa 1995: 7).

Rin ’byung brgya rtsa or jewel Mine o f Hundred [texts] is itself an abbrevi

ation for Taranatha’s collection, the full title o f  which is: The Mine o f Jewels, 
Sadhanas o f the Ocean ofYidam Deities: Yi dam rgya mtsho’i sgrub thabs rin 
chen ’byung gnas. This collection has been reprinted in two volum es in N ew  

D elhi, 1974-76, as Jo nang rje btsun Taranatha’s Yi-dam rgya-mtsho’i sgrub- 
thabs rin'chen ’byung-gnas: A Collection o f Sadhanas for Invoking the Various 
Tutelary Deities o f Lamaism (W illson and Brauen 2000: 231, 233 n. 1; 

Tachikawa op.cit).
Large as Taranatha’s work already was, the fourth Panchen bLa ma added to 

it to com pile his own text as the basis for the empowerment ceremony o f  1810, 

presenting for each practice both a sadhana text and a rite conferring permis

sion. This work is called The Clear Meaning o f the Jewel Mine, an Expansion o f 
“The Mine o f Jewels, Sadhanas o f the Ocean ofYidam Deities ” (Yi dam rgya 
mtsho ’i sgrub thabs rin chen ’byunggnas kyi lhan thabs Rin ’byung don gsal). This 

was also published in N ew  Delhi in 1974 by Lokesh Chandra under the title 

Sadhana'Mala o f the Panchen Lama bs Tan-pa ’i-Nyi-ma Phyogs-las rNam-rgyal. 
T he abbreviated title for this work, which appears in the margin o f  each page, 

is Rin lhan. Blihnemann (1994: 14-15) notes that the Rin lhan has its roots in 

the collection o f  sadhanas translated as the Sadhanasataka about the turn o f  the 

twelfth century or earlier (and also, according to Chandra, in the Sadhana- 
sagara; op.cit.: 45-46). T he fourth chter o f  the Rin lhan is dedicated to sadhanas 

o f  Vajravarahl (Tachikawa 1995: 10, Chandra 1986 vol.i, p. 47).

W here icons from the M ongolian pantheon are used below, I have com 

pared the relevant Sanskrit sadhana o f  the Guhyasamayasadhanamala with the 

Tibtean source; for this, I have relied upon the translations o f  the Rin lhan/Rin 
’byung brgya rtsa given by W illson and Brauen (op.cit.: 252-62). In these 

instances, I have noted the Tibetan title and mantras (although normalizing 

the orthography o f  the Sanskrit). I number the M ongolian icons according to 

the w oodblock prints published in 1995 by Tachikawa et al., and to the painted 

images o f  the Icons Worthwhile to See published in 2000 by W illson and Brauen 

(T/IW S), and I also crossrefer to the different numbering system o f  the line- 

drawings com m issioned by Lokesh Chandra (LC) on the basis o f  the w ood

block prints, several o f  which are reproduced in chter 2.

An analysis and critical comparison o f  these different publications is given by 

W illson and Brauen (2000: 7 -2 2 ). T he w oodblock prints published by 

Tachikawa et al. are chiefly located at the Indian Institute o f  the University o f  

Hamburg (the missing folios o f  this set— 8 percent o f  the whole— being found  

in the Library o f  Tibetan works and Archives in Dharamsala; Tachikawa et al. 

1:995: 3). N o  further information is given by the editors as to the origin o f  this 

set. W illson and Brauen (op. cit.: 8) note, however, that there are apparently 

other copies: two in St. Petersburg and one in U lan-U de. There is also one set 

in the Bayerische Staatsbibliothek, M unich.
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Brauen’s discussion highlights the difficulty o f  nomenclature for the M on 

golian icons. Lokesh Chandra (e.g., 1986, 1987) refers to them  as the 

“Narthang Pantheon,” apparently basing this on nineteenth-century scholar

ship that mistakenly claim ed that the blockprints were from Narthang  

M onastery in Tibet (op.cit.: xvii). T he title “Narthang Pantheon” has been 

m istakenly picked up by other secondary authors, such as von Schroeder 

(2001). Tachikawa et al. (1995) corrected this to Five Hundred Buddhist Deities. 
Brauen points out, however, that while there are just over five hundred (507) 

images (and Tibetan sources do refer to “five hundred images”: sKu bmyan 
Inga brgya), many depict more than one deity, both male and female. H e notes 

that the authentic Tibetan title o f  the blockprint set is Bris sku mthong ba don 
Idan, translated as Icons Worthwhile to See (IWS). W illson and Brauen’s pub

lication o f  the painted icons therefore appears under the title Deities of Tibetan 
Buddhism: The Zürich Painting of the "Icons Worthwhile to See (Bris sku mthon 
don Idan) . "

59 As for the origins o f  the set published by Lokesh Chandra, he writes (2001: per

sonal communication): “T he line-drawings are based on an original xylogra

phy m y father Prof. Raghu Vira brought from Ulan Bator in 1955, on a 

photocopy o f  the Leningrad copy, and also on the copy o f  Prof. Lessing. The  

Tibetan artists who worked with me had to consult all the three prints to clar

ify the details. The work o f  tracing and drawing was com pleted in i9 6 0 .” In 

the absence o f  a clearer set o f  w oodblock prints, such as that produced by 

Tachikawa et al., the Tibetan artists seem to have been concerned with pro

ducing both clear copies and images that were artistically pleasing in their own  

right. This led to a number o f  changes that are internally consistent w ithin the 

set but that have altered aspects o f  the original woodblocks. Thus, the dim en

sions o f  the drawings differ and, while standard, are more rectangular than the 

woodblock prints; the mantras for each deity appear below the images (rather 

than on the reverse, as on the woodblock prints). T he artists have also drawn 

clouds in the background, sometimes adding foreground landscape too (much 

as the painters o f  the IWS have done), replacing the simple sun and m oon that 

flank the deities in some o f  the woodblocks. They have also used a different 

convention for the lotus, drawing downward-pointing lotus leaves rather than 

the upward-pointing leaves o f  the woodblocks.

60 Sanderson (1988: 668) notes that these classifications are postscriptural and 

belong to a period o f  systemization o f  nondual Saiva traditions in the ninth and 

tenth centuries in Kashmir. For a detailed analysis o f  the dating o f  the Saiva 

tantras themselves, see Sanderson 2001b. T he nouns mantra (masculine) and 

vidyä (feminine) in Mantrapltha and Vidyapltha signify “sacred sound-for- 

mulas” {ibid.: 669), and Sanderson com m ents that the progression in termi

nology from masculine to feminine is another indication o f  the progressive 

tendency within the Bhairava tantras toward extolling feminine power. (It is 

worth noting, perhaps, that the pure, dualistic tradition o f  the Saiva Siddhänta 

also belongs to the Mantramarga).See also Dyczkowski 1988.
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61 For the chief cremation ground cults, the Picumatabrahmayamalatantra is the 

authority (approximately 1,200 verses on the cult o f  Canda KapalinI and 

Kapalis'abhairava; Sanderson 1995). The textual basis o f  the Trika system is the 

Siddhayogesvarimata and the Tantrasadbhava (also the Nisisamcdra and Mdlini- 
vijayottaratantra). T he text underpinning the worship o f  Kali is the Jayad- 
rathaydmalatantra (or Tantrardjabhattdrika), which teaches the kapalika cult 

o f  Bhairava, Kali, and the yoginis. These are “the main pillars o f  the esoteric 

Saiva tradition” (Sanderson 1994b 94).

62 Vajravali (SP f. 219.5): viracaryavratam eva yauvarajyavratacaryeti vajrakd- 
pdlikacarydvratam iti coktam srisamputatantre. Cited by Sanderson (1994k 91, 

98 n. 2) who also describes and discusses the rite.

63 Cf. HT2.5.59; Kriydsamuccaya f. 409; HT1.5.2, HT2.5.59, Samputatantra ch. 

1, Skorupski 1994: 221-22). From the description o f  the Vajravali Guhya- 
bhisekavidhi (SP p. 210.3): sisyo ,bhinavayauvanddisampanna<m> samayini<m> 
tadalabhe Jnyam vaprajna<m> guhydbhisekdrtha<m> gurave niryatya krtanjalir 
guru<m> vajrasatvam adhimucya. .. • tadalabhe\ conj.; tadanameSP • nydm\ em.; 

’nyas SP • niryatya SP. Cf. GSi8.n8ab: atisraddham mahaprajnim surupdm 
sadhakapriyam.

64 Mahacandarosanatantra ch. 13: yenayenaiva papena sattva gacchanty adhogatim 
I tena tenaiva papena yogi sighram prasiddhyati (v. 5) II. . .  ragena hanyate rago 
vahnidaho ’tha vahnina I visenapi visam hanyad upadesaprayogatas 11 (v. 6) 'Pas

sion is destroyed by passion. O ne who has been burned by fire [is healed] by 

fire. Poison also is destroyed by poison, through the application o f  the recieved 

instructions.” Cf. H T 2 .2 .46 -49  and HT2.2.5iab.

65 I am grateful to Dr. Isaacson for his help in translating this passage, attrib

uted to Indrabhuti. G SSi (K*8ov5): vamodbhavam jagat sarvam trailokyam 
sacaracaram I vamdcarah sada yogi vamapadah purah kramet I [iv] I pujayed 
vdmahastena vamatarpanabhaksanam I pancavarnasamacaram ekavarnam tu 
kalpitam I [v] I bhaksyabhaksyam tatha peyam ghrnam lajjam ca varjayet I 

sarvasamkalpanirmuktah sarvadvandvavivarjitah I simhavad vicared yogi 
yoginijalasamvaraih. [vi]. Lines from these verses, or variations upon them, 

appear also in YSCT, e.g., [v. i cd] ch. 15 v. i5ab, [v. iii cd] v. 13b simhavad 
vicared virah sarvasdparipurakah; Luyipada’s H A  (f. 15V6, f. i6ri); SU T  9.27a; 

cf. H TI.6.5ab. For yoginijalasamvaram, see YSCT ch. 9 v. 3a with com m en

tary; Tsuda's remarks (1974: introduction: 54-60), Herrmann-Pfandt (1992: 

395ff-)-
66 For the categorization in Saivism see Heilijgers-Seelen (1994:126) citing Kubji- 

kdmatatantrai%.y%c<S. on their categorization, and Ksemaraja s commentary on 

Netratantra 2.13-14 for their malicious tendencies.

67 The term dakiniis usually glossed from Vdai “to fly,” as in the YRM (Snell- 

grove 1959  vol. 2: 1 4 2 ) ,  which states that dakiniderives from the root “to fly,” 

understood literally as “to go in space, which is the Siddhi o f  m oving anywhere 

in space.” Hevajratantratika f. 4 9 V  (cited Bauddhatantrakos'a: 45 ):  dai vihaya- 
sagamane dhatur atra vikalpitah. sarvdkasacari siddhir dakinitk Vasantatilakatika:
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41 (cited ibid)\ tatra prthivyakdse dayanad dakini, Vasantatilakatikd: 60 (cited 

ibid): dai vaihayasi gamane buddho dhaturprakalpitah / sarvdkasacara siddha 
dakiniti nigadyate. It is this etym ology that is carried into the Tibetan term for 

dakinl, kha *gro ma, “one who goes in space” (a translation o f  another term for 

dakinl in Sanskrit, khe-cart). T he word dakinl, and its rich polyvalence, is dis

cussed elsewhere, e.g., by Herrmann-Pfandt (1992: ii5ff.) and J. Gyatso (1998: 

305 n. 8; cf. 246-64). Heilijgers-Seelen (1994:126-128) reviews the diverse schol

arly opinions on the matter o f  dating.

68 Oddiyana may be related to dakini through the root Vdi “to fly, to soar.”

69 Sanderson (2001: personal communication) has collated detailed citations from 

Buddhist, Jain, and Saiva Sanskrit sources that confirm  the location o f  

Oddiyana (also spelled: Odiyana, Odryana, Uddiyana, Udiyana, Udyana, and 

Udyana) in the northwest o f  India, as well as references in Tibetan to Oddiyana 

(U  rgyan or O  rgyan), in Chinese (W uzhkigna guo (Pinyin), W u-chang-na kuo 

(Wade-Giles)), and in Japanese (Ujona koku). Sanderson’s findings shed light 

on the work o f  previous scholars, who have discussed and disputed the loca

tion, for example, Snellgrove (1987: 182) and Mishra (1995: 15-16), who sum

marizes the debate.

70 Some o f  Sanderson’s findings on the processes o f  redaction (1994k 1995, 2001b) 

have been presented above (ch. 2). For other Buddhist literature on classes and 

types o f  female spirit, see also n. 446.

71 GSS40 (Ki24r4): tirthikadiyogininirdkaranartham vajra<m> <iti>.
72 GSS24 (K89V6): namah srivajrayoginyaiyoginicakranayikdyai... • ndyikaya{\ 

em.; nayike K.

73 For early stone sculptures o f  MaricI from Nalanda, Bengal, Orissa, and else

where (from tenth to eleventh century), see Mullick (1991: 58—59, with plates 42, 

52, 56, 61, 66, 82); Ray (1986: plate 203), and S. H untingdon (1984: plate 213). 

An early fifteenth-century mandala o f  MaricI is found in the chapel devoted 

to her at Gyantse (Ricca and Lo Bue 1993: 227, plates 50, 87, 88, 89). Refer

ences and plates are also published by von Schroeder, mostly o f  MaricI as an 

attendant to Tara (1981: 489, plate 138E and 2001:1055, plates 73A, 93C, 121D, 

267A (reproduced here as plate 5), and 357B). Studies o f  MaricI, or references 

to her, appear in Bhattacharyya (1985/1924: 95-98, with plates), de Mallmann 

(1975: 55-56, 75, 259-265), Misra (1998 vol. 3: 92-93), and Patry and Thurman 

(1977: 35). W illson and Brauen (2000) provide translations and summaries o f  

Tibetan sadhana texts relating to illustrations from the nineteenth-century  

M ongolian icons (nos. 195-96, 267, 430, 502), and (peaceful) forms o f  MaricI 

appear likewise in the line drawings o f  Lokesh Chandra’s version o f  this pan

theon (1961-72). A  number o f  useful articles on MaricI also contain early 

images, by Donaldson (1988, 1995), Mitra (1991), and Bautze-Picron (2000), 

who dates the earliest images recovererd at Bodh Gaya to the nineth and tenth 

centuries (ibid.: 265, figs. 1-2) but proposes that images were being made “at 

least one century earlier.” This article includes a helpful list o f  images o f  MaricI 

(ibid.: 286-91).
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7 4  A  s m a l l  s e t  o f  s ä d h a n a s  in  t h e  Sädhanamälä is  d e v o t e d  t o  t h e  s i n g l e  d e i t y  

N a i r ä t m y ä / N a i r ä t m ä  w i t h o u t  a  c o n s o r t  ( S M 2 2 8 - 2 3 1 ;  a ls o  N Y A  n o .  6 ) .  F r o m  

t h e s e ,  i t  e m e r g e s  t h a t  s h e  is b la c k /b l u e  (krsna) a n d  u s u a l ly  t w o - a r m e d ,  h o l d i n g  

c h o p p e r  a n d  b o w l  ( w i t h  o r  w i t h o u t  s ta f f ) .  T h i s  is t h e  ic o n o g r a p h y  o f  N a ir ä t m y ä  

as c o n s o r t  t o  H e v a j r a  ( e .g . ,  S M 2 4 5 ;  N Y A  n o .  8 ) .  I n  S M 2 5 4  (Buddhakapäla- 
sädhana), a  s e t  o f  g o d d e s s e s  i n c l u d i n g  N a ir ä t m y ä  s u r r o u n d  B u d d h a k a p ä l a  a n d  

h is  c o n s o r t ,  a ll o f  t h e m  b lu e ,  o n e - f a c e d ,  h o l d i n g  c h o p p e r  (r ig h t )  a n d  s k u l l  b o w l  

( le f t )  in  ardhaparyanka p o s e  (p .  502 : sarvä devyo nllavarnä dvibhujä ekavakträ 
asthyäbharanäh pingorddhvakesä mundamälärahitä väme kapälam daksine kar- 
trikä ardhaparyankanrtyasthäh). S o m e  r e f e r e n c e s  t o  N a i r ä t m y ä / N a i r ä t m ä ,  

m a i n l y  as a  s u b s id ia r y  d e i t y ,  are  g iv e n  b y  d e  M a l l m a n n  (1975: 2 7 1 - 7 2 )  a n d  v o n  

S c h r o e d e r  (2 0 0 1 :  2 8 4 ) .

7 5  T h e  f o u r  d ä k in is  are: V a j r a d ä k in i  ( e a s t ) ,  R a t n a d ä k in l  ( s o u t h ) ,  P a d m a d ä k i n l  

( w e s t ) ,  a n d  V is v a d ä k in l  ( n o r t h ) .  E .g . ,  S M 2 3 9 ,  S M 2 4 0 ,  S M 2 4 8 ,  N Y A  n o .  9  ( d e  

M a l l m a n n  1 9 7 5 : 1 3 2 - 3 3 ) .  T h e s e  d ä k in is  are  a ls o  a t t e n d a n t s  t o  W r a t h f u l  B la c k  

V ä r ä h l  ( P h a g  m o  k h r o s  n a g ) ,  a l o n g  w i t h  K a r m a d ä k in i ,  S a m a y a d ä k in l ,  

S a r v a d ä k in l ,  a n d  L o k a d ä k in l  ( W i l l s o n  a n d  B r a u e n  2 0 0 0 :  2 6 2 ,  w i t h  M o n g o l i a n  

I c o n s  T / I W S  8 9 - 9 7 ,  L C  5 9 9 - 6 0 7 ) .

F o r  M a h ä m ä y ä  as t h e  m o t h e r  o f  a ll guhyakas s e e  Mahämäyätantra (1 .7 a ):  

guhyakänäm iyam mätä; a n d  as t h e  ( f e m a l e )  s o u r c e  o f  c r e a t io n ,  (1 .6 ) :  saisä 
samharate visvam srjate sä punah punah. R a t n ä k a r a s ä n t i  c o n f i r m s  t h a t  

M a h ä m ä y ä  is  a  m a le  H e r u k a  fo r m :  saiseti herukarüpä mahämäyä. (I  t h a n k  D r .  

I s a a c s o n  f o r  t h e s e  r e f e r e n c e s .)  W e  s e e  t h is  f ir s t  q u a l i f i c a t io n  r e f e r r in g  a ls o  t o  

V a jr a v ä r ä h l  ( S M 2 2 1  p . 4 3 4 ) ,  w i t h  m a t e r i a l  f r o m  t h e  M a h ä m ä y ä  t r a d i t i o n  

a p p e a r in g  in  s o m e  V a j r a y o g in i  s ä d h a n a s ,  s u c h  as S M 2 2 1 - 2 2 3 ,  a n d  o u r  G S S 2 1  

( s e e  a p p e n d i x ) .

7 6  G S S 7  (K 4 o r 5 ) :  tanmadhyäd utthitä devl värähl vajrayogini.
7 7  T h i s  r e m a r k  b e lo n g s  t o  a  p a s s a g e  in  w h i c h  t h e  g la n c e s  o f  a ll t h e  a t t e n d a n t  g o d 

d e s s e s  are  d e s c r ib e d ,  f r o m  t h e  s e c t i o n  o n  t h e  v i s u a l i z a t io n  o f  t h e  in n e r  c i r c u i t  

o f  H e r u k a  in  t h e  s y s t e m  o f  t h e  Sarvabuddhasamäyogadäkinijälasamvara, in  

A n a n d a g a r b h a ’s Vajrajvälodayä näma Sriherukasädhanopayikä ( N ie d e r s ä c h s 

i s c h e  S t a a t s -  u n d  U n i v e r s i t ä t s b i b i l i o t h e k ,  G ö t t i n g e n ,  M S  X c  1 4 /3 9 ,  £  

i 7 o r 6 —i8 6 r 5 ;  m s .  X c  1 4 /3 9 ) ,  f- J78r: atra sriherukasyäbhyantaramandalakosthas 
tasya tadyogino vä tasminn eva kosthake pürvadigbhäge gauri gauravarnä 
säntadrstih saumyamukhä... pascime pramohä ädivarähamukhä pramohadrstir 
fvakrasthäf caturbhujä madyapürnakapälavämakarä daksinakare vajra- 
sphotanam sarvam krodhakula<m> bandhayantl. (I t h a n k  P r o fe s s o r  S a n d e r s o n  

fo r  t h is  r e f e r e n c e .)

7 8  E .g . ,  A D U T patala 5 6  f. 2 2 i r i - 5 :  karunäkrodhabhlsanä. T h e  n o t i o n  o f  karunä- 
krodha is  w i d e l y  a t t e s t e d  e l s e w h e r e .  C f .  S M 1 1 7  p .  2 4 6 :  Jänguli. . .sarosahasitä, lit .:  

“J ä n g u l i . . . s m i l i n g ,  w i t h  a n g e r .”

7 9  E .g . ,  in  t h e  S a p ta d a s 'ä tm a k a h e v a jr a  M a n d a la  ( N Y A  n o .  5, p .  14): athavä catur- 
bhujo dvibhujavat aparabhujäbhyäm sväbhavajravärählsamälingita ity eva 
visesah; a ls o  in  t h e  N a v ä t m a k a h e r u k a c a t u s t a y a  M a n d a la  ( N Y A  N o .  8 p .  21). T h e
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f o l l o w i n g  v e r s e  in  t h e  H T  a ls o  d e s c r ib e s  a s ix - a r m e d  f o r m  o f  H e v a j r a  e m b r a c 

i n g  a d i f f e r e n t ,  a n d  n o w  l i t t l e - k n o w n  g o d d e s s ,  V a jra s 'rn k h a la  (H T 1 .3 .1 8 ) ;  a ls o  

in  N Y A  n o .  5.

8 0  V a s a n ta t i la k d t ik a  p .  41 ( c i t e d  B a u d d h a ta n tr a k o s a  p .  4 5 ) :  s a r v a  e v a  d a k in y o  

v a r a h ik u la s a m  b h a v a h .

81 T h e  p a r y a n k a , as w e  w i l l  s e e  (n . 2 3 8 ) , is a  s e a te d  m e d i t a t i o n  p o s t u r e .  I n  t h e  h a lf -  

p a r y a n k a  (a r d h a p a r y a n k a ) ,  t h e  d e i t y  is  s t a n d i n g  u p  a n d  d a n c in g ,  t h a t  is , w i t h  

o n e  l e g  o n  t h e  g r o u n d ,  f l e x e d  w i t h  t h e  m o v e m e n t  o f  d a n c e ,  a n d  w i t h  t h e  o t h e r  

r a ise d  u p ,  t h e  s o l e  o f  th e  f o o t  p la c e d  a g a in s t  t h e  o p p o s i t e  t h i g h  ( s im i la r  t o  t h e  

s e a t e d  m e d i t a t i o n  p o s i t i o n ) .  E .g . ,  N Y A  (p . 14): [H e v a jr a ]  v a m o r a u  d a k s in a -  

c a r a n a g r a m  s a m s th a p y a r d h a p a r y a h k i“ [H e v a jr a ]  is in  t h e  a r d h a p a r y a n k a  [p o s e ] ,  

h a v in g  p la c e d  t h e  t ip  o f  h is  r ig h t  f o o t  o n  h is  l e f t  t h i g h .” S M 2 4 1  (p .  4 6 9 ) :  v is v a -  

p a d m a s u r y e  v a m a p a d a m  ta s y a iv o r a u  d a k s in a c a r a n a m  v in y a s y a  n r ty a m  k u r -  

v a n t a m  h e r u k a v ir a m  b h a v a y e t. “O n e  s h o u l d  v i s u a l iz e  t h e  h e r o ,  H e r u k a ,  w i t h  

h is  l e f t  f o o t  o n  a  s u n  [d isk ]  o n  a m u l t i c o lo r e d  lo t u s ,  h a v in g  p la c e d  h is  r ig h t  f o o t  

o n  h is  [le ft]  t h ig h ,  d o i n g  a d a n c e .” S M 2 4 2  p . 4 9 0 :  [ H e r u k a ]  s u r y a m a n d a la m  

ta n m a d h y e  s a m u p a v is th a m . . .  a r d h a p a r y a n k in a m ;  S M 2 5 4  p .  5 02 :  [d e v ls ]  a r d h a -  

p a r y a h k a n r ty a s th a h ;  e tc .  S a n d e r s o n  ( 2 0 0 2 :  p e r s o n a l  c o m m u n i c a t i o n )  n o t e s  t h a t  

B h a v a b h a t t a ’s c o m m e n t a r y  t o  t h e  C a k r a s a m v a r a ta n tr a  g lo s s e s  t h e  r o o t  t e x t  

( 1 9 .1 0 c :  a k u n c i ta v a m a p a d a n  t u )  as: “T h e  p h r a s e ,  ‘W i t h  t h e  l e f t  f o o t  b e n t ’ 

m e a n s ,  h e  s h o u l d  b e  s e e n  d a n c i n g  in  t h e  a r d h a p a r y a n k a  p o s e . ” ( C a k r a -  

s a m v a r a t a n tr a v iv r t i  L A .S W R  M B B - I - 3 3 ,  f. y 6 v 6 ) :  a k u n c i ta v a m a p a d e t i .  a r d h a -  

p a r y a n k a n a ty a m  d a r s a y e d  i t y  a r th a h .

W a r r io r - s t a n c e  f o r m s  are  a ls o  s a id  t o  b e  d a n c in g ,  b u t  t h is  p o s t u r e  is  m o r e  

c le a r ly  a s s o c ia t e d  w i t h  d a n c e ,  a n d  I t h e r e fo r e  t e n d  t o  re fer  t o  t h e  h a l f - p a r y a n k a  

as t h e  “d a n c i n g ” p o s e ;  e .g . ,  G S S 2  ( K 2 8 o r 3 /K o r 2 ) :  a r d h a p a r y a n k a ta n d a v a m ;  

G S S 7  (K 4 o r 5 ) :  a r d h a p a r y a n k a m  a s in a  n r ty a m a n a ;  G S S 3 2  ( K i o 6 r 2 ) :  n r ty a r d h a -  

p a r y a n k i n i ;  a n d  d e s c r i b i n g  H e r u k a ’s f o r m ,  e .g . ,  K Y T  (p . 142): c a tu r m d r a s a m d ' 

k r d n ta m  a r d h a p a r y a n k a ta n d a v a m .  F o r  t h e  r a s a s , s e e  e . g . ,  G S S 3 4  (K112V1): 

n a v a n a ty a r a s d n v i ta , a ls o  o f  H e r u k a  f o r m s  s u c h  as S a m v a r a ,  e .g . ,  N Y A  (p . 2 6 ) :  

n a v a n a ty a r a s a r d s ih ,  c f .  S U T  c h . 1 3 .2 2 b .

8 2  T h e  t w o  t e x ts  are  v e r y  s im ila r .  C f .  G S S 5  ( S e d  p .  152, K 3 7 r 3 );  V a s a n ta t i la k a  c h .  

9 . G S S i  ( K 2 8 o r i ) ~ G S S 2  ( K 4 v 6 - o r ) :  t a t a h  s v a d e h a m  t r a id h a t u k a v i s u d d h a -  

k u td g d r a m  i t y  a k a la y y a  j h a t i t i  ta to  n a b h im a n d a le  d v i b h u j a m  k a r t r i k a -  

p d la d h a r i n i m  m u k ta s i r o r u h d m  n a g n a m  t r in e t r a m — n a v a y a u v a n a la v a n y a m  

p a n c a m u d r a v ib h u s i t a m  I p a n c a b r a h m a m a h a m u k u t im  a r d h a p a r y a n k a ta n d a v a m  

11 I s o m a s u r y a g n im a d h y a s th a m  ja v a s i n d u r a s a n n ib h a m  I id r g r u p a d h a r a m  d e v im  

b h a v a y e d y o g a v i t  s a d a  I 2  I k o la s y a m  d a k s in a m  ta s y a h  k r o d h d s y a m  v d m a ta s  t a t h d  

I s a m v r t ip a r a m a r th e n a  v a k t r a d v a y a m  p r a g iy a t e  I 3 I g u r u p a d e s a m a r g e n a  

j n d t a v y a h  k r a m a v is ta r a h  I ta s y a h  k u s e s a y d n ta h s th a m  c a k r a m  s a r v a r th a s id d h id a m  

14  I t r ig u n a U m k r ta m  c ih n a m  r a k ta v a r n a m  m a h a d y u t i  I m a n tr d k s a r a s u s a m p u r n a m  

k u l a la c a k r a v a d  b h r a m e t  15 I r a k s a sa s y a m  s a m a k u n c y a  s a m u j jv a ly a  v ib h d v a s u m  I 

k o la s y a s a n n id h a u  d r s tv a  n a n d y a v a r te  b h r a m e d  v a p u h  16  I m u d r a d v a y a p r a y o g e n a  

t r a i lo k y a m  a p i  s a d h a y e t  \ j h a t i ta k d r a y o g a tm a  y o g i  s id h y a t i  n d n y a th d  I 7  I
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•  ityakalayya\ G S S i ,  abhiviksya G S S 2  • tato-^dvibhujam\ G S S i ,  vajrayoginim 
dvi(bhujam) dvimukham G S S 2 ( d e l )  •  muktasiroruham] G S S i ,  muktakesim 
G S S 2  •  ( ic )  pancabrahma°\ G S S i ,  ****** / ^ G S S 2 ( d a m )  •  ( id )  tandavam\ G S S i;  

tandavim G S S 2  •  (3b ) vamatas tatha\ G S S i ,  G S S 2 ;  vamam eva ca G S S 5  •  (3c)  

samvrtiparamarthend\ G S S i ,  G S S 2 ;  satyadvayavisuddhya tu G S S 5  • (3 d )  

pragiyate\ G S S i ;  uddhrtam G S S 2 ,  G S S 5  • ( 4 b )  jnatavyah kramavistarati\ e m .;  

jnatavyam kramavistaram G S S i ; jnatavyam kramavistarah G S S 2  (P e r h a p s  le a v e  

t h e  r e a d in g  as i t  s ta n d s  in  G S S i  s in c e  G S S 4 0  g lo s s e s  t h e  l e m m a  kramavistaram.)

• ( 4 c )  kuses'ayantahstham\ G S S i ;  pankajamadhyastham G S S 2  • (5 b )  rakta- 
varnam\ c o n j .;  vai raktavarnam G S S i ;  raktavarna G S S 2  •  (5b) mahadyuti\ e m .;  

°dyutihGSSi, °dyutimGSSx •  (5c) 0susampurnam\ co r r .;  sumsampurnam G S S i ,  

sampurnam G S S 2  •  (6 a )  raksasdsyam\ G S S 2 ,  raksasdsya G S S i  •  (6 b )  vibbdvasum\ 
G S S i ; prabhdsvaramGSS2  •  ( 6 d )  nandyavarte\ co n j .? ;  nandyavartaGSSi, G S S 2

•  ( 7 b )  api\ G S S i ;  kha(lu) G S S 2 ( m g 2 )  •  ( 7 c )  jhatitdkdrayogdtmd\ G S S i ;  

jhatitdkarayogena G S S 2 .

83 T h e  Sadhanamala w o r k s  l i s t e d  f o r  V a jr a v a r a h i  b y  v o n  S c h r o e d e r  i n c l u d e  a  

s h o r t  l i n e  o f  t e x t  d e s c r i b i n g  t h e  f o r m  o f  V a jr a v a r a h i fo r  a r ite  o f  s u b j u g a t io n  

( S M 2 2 0  p . 433: digambara muktakesi vajravarahi nabhidese kartrikapaladharini 
nrtyanti cintya. vasyam bhavatiti. vajravarahya vasyavidhih). T h i s  is  e v i d e n t l y  a  

f r a g m e n t  f r o m  t h e  vasyavidhi d e s c r i b e d  in  t h e  p r e c e d i n g  s a d h a n a  ( S M 2 1 9 ) ,  

w h i c h  in  t u r n  is  a  r i tu a l  a p p l y in g  t o  t h e  p r e v i o u s  s a d h a n a  (S M 2 1 8 )  ( s e e  G S S 3 8  

w i t h  a p p e n d i x  e n t r y ) .  P e r h a p s  m i s l e d  b y  t h e  f a c t  t h a t  S M 2 2 0  d e s c r i b e s  

V a jr a v a r a h i h e r e  as “d a n c i n g ” ( w h i c h  m a y  b e  m o s t  e v i d e n t  i c o n o g r a p h ic a l ly  in  

t h e  ardhaparyanka f o r m s  o f  d e i t i e s ,  b u t  w h i c h  is  f r e q u e n t ly  a ls o  a n  a s p e c t  o f  

w a r r io r - s ta n c e  f o r m s ) ,  v o n  S c h r o e d e r  ta k e s  t h is  l i n e  o f  t e x t  as t h e  b a s is  f o r  c o i n 

i n g  t h e  a p p e l la t i o n  “V a s y a - V a j r a v a r a h i” f o r  ardhaparyanka c h o p p e r - h o l d i n g  

f o r m s  o f  V a jr a v a r a h i ( s e e  m a n y  p la t e s  in  p u b l i c a t io n s  p u b l i s h e d  1981 a n d  2 0 0 1 ,  

w i t h  2 0 0 1 : 1 0 5 2 ) .  A s  th is  f o r m  o f  V a jr a v a r a h i is a s s o c ia t e d  w i t h  a ll t y p e s  o f  r ite s ,  

n o t  j u s t  r ite s  o f  s u b j u g a t io n ,  t h is  a p p e l la t i o n  is  m i s l e a d i n g .  I t  is  a ls o  b a s e d  o n  

t h e  s c a n t ie s t  o f  e v i d e n c e ,  a n d  in  fa c t  v o n  S c h r o e d e r ’s s o u r c e  ( G S S 2 2 0 )  is  a c t u 

a l ly  a  c o n t i n u a t i o n  o f  t h e  p r e v io u s  t w o  w o r k s  (S M 2 1 8  a n d  S M 2 1 9 ) ,  a n d  t h e  p o s e  

i n t e n d e d  fo r  t h is  f o r m  is r a th e r  t h e  re v e r s e  w a r r io r  s t a n c e  (pratyalidhah) a n d  

n o t  t h e  ardhaparyanka a t  a ll .  I r o n ic a l ly ,  v o n  S c h r o e d e r  d o e s  s t a t e  t h a t  t h e  f o r m  

is  in  t h e  “pratyalidha ” p o s e ,  b u t  h e  c o n f u s e s  t h i s  t e r m  w i t h  ardhaparyanka, 
e r r o n e o u s l y  d e s c r i b i n g  t h e  f o r m e r  as “d a n c i n g  o n  t h e  le f t  f o o t  w i t h  t h e  r ig h t  

l e g  r a ise d  a n d  b e n t ” ( 2 0 0 1 : 1 0 5 2 ) — t h a t  is , as t h e  ardhaparyanka post ( s e e  n .  81). 

I n  th is  s a m e  e n t r y  (ibid.), v o n  S c h r o e d e r  c o r r e c t ly  p o in t s  o u t  t h a t  t h e  h o g ’s h e a d  

is  n o t  m e n t i o n e d  in  a n y  o f  t h e  S M  s a d h a n a s ,  a l t h o u g h  t h e  r e a s o n  f o r  t h is  is  

b e c a u s e  t h e s e  s a d h a n a s  d o  n o t  f o c u s  o n  t h e  h o g - h e a d e d  ardhaparyanka f o r m  

o f  V a jr a v a r a h i b u t  o n  h e r  w a r r io r - s t a n c e  f o r m s ,  w h i c h  are  in v a r ia b ly  w i t h o u t  

a  h o g ’s h e a d .

8 4  T h e r e  are  p l e n t y  o f  p u b l i s h e d  d e p i c t i o n s  o f  t h e  ardhaparyanka-p o s e  V a j r a 

v a r a h i.  S o m e  o f  th e  e a r l ie s t ,  i n c l u d i n g  a  f e w  c o n t e m p o r a r y  w i t h  o u r  t e x t s ,  are  

e a r ly  I n d i a n  s t a t u e s  in  l a t e  P a la  s t y l e  d a t i n g  f r o m  t h e  e l e v e n t h  t o  t w e l f t h
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c e n t u r ie s  ( v o n  S c h r o e d e r  2 0 0 1 :  p la te s  1 2 5 A - E ) ,  a n d  t h ir t e e n t h - c e n t u r y  N e p a le s e  

(ibid.: p la t e  1 7 3 B - E )  a n d  t w e l f t h - t h i r t e e n t h - c e n t u r y  T i b e t a n  s c u lp t u r e s  (ibid.: 
p la te s  2 8 9 A - C ,  2 9 5 A , 9 4 A - F ;  L e i d y  a n d  T h u r m a n  1998 : p la t e  17 ) . S l ig h t ly  la te r  

are t h e  f o u r t e e n t h - f i f t e e n t h - c e n t u r y  b r a sse s  o f  V a jr a v a r a h i f r o m  C e n t r a l  T i b e t  

( R e e d y  1 9 9 7 :  C 1 8 0 ,  a n d  C 1 8 9 ) ,  a  b e a u t i f u l  l a u g h i n g  g i l t - b r o n z e  V a jr a v a r a h i  

f r o m  f o u r t e e n t h - c e n t u r y  T i b e t  (P a l  1 9 6 9 :  p la t e  55), t h e  s i x t e e n t h - c e n t u r y  s i l 

v e r  a n d  g o l d  f r e e - s t a n d in g  s c u lp t u r e  (Sacred Art o f Tibet: p la t e  113), t h e  s im ila r  

s e v e n t e e n t h - c e n t u r y  T i b e t a n  b r o n z e  ( R a w s o n  1973: p la t e  7 3 ) ,  t h e  T i b e t a n  (?) 

b r o n z e  o f  “I n d r a b h u t i  V a j r a d a k i n i” c .  1 7 0 0  (Sacred Art o f Tibet, p . 2 6 1 ) ,  a n d  

t h e  s e r e n e ly  e c s t a t i c  s t a tu e s  ( o f  u n k n o w n  d a te )  in  S n e l lg r o v e  (19 8 7 :  p la t e  2 7 )  

a n d  P a l  (1 9 7 4 :  p la t e  2 8 7 ) .  S e e  a ls o  m a n y  p la t e s  in  v o n  S c h o e d e r  1981: p la t e  7 0 G  

( t w e l f t h  c e n t u r y ,  P a la  s ty le ) ,  p la t e  9 5 F  ( f o u r t e e n t h  c e n t u r y ,  N e p a l e s e ) ,  p la t e  

115A  ( f i f t e e n t h - c e n t u r y  T i b e t a n ) ,  a n d  1 2 0 F  ( s i x t e e n t h - s e v e n t e e n t h - c e n t u r y  

T i b e t a n ) .

85 A c c o r d i n g  t o  L o k e s h  C h a n d r a ,  T a r a n a t h a ’s t i t l e  fo r  n o .  5 8 6  is dPyal-lugs rDorje 
Phag-mo. T h e  T i b e t a n  t e x t  o f  t h e  C h e l  f o r m  ( b u t  n o t  o f  I n d r a b h u t i ’s m e n 

t i o n e d  b e lo w )  p r e s c r ib e s  t h e  v i s u a l i z a t io n  o f  t h e  m a n t r a  w i t h i n  t h e  d e i t y ’s s e x ,  

as in  o u r  S a n s k r it  t e x t .  T h e  h i s t o r y  o f  t h e  d P y a l  f a m i l y  is  g iv e n  in  t h e  Blue 
Annals (p .  3 9 5 ) ,  s ta r t in g  w i t h  t h e  p u p i l  o f  a  m i d - t w e l f t h - c e n t u r y  N e p a l e s e  m a s 

ter , P h a m  m t h i n g  p a ,  w h o  w a s  a  p u p i l  in  t h e  l i n e a g e  o f  N a r o p a .

8 6  F o r  t h e  s e t  o f  th r e e  d e i t i e s ,  s e e  W i l l s o n  a n d  B r a u e n  2 0 0 0 :  2 58 , w i t h  n .  1. F u r 

t h e r  r e f e r e n c e s  f o r  I n d r a b h u t i ’s  V a jr a v a r a h i  a re  a l s o  g i v e n  (ibid.: 2 5 9 ):  

P 2 2 5 3 ~ 5 4 / T o h  1 5 4 5 - 4 6  b y  I n d r a b h u t i ,  a n d  t h e  f ir s t  o f  t h e  S ix  V a r a h i  T e x t s  

(Blue Annals p p .  3 9 0 —9 7 ) ,  P 2 2 5 9 / T 0 I 1 1551, k n o w n  as “ t h e  G r e a t  T w o - F a c e d . ” 

T h e  r o o t  m a n t r a  in  t h e  T i b e t a n  t e x t s  is  t h e  s a m e  as t h e  t r ip a r t i t e  m a n t r a  o f  t h e  

S a n s k r it  s a d h a n a s ,  g iv e n  b e lo w .

8 7  T w o  e x a m p le s  o f  T i b e t a n  s c u lp t u r e s ,  n a m e l y ,  Sacred Art o f Tibet p la t e  113, 

a n d  S n e l lg r o v e :  1 9 8 7  p la t e  2 7 ,  s h o w  n o  tr a c e  o f  a  s ta f f ,  c o n s o n a n t  w i t h  t h e  

t e x t s  i n  t h e  G S S .  I n  c o n t r a s t ,  t h e  e a r ly  K h a r a  K h o t o  t a n g k a  o f  V a jr a v a r a h i  

(Sacred Art o f Tibet, p la t e  93; P i o t r o v s k y  1 9 9 3 , p la t e  2 2 ) ,  t h e  b r o n z e  i n  R a w 

s o n  (1 9 7 3 :  9 4 ) ,  a n d  t h e  M o n g o l i a n  i c o n s  a ll  s h o w  h e r  w i t h  a  s ta f f .  I n  t w o  

b r o n z e s  ( S n e l l g r o v e  1 9 8 7  a n d  R a w s o n  1 9 7 3 )  V a j r a v a r a h i  is  d e p i c t e d  s t a n d i n g  

u p o n  a  s in g l e  c o r p s e ,  w h i l e  in  p la t e s  1 a n d  8 s h e  s t a n d s  u p o n  a  s u n  d i s k  p la c e d  

o n  t o p  o f  t h e  c o r p s e .

88  G S S i » G S S 2  ( c i t e d  a b o v e  n .  82 ):  pancabrahmamahamukutim. I n  S a iv i s m ,  t h e  

“ f iv e  B r a h m a s ” o r i g in a t e  f r o m  t h e  f iv e  fa c e s  o f  S a d a s iv a  a n d  re fe r  t o  t h e  f iv e  

brahmamantras p u r i f i e d  as S a d y o j a t a ,  V a m a d e v a ,  A g h o r a ,  T a t p u r u s a ,  a n d  

I sa n a . S e e  Kiranavrtti o n  Kiranatantra 3 . i 7 c - i 8 b ,  f u r th e r  d i s c u s s e d  in  c h .  6 2  

e n t i t l e d  Pancabrahmavidhi (in G o o d a l l  1 9 9 8 :  2 8 3 , n .  3 7 3 )  a n d  D y c z k o w s k i  

(1988: 3 2 , c i t i n g  Tantrdlokaiy.iK-zj).
8 9  G S S i  ( K 2 8 o r 2 ) :  navayauvanalavanya-; G S S 3 4  ( K i i 2 v 6 ) :  dosanghriyugacarupi- 

vara • dosanghri\ c o n j . ;  dosnakri K .

9 0  G S S i  ( K 2 8 o r 5 ) * G S S 2  (K o r 3 )  w .  3 b ~ 4 ,  c i t e d  n .  8 2  a b o v e ;  a ls o  in  Vasantatilakd 
c h .  9 .
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91 G S S i  ( K 8 o r 6 ) :  d a s a m ip a r v a n ip r a p te .  A  p a r v a n  is  a  d a y  o f  c h a n g e  in  t h e  lu n a r  

c y c le  u p o n  w h i c h  o n e  t r a d i t i o n a l ly  p r a c t ic e s  b r a h m a c a r y d .  T h e r e  are  s ix  p a r -  

v a n  d a y s  p e r  lu n a r  m o n t h :  n e w  m o o n ,  e i g h t h  ( h a lf w a y  w a x in g ) ,  f o u r t e e n t h ,  fu l l ,  

e i g h t h  ( h a l f w a y  w a n i n g ) ,  a n d  f o u r t e e n t h .

9 2  G S S 3 3  ( K i io v .5 ) :  d a s a m y a m  a s ta m ib h u ta m .  (?) s i ta k r s n e  c a  v a  s a d a  I k u m a r im  

c a ik d m  < s a m p u jy a > m g i s u r u y o g in ik a lp i ta m  Ip a r s v a s th a m  s v a n ta r  m a d h y a s th a m  

b d h y e  l i k h i ta c a k r a g a m  I p u j a y e d  v ir a v ir e s ic a k r a s a m v a r a s a m v a r e  I b h a k s y a ir  b h o -  

j y a i s  ca  y a i r  y a i s  ca  I le h y a is  co sya is  ta th a  p a r a ih  I •  d a s a m y a m  a s ta m ib h u ta m ]? 

c o n j . ;  d a s a m y a m s ta m ib h u ta m  n k h y d h  K  •  ca ika rr i\ e m .;  c a ik a  K  •  y o g in i]  co r r .;  

y o g i n i  K  •  s th d m \  e m .;  s th a m  K  •  y a ir ]  e m .;  y e  K  •  cosyais]  e m .;  c a u s y a is  K .

T h e  r i te  a ls o  a p p e a r s  in  t h e  S a m v a r o d a y a ta n tr a ,  p a ta l a  14 , w h e r e  i t  is  p r e 

s c r ib e d  o n  t h e  f o u r t e e n t h  o f  e a c h  h a l f - m o n t h ,  a n d  in  t h e  K r iy d s a m u c c a y a  (S P  

ff . 4 1 3 .7 - 4 1 5 .4 ) ,  w h i c h  re fers  t o  th is  s c r ip tu r a l  s o u r c e  ( S a n d e r s o n  1 9 9 9 :  p e r s o n a l  

c o m m u n ic a t i o n ) .  S e e  a ls o  A l le n  1975  o n  t h e  m o d e r n - d a y  k u m a n p u ja  in  N e p a l .

9 3  I o w e  t h e  e x p la n a t io n  o f  th is  p r o c e s s  a n d  o f  t h e  te x t  t o  P r o fe s s o r  S a n d e r s o n  (1995:  

p e r s o n a l  c o m m u n i c a t i o n ) ,  w h o  is  r e s p o n s i b l e  fo r  ta b le  5 s h o w i n g  t h e p r a s ta r a .

9 4  S e e  G S S i  (K280V1) «  G S S 2  ( K o v 6 )  (v e r se  n u m b e r s  a d d e d ) :  a ta h  p a r  a m  p r a v a -  

k s y a m i  m a n tr o d d h a r a v id h im  p a r a m  I tr ik o n a m a n d a la m  r a m y a m  v a j r d r a l l iv in ih -  

s r ta m  I 8 I d h a r m o d a y e t i  v i k h y d ta m  y o s i ta m  b h a g a m  i t y  a p i  I ta t r a l ik a l ib h e d e n a  

v a r g d n  a s ta u  k r a m a l  l i k h e t  I 9  I r u p d g n ib d n a m u n a y o  r a n d h r e s a u  k a m a  e v a  ca  I 

k r a m a t  k o s th a s y a  v in y d s a h  k a r ta v y a  u p a d e s a ta h  I 10 I a k a r a d ik a m  d r a b h y a  

h a k a r d k s a r a s a m a n ta ta h  I d a k s in a v a r ta y o g e n a  y a t h o k t a m  s a m v a r d r n a v e  I 11 I 

th o r d h v a m  t r ig u n i ta m  k u r y a d  b in d u n a d a v ib k u s i t a m  I . . . e t c .

•  a ta h ]  c o n j .  S a n d e r s o n ;  a th a n y a ta h  K  • v a j r a r a l l iv in ih s r ta m \  o b s c u r e ;  s e e  T e x 

tu a l  N o t e  t o  § 3 8 .

9 5  T h e  r e f e r e n c e s  in  t h e  t e x t  t o  “o n e ,  t h r e e ,  f iv e ,  s e v e n ,  n i n e ,  a n d  e l e v e n ” are  

g iv e n  in  te r s e ,  c r y p t i c  l a n g u a g e ,  as S a n d e r s o n  (o p .c i t.) \\2 &  e x p la i n e d .  T h e  f ir s t  

h o r iz o n t a l  o f  t h e  p r a s ta r a  c o n s i s t s  o f  a  s in g le  c e l l ,  r e fe r r e d  t o  in  t h e  t e x t  b y  f o r m  

( r u p a - ) y i n d i c a t i n g  “o n e n e s s . ” T h e  n e x t  h o r i z o n t a l  r o w  is  d i v i d e d  i n t o  t h r e e  

c e l ls ,  r e fe r r e d  t o  as f ir e , i n d i c a t i n g  t h e  th r e e  f ir e s  (a g n i - ) . N e x t  is  a  r o w  o f  f iv e  

c e l ls ,  r e fe r r e d  t o  b y  a r r o w s ,  i n d i c a t i n g  t h e  f iv e  a r r o w s  o f  K a m a .  T h e  r o w  o f  

s e v e n  is  r e fe r r e d  t o  b y  t h e  s e v e n  s a g e s  ( m u n i - ) ,  t h e  r o w  o f  n i n e  b y  t h e  n i n e  

a p e r tu r e s  o f  t h e  b o d y  ( r a n d h r a - ) y t h e  r o w  o f  e l e v e n  b y  t h e  e l e v e n  lo r d s  ( is 'a s ) , 

a n d  t h e  r o w  o f  t h i r t e e n  b y  K a m a ,  t h e  p r e s id in g  d e i t y  o f  t h e  t h i r t e e n t h  d a y  o f  

t h e  lu n a r  f o r t n ig h t .

9 6  T h e  e x c h a n g e  o f  t h e  c o n s o n a n t  v  fo r  b  s h o w s  t h e  e a s t  I n d ia n ,  B e n g a l i ,  o r  N e p a l i  

p r o v e n a n c e  o f  t h e  t e x t .

9 7  J u s t  as t h e  t h ir t y - s e v e n —d e i t y  m a n d a l a  o f  V a jr a v a r a h i is  b a s e d  o n  t h e  s i x t y - t w o 

f o l d  C a k r a s a m v a r a  m a n d a l a ,  t h e  m a n d a l a  o f  t h i s  t w e l v e - a r m e d  f o r m  o f  

V a jr a v a r a h i  is  b a s e d  o n  t h e  m a n d a l a  o f  t h e  s ix  c a k r a v a r t in s .  F o r  t h e  S a tc a k r a -  

v a r t im a n d a la ,  s e e  N Y A  (p .  7 9 ) ,  a n d  K a l f f  (1 9 7 9 :  3 0 - 3 2 )  f o r  f u r t h e r  r e f e r e n c e s .  

G S S 7  e n d s  w i t h  a  v e r y  t r u n c a t e d  r e f e r e n c e  t o  t h i s  m a n d a l a ,  w h i c h  is  d e s c r i b e d  

s l i g h t l y  m o r e  f u l ly  in  t h e  V a r a h y a b h y u d a y a ta n tr a  ( w .  1 0 1 - 2 ) .  F o l l o w i n g  t h e  

d e s c r i p t i o n  o f  t h e  V a jr a v a r a h i  m a n d a l a ,  t h e  V a r a h y a b h y u d a y a ta n tr a  a ls o  g o e s
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on to describe the cremation grounds in some detail and ends with a b a l i  offer

ing typical o f  the V a jr a v d r a h i  S a d h a n a  (GSS11).

98 Cakrasamvara’s iconography is described, for example, by Abhayakaragupta in 

the NYA (p. 26.4): b h a g a v a n . . .s a v a j r a v a j r a g h a n td b h u ja y u g m a l in g i ta v a j r a -  

v d r a h ik o  b h u ja b h y a m  p r s th a ta h  s u b h r a s a r a k ta p r a s r ta g a ja c a r m a d h a r a s  ta d a p a r a ir  

td a m a r u p a r a s u k a r tr i t r i s u la n i  b ib h r a d  v d m a ir  v a j r d n k i ta k h a tv a n g a r a k t a p u r i ta -  

k a p a la m  v a jr a p d s a m  b r a h m a s ir a s  c a . cf. A D U T  ch. 9 (p. 156).

99 The A r d h a n a r is v a r a /G a u r t s v a r a  icon is well attested within Saivism, but andro

gynous deities o f  this kind appear within the Buddhist tantras also. Sanderson 

(1996: personal com m unication) notes that, apart from this instance in the 

G S S I A D G T I V a r a h y a b h u d a y a t a n t r a ,  he has encountered this type in the 

( Y a th a la b d h a - ) K h a s a m a ta n tr a ,  as transmitted in a manuscript o f  the K h a s a m d , 

Ratnakaras'anti’s commentary upon it.

100 T he corpses beneath Vajravarahl’s feet are not m entioned in the Sanskrit text 

for the main deity, but all the goddesses o f  the retinue stand upon corpses, 

which in the case o f  the four goddesses on the petals are named as the Saiva 

deities (GSS7 K4or6): p r e ta p r s th e  r d h a p a r y a n k a  v i k a to tk a ta b h is a n a h  I b h a ir a v a h  

k d la r a tr is  ca  d e v y a p a d a ta l e  k r ta u .  Cf. V a r a h y a b h y u d a y a ta n tr a  v. 58. The corpses 

are clearly depicted beneath the central deity in the Tibetan tangka, plate 13.

In this rather corrupt self-visualization passage, the attributes are listed in 

verse. In depicting the image from the text in figure 4, we have therefore not 

followed the particular order o f  the verses (which are determined by the meter) 

but base the drawing on the attributes as held by Cakrasamvara (table 5). The  

parallel in A D U T / V a r a h y a b h y u d a y a ta n t r a  (w . 45-54, from A D U T  p a ta l a  

12.3-12.44b, plus pros d p a t a l a  9) is very similar in content, though its phrase

ology varies and the lines o f  various verses appear in different orders. GSS7 

(K4or5): d v a d a s a b h u ja  c a tu r v a k tr d  tr in e tr a  ca  m a d a n o tk a ta  I a r d h a p a r y a n k a m  

a s ln a  n r ty a m a n a  s u s o b h a n a  I d ig v a s a  m u k ta k e s a  ca , a r d h a n a r i s v a r i m u k h i  I 

s i ta r a k te d r s a r u p a  I f  . . .  f  I v i s v a v a jr a n k a c a n d r a n k a  k a p a l a m u k u to t k a ta  I 

v a jr a g h a n ta k a r a v y a g r a  k a m a la v a r t a v a r t in l  I la la te  j v a l a m u d r a  t u  n a r a c a r m a -  

p a t o t t a r i  II k a r a ih  k a p d la k h a tv d n g a p d s a m k u s a k r p i ta k a m  d a d h a t l  k a r t r i k d m  

b r a h m a m u n d a m  < ca>  a n y a is  f  c a t u r m u k h a m .  n i l a p i ta h a r i t a d i v y a m  f  

d a m s tr d la s y a  ta t h a r u n a  I s a n m u d r a m u d r i ta  d e v l  k h a n d a m a n d i t a m e k h a la  I 

k e y u r a n u p u r d b h y a m  c a y a th a s th a n a m  v ib h u s i ta  I la la te  v a jr a m a la s y a h  I . . .

•  s ita r a k te d r s a r u p d \  V a r a h y a b h y u d a y a ta n tr a  v. 49 (Tib); s i ta r a k ta d h a r i r u p a m  

K; s i ta r a k ta d h a r l r i ip d  A D U T . • c a n d r a n k d \  em.; c a n d r a n k a  K • n a r a c a r m a -  

p a to t ta r i \  V a r a h y a b h y u d a y a ta n tr a  (AD U T=Tib.); n a r a c a r m a p a to r d h v a d h a r iK

•  v ib h u s i ta :] e m . ;  ca  v i b h u s i ta  K. Cf. V a r a h y a b h y u d a y a ta n t r a  (w . 49-51): 

s i ta r a k te d r s a r u p a  k a p d l a m a k u to t k a ta  I v a jr a g h a n ta k a r a v y a g r a  k a m a la v a r t a -  

v a r t i n i  I 49 I la la te  j v a la m u d r a  tu  n a r a c a r m a p a to t ta r i  I k a p a la k h a tv a n g a d h a r a  

p a s a n k u s a d h a r a  p a r a  I 50 I d a m a r u m  k a r t r i  m u n d a m  c a  I c a t u r v a k t r a m  c a  

b r a h m a k a m  I n ila p i ta h a r i ta d iv y a v a k t r o p a s o b h i ta  1 51 I . . .

101 I have altered the prescriptions in the texts to allot the correct attribute to each 

direction. Surely incorrectly, the injunctions in the V a r a h y a b h y u d a y a ta n tr a
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a n d  A b h i d h a n o t ta r a  ( a b s e n t  in  G S S 7 )  s ta te  t h a t  t h e  d o u b l e  vajras  r in g  t h e  ca k r a  

in  t h e  s o u t h ,  a n d  w h e e l s  in  t h e  n o r t h .  S a n d e r s o n ’s (2 0 0 1 a :  2 2 - 2 3 )  e d i t i o n  o f  

t h e  f o r m e r  r e a d s  (v . 6 9 ) :  b d h y a v e s ty a  ta ta s  c a k r a m  /  v a j r a v a l i  t u  p u r v a t a h  /  

c a k r d v a ly a s  t u  u t t a r e  / p a s t im e  v i s v a v a jr a v a ly d  / p a d m d v a ly d  tu  d a k s in e  /  m a d h y e  

v a j r a v a l i  s u s o b h a n a  /  (v .  7 0 )  k o n a b h d g e s u  s a r v e s u  v i s v a v a jr d n  s a m a l i k h e t  /  

ta d b a h y e  v e s tsa y e d  d h im a n  / p r e ta v a ly a  s a v is v a y a . (I d o  n o t  r e p r o d u c e  S a n d e r 

s o n ’s a p p a r a tu s  h e r e ,  as i t  c o n t a in s  n o  v a r ia n t s  s i g n i f i c a n t  t o  t h is  p r o b le m . )  

T h i s  c h a p t e r  o f  t h e  A b h i d h a n o t ta r a ta n t r a  a ls o  p r e s c r ib e s  a n  o p t i o n a l  s ix - f a c e d ,  

t w e lv e - a r m e d  f o r m ,  w i t h  a  h o g ’s ( v a r a h a - )  fa c e  o n  t o p  ( S a n d e r s o n  1 9 9 6 :  p e r 

s o n a l  c o m m u n i c a t i o n ) .

(I d o  n o t  g e n e r a l ly  a t t e m p t  t o  e m e n d  t h e  v e r y  f a u l t y  m e t e r . )  G S S 6  (K 3 9r5 ):  

a th a n y a m  < s a m > p r a v a k s y a m i v a r a h y d h  s a d h a n o t ta m a m  I u tp a t t ik r a m a y o g e n a  

d tm a b h a v a m  v ib h d v a y e t  I d v a d a s a r k a n ib h a m  d e h a m  s in d u r a k s o d a s a m n ib h a m  I 

b a n d h u k a j a v a p r a k h y a m  ca , t r i m u k h a m  s a d b h u ja m  ta t h a  I s a r v a la m k a r a -  

s a m p u r n a m  s a t tv a p a r y a n k a s u s th i ta m  I k a p d l a m a l d m u k u ta m  k e s a v ic c h u r ita < m >  

s u b h a m  I v a jr a g h a n td s a m a p a n n a m  u p a y a d h a r a p id i ta m  I b a n a g a n d iv a d h a r a m  

k a r n d p u r i ta k s o b h i ta m  I k a p a l a k h a tv a n g a d h a r a m  a m k u s a k a r s a n a p a r d m  I r a k ta -  

p a d m a s y a  m a d h y a s th a m  s a r v a k a m a p r a d a y ik a m  I . . .

•  d h a r a m  a m k u s a k a r s a n d \  e m .;  d h a r a m m  a k u s a k a r s a n a m  K .

T h e  m a n d a l a  o f  t h e  “s ix - a r m e d  V a jr a v a r a h l  Y a b - Y u m  w i t h  H e r u k a ” is  a ls o  

i l lu s t r a t e d  w i t h i n  h e r  m a n d a l a  in  R . V .  C h a n d r a  a n d  L . C h a n d r a  ( 1 9 6 1 - 7 2 :  

p a r t  14  n o .  8 2 ) .  H e r e ,  h o w e v e r ,  t h e  m a n d a l a  in c l u d e s  f o u r  g o d d e s s e s  in  t h e  

i n t e r m e d i a t e  d i r e c t i o n s  o f  t h e  o u t e r  t e m p l e ,  in s t e a d  o f  t h e  b o w  a n d  a r r o w  

d e s c r i b e d  in  o u r  te x t .  O t h e r  p r a c t ic e s  in  t h e  G S S ,  in  w h i c h  t h e  f e m a l e  d e i t y  is  

t h e  m a i n  p a r tn e r ,  are  t h o s e  o f  V a jr a v ila s in I  a n d  G u h y a v a jr a v i la s in I ,  d i s c u s s e d  

b e l o w .  T h e  s ix - a r m e d  V a j r a v a r a h l  a n d  it s  s o u r c e s  are  n o t e d  b y  H e r r m a n n -  

P f a n d t  (1 9 9 7 :  2 1 - 2 6 )  a n d  it s  i m p l i c a t i o n s  f o r  f e m i n i s t  d i s c o u r s e  d i s c u s s e d ;  

S i m m e r - B r o w n  ( 2 0 0 1 : 1 5 8 - 6 0 )  o f fe r s  a  c r i t iq u e  o f  t h is  a p p r o a c h .  O t h e r  e x a m 

p le s  o f  r i tu a l  a n d  m e d i t a t i v e  c o n t e x t s  fo r  t h e  y u m  y a b  p r a c t i c e  are  a ls o  d o c u 

m e n t e d  H e r r m a n n - P f a n d t  (1 9 9 2 :  3 2 5 - 2 8 ;  2 0 0 1 :  5 8 0 - 8 2 )  a n d  S i m m e r - B r o w n  

{ o p . t i t . :  3 3 1 -3 2  n n .  1 0 4 - 5 ) .

T h e  M o n g o l i a n  ic o n s  ( I W S / T  8 8 , L C  598) i l lu s tr a te  t h e  f ig u r e  e n t i t l e d  S a h a ja  

R e v e r s e d  ( G o  b z lo g  th a n  skye s). H e r e ,  t h e  m a le  d e i t y  ta k e s  t h e  r o le  re v e r s a l s o  

far  as t o  a d o p t  V a jr a v a r a h l’s im p le m e n t s .  I n  t h e  s a d h a n a  o f  t h e  R i n  ’b y u n g  b rg y a  

r ts a  ( W i l l s o n  a n d  B r a u e n  2 0 0 0 :  2 6 1 - 6 2 ) ,  V a j r a y o g in I  is  w h i t e ,  w i t h  o n e  fa c e  

a n d  t w o  a r m s .  S h e  h o ld s  a  l o t u s  s t e m  in  e a c h  h a n d ,  o n e  “m a r k e d ” w i t h  ( i . e . ,  

b e a r in g )  a  va jra , t h e  o t h e r  a  b e l l .  S h e  s it s  u p o n  a s p o t t e d  a n t e lo p e  s k in  in  t h e  

v a j r a p a r y a n k a  a n d  h o ld s  S a m v a r a  “in  h e r  l a p .” H e r  c o n s o r t  is  d e p i c t e d  s m a l le r  

a n d  w i t h  h i s  b a c k  t o w a r d  u s ,  h o l d i n g  t h e  a t t r i b u t e s  n o r m a l l y  a s s i g n e d  t o  

V a j r a y o g in i .  I n  h i s  l e f t  h a n d  h e  b r a n d i s h e s  a  c h o p p e r ,  a n d  h i s  r i g h t  a r m  

e m b r a c e s  V a j r a y o g in i  a n d  s im u l t a n e o u s l y  p o u r s  b l o o d  f r o m  t h e  s k u l l  b o w l  i n t o  

h is  o w n  m o u t h .  N e i t h e r  w e a r s  a n y  o r n a m e n t s  o r  g a r m e n t s .  T h e  m a n t r a  is  g iv e n  

as orn  v a jr a v a ir o c a n iy e  h u m  h u m  p h a t  /  o m  h r ih  h a  h a  h u m  h u m  p h a t .
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E n d n o t e  f ig .  i.

“Sahaja reversed”
(Go bslog IHan skyes) 
M o n g o l i a n  w o o d b l o c k  p r in t  

(IWS/T 88, LC 598).

T h e  T i b e t a n  go bzlog ( “ r e v e r s e d ”) t r a n s la te s  t h e  S a n s k r it  viparita as in  viparita- 
surata-  (a ls o  k n o w n  as purusayitam), w h i c h  in d ic a t e s  a  s o - c a l l e d  r e v e r s e d  o r  

in v e r t e d  p o s i t i o n  fo r  l o v e m a k i n g  ( S a n d e r s o n  2001: p e r s o n a l  c o m m u n i c a t i o n ) .  

I n  t h e  la n g u a g e  o f  I n d ia n  e r o t o lo g y ,  th is  p o s i t i o n  is o n e  in  w h i c h  t h e  w o m a n  

is  s a id  t o  “a c t  l ik e  a  m a n ” in  r e la t io n  t o  h e r  l o v e r  (Kdmasutra 2.8.17: ndyake 
ndyika purusavad acared itipurusayitam) y in  t h a t  s h e  l i e s  o n  t o p  o f  h i m  (Kdma
sutra 2.8.1-3): ndyakasya samtatabhydsatparisramam upalabhya ragasya cdnu- 
pasamam anumatd tena tarn adho vapatya purusayitena sdhayyam dadyat (/) 
svabhiprayad vd vikalpayojanarthini (/) nayakakutuhalad vd): “H a v i n g  s e e n  t h a t  

t h e  m a le  lo v e r  h a s  b e c o m e  t ir e d  b e c a u s e  o f  [ th e ir ]  c o n t i n u a l  l o v e m a k i n g  [lit:  

p r a c t ic e ]  a n d  th a t  h is  p a s s io n  is n o t  y e t  a s s u a g e d , w i t h  h is  p e r m i s s io n  s h e  s h o u ld  

p u t  h i m  u n d e r n e a t h  [h er] a n d  h e lp  h i m  b y  m e a n s  o f  t h e  purusayita [ p o s i t i o n ] . 

A lt e r n a t iv e ly ,  [ s h e  m a y  d o  th is ]  b e c a u s e  s h e  d e s ir e s  t o  u n i t e  d i f f e r e n t ly  b y  h e r  

o w n  w i s h ,  o r  b e c a u s e  t h e  m a le  lo v e r  is c u r i o u s .”

A n o t h e r  e x a m p le  in  T i b e t a n  a rt  o f  a  yumyab f ig u r e  is  o n e  m e n t i o n e d  t o  m e  

b y  R o b e r t  B e e r  (2001: p e r s o n a l  c o m m u n i c a t i o n ) ,  w h o  w r i t e s ,  “T h e  o n l y  m a j o r  

d e i t y  I k n o w  o f  w h o  a p p e a r s  in  Yum-Yab is  t h e  K a r m a  b K a ’ b r g y u d  p r o t e c t o r  

P a ld e n  L h a m o  in  u n i o n  w i t h  D o r j e  B e r n a g c h e n .  T h i s  u n i o n  o f  d e i t i e s  is  k n o w n  

as ma-mgon zhal-sbyor m e a n i n g  ‘M o t h e r  P r o t e c t o r  F a c e  t o  F a c e , ’ a n d  o r i g i 

n a te s  f r o m  a  v i s i o n  o f  t h e  s e c o n d  K a r m a -p a ,  K a r m a  P a k s h i .  H e r e  t h e  f o u r 

a r m e d  f o r m  o f  P a l d e n  L h a m o /S r i  M a t a  D e v i  (Rang-’byunggyal mo) s it s  f a c i n g  

o u t w a r d s  o n  h e r  b lu e  ‘i r o n  m u l e , ’ w h i l s t  t h e  d w a r f  f o r m  o f  M a h a k a la  as B e r -  

n a g - c a n  ( t h e  B la c k - C lo a k e d )  is  s e a t e d  u p o n  h e r  la p . T h e  m a s s  o f  c lo a k s  a n d  

s i lk s  t h a t  c o v e r  b o t h  d e i t i e s  d e p ic t s  n o t h i n g  o f  t h e ir  s e x u a l  u n i o n . ”

105 om srivajravardhi ah vam hum. hum phat svaha • hum hum\ A D U T  B i4 7 r 2 ;  

hum hum hum G S S  K 4 o r i .  T h e  s y l la b le s  o f  a t t r a c t io n  ( s e e  c h .  3) a p p e a r  o n l y  

in  G S S 6  a n d  d e p e n d  u p o n  t h e  f o l l o w i n g  c o n j e c tu r a l  in s e r t i o n s  ( K 4 o r 2 ) :  om 
srivajrajvdlottame jah hum. hum phat. om srivajrdmrtottame <hum?> hum hum 
phat. om srivajrakrodhottame <vam?> hum hum phat. om srivajradamstrottame
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h o h  h u m  h u m  p h a t .  The mantras for the gate goddesses as given in the A D U T  

follow the standard form for the mantras o f  all the other retinue goddesses, o m  

s r iv a jr a g u h y o t ta m e  h u m  2  p h a t  s v d h a ,  etc.

106 GSS16 (K 7 5 V 4 ): tr a y o d a s a tm ik a  g h o r d  v a j r a v a r d h in a y ik d .  • v a jr a v a r a h i] K  m e tr i  

c a u sa . For the connection this sadhana bears to the armoring processes, see the 

appendix.

1 0 7  GSS16 (K 7 7 V 1 ):  b h a g a v a t im  v a j r a v a r a h im  s a r v a la k s a n a s a m p u r n a < m >  v i c in -  

ta y e t. d a d im a k u s u m a s a d r s im  e k a n a n a m  t r in e t r a m  m u k ta k e s a m  s a d b h u ja m  

d ig a m b a r a m  k r s o d a r a m  k h a n d a m a n d i t a m e k h a la m  p a n c a b u d d h a m u k u t i n i m  

s a r d r a m u n d a m d l d la m k r ta m  s a n m u d r a m u d r i ta m  h a r a n u p u r a  f  g h u g h u r a  f  

s a m a l a m k r t a m  s a r v a s id d h ip r a d a y ik a m  d e d i p y a m a n a v a d a v a n a la s a d r s im  d e v im  

v ib h a v a y e t ,  s a v y a b h u je  v a j r a m k u s a p a r a s u d h a r a m  v a m a b h u je  k a p a la p a s a -  

k h a tv a n g a d h a r a m  a l i d h d s a n a s th a m p a d d k r a n ta k r ta s a m b h u c a m u n d d m  f  b h a y a  f  

v ih v a la < m >  k a p d la m d l in t< m >  s a r v d la m k a r a b h u s i td m . b h a g a v a ty a  h r d i  r a k ta -  

p a d m o p a r i  r a k ta c a n d r a m a n d a la m  ta d u p a r i  r a k ta m u k u l i t a v a j r a m  v a m k d r a -  

d h is th i ta m  c in ta n ly a < m >  ta sy a  r a s m in ir g a ta s a m c o d ita n  b d h y a b ijd k s a r a n  a v a b h a s y a  

s v a s v a r u p e n a  p a r in i s p a n n d n  d e v ig a n a m a n d a la n  p a s y e t .

•  d a d im d \  em.; d r a d im a  K •  s a rd r d \ em.; s a d r a  K •  h a r a n u p u r a :] em.; h d r a n o p u r a  

K •  s a d r s im \  em.; s a d r s a m  K •  k r ta s a m b h u c a m u n d a m \  em.; k r ta m .  s a m b h u s  

c a m u n d a m  K •  m u k u l i ta \  em.; m u k u l i t a m  K •  s a m c o d ita n \  em.; s a m c o d i ta m  K

•  a v a b h d s y a \  corr.; a v a b h a s y a  K •  m a n d a la n \  K (I do not emend to neuter).

108 In the A b h i d h a n o t ta r a ta n t r a ,  p a ta l a  56, the main form o f  Vajravarahi differs in 

that it is self-visualized with five faces and twelve arms and wears only five 

mudras (Sanderson 1997: personal com m unication). A D U T  (f. 22iri-5): 

n i la p i ta r a k ta h a r i ta - u r d h v a s i ta n a n a ;  (f. 2 2 m —5): k a p a la k h a tv a n g a s u la k a r tr ik a -  

d a m a r u v a jr a g h a n td p d s d n k u s a b r a h m a s ir a h p a r a s u ta r ja n id h a r a  n a r a c a r m a p a to r -  

d h v a k a r a . . .  •  sira h ]  corr. Sanderson, s ir d  codd.

109 GSS16 (K 7 5 V 4 ):  m a n tr a k s a r a v in i s p a n n a m  m a n d a la m  m a n d a lo t t a m a m  •  

n is p a n n a m \  c o r r .;  n is p a n n a m  K .

n o  GSS16 (K78r3): . . .  p in a s ta n o r u y u g a ld  d iv y a r u p a  m a n o r a m a < h >  k i n c id v i k r ta -  

n a n a < h >  k a ta k s e k s a n a c a n c a la < h >  •  p in a s ta n o r u y u g a ld \  conj.; p in a t a n a - u r u y u -  

g a ld  K.

h i  G S S 1 6  (K 7 8 V 4 ):  n a g n d  s th u la p a d m a  m a d a v ih v a ld .

112 T he first practice in the A b h i s a m a y a m a n ja r i  (GSS5 Sed p. 1494, K34r4) is that 

found in GSS15 and GSS18; the second (GSS5 Sed p. 14918, K34V5) bears sim

ilarities to the white two-armed Vajravarahi in GSS38 ( A r y a s u k la v a jr a v a r a h i-  

s a d h a n a ) .  In the Tibetan canon (references in the appendix), this is the second  

o f  the S i x  T e x ts  o f  V a jr a v a r a h i .  T he S a r v a r th a s id d h is a d h a n a  appears in the R i n  

’b y u n g  b rg y a  r tsa , with a translation o f  the self-visualization portion in W illson  

and Brauen (2000: 259 “Accomplishing Varahl”). The Tibetan text shows some 

minor variations, but gives the identical root mantra: o m  v a j r a v a r a h i  a v e sa y a  

s a r v a d u s ta m  (for s a r v a d u s ta n )  h r ih  s v a h a .

113 ch. 7 ,  v. 2ab (p. 50): t r im u k h a m  s a d b h u ja m  g h o n a m  v a jr a h a s td m  s u n i l i k a m .

114 ch. 7 ,  v. 9 (p. 51): o m  v a jr a g h o n e  s u g h o n e  v a j r a m a m a k i  b h a r a  2  s a m b h a r a  2
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tr a id h a tu k a m a h a m a d y a m  a k a r s a y a ja h . R a t n d v a l i p a n j i k a m  KYT ch. 17 (p. 126): 

m u la g h o n a v a d a n a .

115 GSS5 (Sed p. 1498, K34r6): i t i s r iv a jr a g h o n d k r a m a h ;  GSS5 (Sed p. 14915, K34V4): 

a n e n a  p r a th a m a to  b a l im  d a t t v a  v a jr a g h o n a s a d h a n a m  id a m  a n u s th e y a m .

116 GSS15 (K74V3): ta to  b a l id a n a p u r v a k a m  v a jr a v d r d h im  b h a v a y e t. ta t r a  s v a n d b h i-  

m a d h y e  r a k ta t r i k o t i c a k r a m  v ib h d v y a . ta n m a d h y e  r a k ta v a r tu la d a la k a m a la k a r n i -  

k a y a m  s a v a r k a m a n d a lo p a r i  k a lp d g n is a m n ib h a < m >  r a k ta h r ih k r t im p a s y e t .  t a d a n u  

ta d b i ja p a r in a m a ja m  v a jr a v d r d h im  s in d u r a r u n a v a r n a < m >  p a d m a p r e ta r k a m a n -  

d a le , a lid h a s a n e n a  s th ita < m > . u r d h v a k a c a r o m a r a jik a m p a n c a k a p a ld U m k r ta U ld ta m  

m u n d a m d l a v ib h u s i t a g d tr a m  p a n c a m u d r a k r ta s o b h a m  e k a v a d a n a m  t r in e t r a m  

b h r u k u t i k o la n a n a m  v a jr a v a jr a p r a la m b h a m  la la j j ih v a m  n i< r > v d s a s a m  c a tu r b h u -  

j d m , d a k s in e  v a jr a v a jr a m k u s a d h a r a m , v a m e  k a p d U k h a tv d n g a ta r j ja n ip d s a h a s ta m  

k h a r v a la m b o d a r im . s a r v a d u s ta d u h s a h a h a s i ta k r o d h a r u p d m y i t t h a m b h u ta m  b h d v a -  

y e t .  •  b h r i ik u t i \  em.; b h r k u t i  K •  i t t h a m b h u ta m :] em.; i t t h a m b h u t a m  K. Cf. 

GSS5 (Sed p. 1497, K34r6): k o la s y a m ;  GSS18 (K83n): u r d h v a p in g a la k e s a m  (the 

Tibetan text is translated [Willson and Brauen 2000: 259], “Her brown head 

hair twists upward and her body hair and pubic hair stand erect”); GSS18 

(K83r3): la la j j i h v a m ;  GSS35 (Ki i 8v6): l a l i ta k r o d h a m u k h a m .

117 T he same stance is illustrated in the other fully hog-headed illustration in the 

pantheon, “Vajravarahl in the Tradition o f  the B r a h m a n a  Srldhara” ( B r a m  z e  

d p a l  d z i n  lu g s  k y i  rd o  r je p h a g  m o ;  IW S/T  86; LC 596; translation from Tibetan 

text in W illson and Brauen 2000: 261). In this form, the deity is flanked by a 

blue VarnanI on her left and a yellow VairocanI on her right, as in our T r ik a y a -  

v a jr a y o g in l  sadhanas, with the mantras: o m  k r o d h a b u d d h a d a k in iy e  h u m  p h a t  

sva h d y o m  v a jr a v a r n n a n iy e  h u m  p h a t  s v a h a , o m  v a jr a v a ir o c a n iy e  h u m  p h a ts v a h d .  

W illson and Brauen { ib id .:  n. 1) supply the further references for Srldhara: 

P2297/T0I1 1586: K r o d h a v a r a h iv a j r a y o g in is a d h a n a ,  and P4825/T0I1 1990 

S r iv a j r a v d r d h ts a d h a n a - n a m a .

Endnote fig. ii. V a jr a v a r a h l  in  

th e  t r a d i t io n  o f  th e  B r d h m a n a  

S r ld h a r a  (Bram ze dpal ’dzin 

lugs kyi rdo rje phag mo) 

M ongolian woodblock print 

(IW S/T 86, LC 596)



N O T E S  T O  PAGES 6 8 - 6 9 4 0 9

118 o m  v a j r a v a r a h i  a v e s a y a  s a r v a d u s ta n  h r im  s v a h d  •  h r im ]  G S S 5  ( S e d  p .  1 4 9 9, 

K 3 4 r 6 - v ) ,  G S S 1 8  (K 8 3 r3 );  h r ih  G S S 1 5  (K 7 5 r 3 ) .  T h i s  s e e m s  t o  h a v e  b e e n  a  c r u 

c ia l  m a n t r a ,  as i t  is  t h e  o n l y  o n e  p r e s c r ib e d  fo r  t h t j a p a  in  G S S 1 5  (K 7 5 r 3 )  a n d  

a c t u a l ly  a p p e a r s  b e f o r e  t h e  h e a r t  m a n t r a  in  G S S 1 8  (K 8 3 r 3 ) .

119 E .g . ,  G S S 5  ( S e d  p .  1 4 9 11, K 34V 2): m a k d m a m s a c u r n e n a  d h u p a r n  d a d y a t ,  G S S 5  

( S e d  p .  1 4 9 13, K 3 4 V 2 ):  s a r v a m a r a p r a s a m a n a r th a m  n is d  b a l ih  p a n c o p a c d r e n a  

d a ta v y a h .

1 2 0  G S S 5  ( S e d  p .  1 4 9 14, K 3 4 V 3 -4 ) :  te n a  v a jr a y o g in y o  d h i t i s th a n t i ;  c f .  G S S 1 8  (K 8 3 r 6 ) .  

G S S 1 5  p u t s  t h is  s a m e  s t a t e m e n t  in  t h e  s in g u la r  (K 7 4 r 6 ) :  ta to  ’d h i t i s t h a t i  v a j r a -  

y o g i n l  n a n y a th a .

121 G S S 5  ( S e d  p . I 4 9 16, K34V5): a d h ik a m  h ip r a s a s y a ta  i t i .  k v a c id  iy a m  h r d r a k ta p a d m e ,  

d m k a r a ja s u r y a s th a s i ta h r ih k a r d d h is th i td r u n a p a n c a s u k a v a jr a p a r in a td s i ta lo h i td m -  

b h o ja s th a s u r y a s u p td jn a n a p u r u s o p a r i , d l i d h a p a d a s th i ta s u r y a s th a h r ih k a r a d h i s th i -  

ta s u r y a s th a v a jr a h r d a y a , v is v a p a d m a s u r y a s th a k s o b h y a b h is e k a ja .  a p a r a m  s a r v a m  

p u r v a v a t .  •  s i ta lo h i ta m b h o ja \  c o n j . ;  s i ta lo h i ta m b h a  K ; C f .  S e d  p .  1 4 9 .

122  V a j r a v a r a h i  a l s o  a p p e a r s  in  t h e  A k s o b h y a  f a m i l y  in  t h e  l o n g  s a d h a n a  b y  

K u m a r a c a n d r a ,  w h i l e  V a ir o c a n a  ( t h e  u s u a l  sea l fo r  V a jr a v a r a h i in  o u r  te x t s )  p r e 

s id e s  o v e r  V a jr a c a r c ik a  ( R a t n a v a l i p a n j ik d  in  K Y T  p .  1 2 7 ) .  A n o t h e r  w h i t e  f o r m  

o f  V a jr a v a r a h i is  d e s c r i b e d  in  t h e  s a d h a n a  as t h e  c o n s o r t  t o  a  m a n i f e s t a t io n  o f  

K r s n a y a m a r i  c a l le d  D v e s a y a m a r i /V a j r a s a t t v a  { ib id .:  p .  1 2 4 ) . S h e  is  l ik e  h e r  c o n 

s o r t ,  n a m e ly ,  w h i t e  w i t h  th r e e  fa c e s  a n d  s ix  a r m s . T h e  R i n  ’b y u n g  b rg y a  r ts a  t e x t  

fo r  t h e  t w o  d a n c i n g  f o r m s  o f  V a jr a v a r a h i a ls o  s ta te s  th a t  s h e  h a s  A k s o b h y a  o n  

h e r  c r o w n  ( W i l l s o n  a n d  B r a u e n  2 0 0 0 :  2 5 7 - 5 8 ,  2 5 9 ) .

123 G S S 3 8  (Ki22r5): n a m a h  s r iv a jr a y o g in y a i .  p r a n a m y a  v a j r a v a r d h im  s a t s u k h d -  

d h a r a h e tu k a m  I k r iy a te  r u c ir a m  ta s y a h  s a m k s ip ta m  r a u d r a s a d h a n a m  I 

a m k d r a  < ja  > s u r y a s th a s i ta h r ih k d r a r a s m ijd la n ir m ita c a n d d k h y d d i tr ic a k r a d e v ib h i < r>  

v a j r a v a r d h y a d ik a m  s a m p u jy a  s v a b h a v a s u d d h e ty  a d h im u c y a  s u n y a ta d ib h d v a n d -  

p u r a h s a r a m  r a k ta p a d m o p a r i  a m k a r a ja s u r y e  s i t a h r ih k a r a ja p a n c a s u k a v a j r e n a  

n is p a n n a m  v a jr a v a r d h im  s u k la m  r a k ta t r in e t r a m  d a m s t r d k a r a la v a k t r a m  m u k ta -  

k e s d m  v a j r d v a l id v a y a m a d h y ik r ta k a p d la m d la d h a r a m  p a n c a m u d r a m u d r i t a m  

d a k s in a k a r a s th i ta v a j r a m  v d m e  k h a t v a n g a m  d h a r a y a n t i m  a l id h a p a d a s th a m  

n a g n d m  d e v a s u r a m a n u s y a b h a y a d a m  a n a n ta r a s m in  s p h a r a y a n t im  s u r y a s th a h r ih -  

k a r d d h is th i ta h r d a y a m  v a j r a v a r d h im  a tm a n a m  b h a v a y e t. •  s u k a \  e m .;  s u k a  K  •  

s u k la m ] e m . ;  s u k la  K  •  d a m s tr a k a r a ld \  e m .;  d a m s tr d d a m s tr a k a r a m la  K . G S S 3 8  

(K122V5):p r a c a n d a d ib h i r d t m a n a < m >  s a m p u jy a m r ta s v d d a m  k r t v a . . . .

T h e  u n u s u a l  g a r la n d  d e s c r ib e d  in  t h e  G S S  t e x t  is p o s s ib ly  e x p la in e d  b y  S M 2 1 8  

(p p .  4 2 7 - 2 8 ) .  I n  d e s c r i b i n g  t h e  v i s u a l i z a t io n  o f  t h e  t w e n t y - f o u r  g o d d e s s e s  o f  

t h e  m a n d a l a  c ir c le s ,  t h e  S M  t e x t  d e s c r ib e s  t h e m  w i t h  t r ip le  t o p k n o t s  b o u n d  u p  

w i t h  a g a r la n d  o f  v a jra s , l o t u s e s ,  a n d  c a k r a s — i .e . ,  p r o b a b l y  t h e  a t t r ib u t e  o f  

th e ir  o w n  m a n d a l a  c i r c le — a n d  s k u l l s  (p .  4 2 7 10: v a jr a p a d m a c a k r a k a p a la m a la -  

v a b a d d h a t r i s i k h a la m k r ta s ir o b h ih ) . I n  t h e  v i s u a l i z a t io n  o f  V a jr a v a r a h i t h a t  f o l 

lo w s ,  s h e  is  d e s c r ib e d  as h a v in g  h e r  t r ip le  t o p k n o t  b o u n d  u p  w i t h  a  g a r la n d  o f  

s k u l l s  b e t w e e n  t w o  r o w s  o f  b la c k  v a jra s , i . e . ,  p r o b a b l y  p o i n t i n g  t o  h e r  p la c e  in  

t h e  v a jr a  f a m i l y  o f  A k s o b h y a ,  h e r  p r e s i d i n g  b u d d h a  (p .  4 2 8 s: k r s n a v a jr a -
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v a l ïd v a y a m a d h y ïk r ta k a p â la m â lâ v a b a d d h a tr is i k h â m ). Expertise in the ways o f  

tying up matted braids would no doubt shed light on the matter!

124 GSS5 (Sed: p. 1503, K35ri)=SM2i8 (p. 429): t a d  a n u  s v a n d b h a u  v i s v a - 

p a d m a s th à r u n a s u b h r a s ü r y a m a n d a le  s i t a h r ïh k à r a m  d r s t v â  t a n m a n t r a m d ld m  

a k s a s ü tr d k d r d m  s i tà m  c a k r a b h r a m a n a y o g e n a  v a d a n a v iv a r e n a  n is c d r y a  b u d d h a -  

g u n a g a n a m a n im a n tr a u s a d h ic a n d r a tà r d l ip i s â s t r a k a là d ip r a b h â v a m  â d d y a  n â b h i -  

v i v a r e p r a v is a n t ï m  s v a p a r e s d m  s a r v d jn â n a d a h a n â tm ik â m  d h y d y à t.  GSS5 (cont.): 

d r u tâ d id o s a r a h ita < m >  m a n tr a m  ja p e t .  m a n tr a h  h r ïh .  y a d o t th d tu k d m o  b h a v a t i  

< ta d â >  td < m >  m a n tr a m d l d m  n d b h is th a h r ïh k d r e  ’n ta r b h â v y a  p ü j à d i k a m  k r t v d  

y a t h d s u k h a m  v ih a r e t.

• svandbhau\ SM218, ndbhau GSS5 • àrunasubhrd\ GSS5; druna SM (ed .) • 

(sita)hrïh\ K(mg2); hrïh Kac • mantramdldni\ corr; mantrdmâldm K • ndbhivi- 
vare] K; ndbhivivare(na) K(del) (Sed. p. 150 gives the mantra as hrïm hrïm, 
reporting two mss. with this reading and four, including the Tibetan, reading 

hrïh) (cf. GSS38 Ki22v6)

125 GSS19 (K 83V 4): n e tr d m  s a b h r ü b h a n g a b h r k u t in ïm  d a m s p r d k a r d la v a d a n â m  la la j-  

j i h v â m  m u k ta k e s ïm  p ï t a s a v d r ü d h à m  n a v a y a u v a n à m  h d r à r d d h a h à r a k in k in ïg h u r -  

g h u r d r a v a ih  s a n m u d r o p e td m  v d m e  k h a w d n g a k a p d la d h a r d m  d a k s in e  v a jr a k a r tr ik d m  

b h ïm a r ü p d m  s m a s d n â d a u  b h d v a y e d y o g i  m a h d k r p a h .  GSS5 (Sed p. 151, K36ri): 

ü r d h v a jv a l i ta r a k ta k e s à m ;  (K 3 6 r 4 ) :  k v a c id i y a m  r a k ta h ü m k â r a jâ t d  m u k t a k u n t a -  

l a k a ld p d  d r s y a te  k v a c ic  c h a v a r a h i td . ..

126 G SS42 (Ki26r3~4 v. 8): v d m e  k a p d la k h a tv d n g e  d a k s in e  k a r t r i d h d r i n i  I 

s ü n y a tà k a r u n à v d h i  n a m a s  te  v a jr a y o g in i  I 8 I • d a k s in e ]  K; d e k s in e  C • ° d h d r in i \  

C .;  d h â r i n ï  K •  v d h î\  K; v à h i n a k a r t r i r  ja g a to  d u h k h a c h e d a n ï;  cf. HTI.8.2oab: 

ta t h d  m à n â d is a d d o s â n  k a r t i t u m  k a r t r k à  s th i tà ,  KYT thirteenth p a ta la ,  v. 1 (p. 

83): a th d t a h  s a r v a s a ttv a s y a  y à v a n ta h  p à p a k a r m a k â h  I ta n  v a i  k d r a y i tu m  k a r t r ï  

k o s a h  k le s à d i c h e d a n d t.

127 GSS19 (K84r.3): p ü jà d i k a m  k a r ta v y a m .  GSS5 (Sed p. 151, K36r4): v is e s a tv e n d s ta -  

m y d d a u  n i s i  s m a s d n e  d â ta v y a h  [ b a lih ] ;  GSS19 (K84r2): a s ta m y d m  d a s a m y d m  

c a tu r d a s y d m  v a ;  SM236 (p. 459): a s ta m y d m  p a n c a m y d m  c a tu r d a s y d m ;  *GSS28 

(Kioiri): a s ta m y d m  p a n c a d a s y d m  c a tu r d a s y d m .

128 T a n tr a s d r a , A h n i k a  13, KSTS ed. (p. 151): sa rv e s u  n a im i t t i k e s u  s â k in ï ty â d is a b d à n  

n a  v a d e t. Professor Sanderson (1998: personal communication) supplied this 

reference and the following: T a n tr d lo k a  I5 .5 5 2 a b : s d k in ï v â c a k a m  s a b d a m  n a  

k a d d  c i ts a m u c c a r e t;  cf. S id d h a y o g e s v a r ïm a ta 6 .52cd (A=ASB 5465 [G] f. I2r6-vi; 

B=N AK  5-2403, N G M P P  A 203/6): d â k i ( k i  A :  g i  B ) n ï t i  n a  v a k ta v y a m  

p r a m â d d n  m a n t r in à - m 'a p i \  T a n tr a s a d b h d v a  (A=NAK 5-445, N G M P P  A 44/2  

f. 56V1; B=NAK 1.363, N G M PP  A  44/1, f. 103V3-4): s d ( s d  B : s d A ) k i n ï t i  n a  

v a k ta v y a m  d h a p p a t im  v a r a v a r n in i  /  c h i n d â ( n d à  A  : n n a  B ) l ï< m >  ca  m a h d d e v i  

s e h d r ï< m >  n a iv a - m - u c c a  {cca  B: t s a A ) r e t .

129 T he mantra offerings in GSS19 are (K 8 3 V 2 ):  o m  v a j r a y o g in i  v a j r a p u s p a m  

p r a t ïc c h a  s v d h d . p ü r v a d a le .  o m  d à k i n ïy e  h u m  t r a m  v a jr a p u s p a m  p r a t ïc c h a  s v d h d . 

d a k s in a d a le . o m  la m e  h ü m  la m  v a jr a p u s p a m  p r a t ïc c h a  s v d h d . p a s c im a d a le . o m  

k h a n d a r o h e  h ü m  k h a m  v a jr a p u s p a m  p r a t ïc c h a  s v d h d . u t ta r a d a le . o m  r ü p in i  h ü m
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r u m  v a jr a p u s p a m p r a t ic c h a  s v a h a . •  v a jra p u sp a rr i\ em.; v a jr a p u s p e  K •  r u m ]  em.; 

r u m  K. For similar sets o f  offering mantras, see n. 213.

There is a variant to the usual root mantra: GSS19 (K83v6-84r) and SM236 

om it o m  before the second and third datives and give the final h u m  with the 

long vowel: o m  s a r v a b u d d h a d a k in i y e  v a j r a v a r n a n iy e  v a jr a v a ir o c a n iy e  h u m  h u m  

h u m .p h a tp h a tp h a t s v d h d .  The heart mantra is either (in GSS5 Sed p. 151, K36r2, 

SM236) o m  v a jr a d a k in iy e  h r lm  h u m  p h a t  s v a h a  or (in GSS19 K84ri=SM236) o m  

s a r v a s id d h im p r a y a c c h a  h r i< m >  h u m .p h a t s v d h d .  T he auxiliary heart mantra is 

o m  v a jr a y o g in iy e  h u m  p h a t  s v a h a .

T he b a l i  mantra is either (GSS19 K84r2) om . v a j r a d a k in iy e  h u m  h u m  im a m  

b a l im  g r h n a  2  h a h  2  j a h  2  a h  2  h u m  p h a t  m a m a  s id d h im  p r a y a c c h a  s v a h a , or 

(GSS5 Sed p. 151, K36r2, SM236) o m  v a j r a d a k in iy e  im a m  b a l im  g r ih n a  g r ih n a  

h a  h a  h a  h a  k h a  k h a  k h a  k h a  a  a  a  a  m a m a  s id d h im  p r a y a c c h a  h u m  p h a t  s v a h a . 

In GSS28 (K ioiri) only the latter part is preserved: . . .  k h a  k h a  k h a  k h a  a  a  a  a  

m a m a  s id d h im  p r a y a c c h a  p r a y a c c h a  h u m  p h a t  s v a h a .

GSS35 (K 119V 5): c a tu m a d is v a b h a v a c a tu r d a la k a m a lo p a r i .  For the three chan

nels, see ch. 3. Isaacson (1 9 9 9 :  personal com m unication) states that a fourth 

channel containing feces is m entioned in the C a k r a s a m v a r a ta n tr a  and in the 

V a s a n ta t i la k d  (p. 7 9 ) .

GSS35 (K i i 8v i): t a t a h  s u k la - a k a r a d  h e t u v a jr a d h a r a s v a b h a v a t  p r th i v y a d ic a -  

tu r m a h a b h u ta s v a b h a v a m  y a m r a m v a m l a m k a r a p a r in a t a m  c a tu r a tn a m a y a m  

s a p ta p a r v a ta s a p ta s i t a k a lp a v r k s a d v a d a s a d v ip a p a r i ta m  s u m e r u m  b h a v a y e t .  t a n -  

m a d h y e  h a r i ta h u m k d r a p a r in a ta p a n c d n g a s v a b h a v a < m >  v i s v a v a jr a m  ta n m a d h y e  

r a k ta - e k a r a p a r in a ta < m >  lo h i ta v a r n a m  s a r i r a s v a r u p a m  u r d h v a d h a r m o d a y a m  

t r i k o n e  v a j r a n k i ta m . j v d ld m d ld s a h i ta n a v a d v d r a s v a b h d v a s ta d a la p a d m a m  f  

p a d m o p a r i s t h a m  ta d a n ta s  f  c a tu r n a d is v a b h a v a c a tu r d a la k a m a lo p a r i  c a n d a m -  

s u m a n d a le  a v a d h u t i s v a b h a v a s u b h r a k a r t r ip a r in a ta m  v a jr a y o g in i< m >  k i m s u k a -  

s y a m a s a m n ib h d m  s p h u ta v a r a p i ta lo h i td m  s o d a s a b d a m  s u k u m a r a n a v a y a u v a n d m  

l a l i ta k r o d h a m u k h a m  p a n c a m u d r a m u d r i t a m  p a n c d s a n n a r a s i r o h a r a d h a r a m  a l i -  

d h a c a r a n d k r d n ta c a tu h k le s a v is u d d h a b r a h m e n d r a h a r ih a r a m  v a i r o c a n a m u k u t in im  

p r a th a m a d a k s in a v d m a k a r a ta l a k a l i t a v a j r a g h a n t a < m > u p a y d l in g a n d b h in a y a m  

p u n a r  d a k s in a k a r e  k a r t r i  v a m a k a r a k a l i to r d h v a n a b h a s ta l a v i l a s a t k a p a la v in i -  

v i s ta d r s t im  v a m d n g a k h a tv a n g a s a m g a td m  < b h a v a y e t> .

• s a p ta s itd \  em.; s a p ta s i td  K (cf. A D K  ch. 5 v. 51) • lo h ita v a r n a r r i \  em.; lo h i ta - 

v a r n a  K •  p a d m a m  p a d m o p a r i s t h a m ] conj.(?); p a d m a  s a d m o p a r is th a m  K •  

k im s u k a s y a m d \  em.; k im s u k a s y d m d ( m )  K(pc) •  c a ra n d ]  em.; c a r a n a  K •  v a ir o -  

c a n a ]  em.; v e r o c a n a  K •  ta la k a l i ta \  conj.; ta l a k a l i  K.

V a r ja y o g in y a r a d h a n a v id h i  by Sahara GSS23 (K88vi): b a h y a s i ta b h y a n ta r a r a k -  

ta p u r i ta p a d m a b h d ja n a d h r t a v a m a k a r e n o d d h r ta s v a v d m a p a d d l i n g a n d b h in a y d m  

p a d m a b h d ja n a s th a r a k ta d h a r a m  a n a v a r a ta m  p i b a n t i m . . .d h y a t v a  •  b a h y d \  em. 

b a h y e  K •  b h a ja n a d h r ta \  K (understand b h a ja n a d h a r a )  •  o d d h r ta \  corr.; o d h r ta  

K •  a l in g a n d \  em; d l in g i ta n a  K.

T he brief reference in the A b h i s a m a y a m a n ja r i  to the u r d h v a p a d a  pose o f  

Vajravarahl likewise states its provenance in Oddiyana, (GSS5 Sed p. 148,
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K33v6-34r): o d d iy a n a v in i r g a ta k r a m e  p u n a r  iy a m  u r d h v a p a d a  b h a v a t i .  Here it 

is presented as an alternative form o f  the main (warrior-stance) Vajravarahl 

visualization for those who want a “m edium -length” practice (K33V5): m a d h y a -  

r u c is  t u . . .

136 GSS17 (K82r6) («GSS45 K139V3): b h a g a v a t im  d e v im  v a j r a y o g in im  s u k la m  

u g r a k ir a n d m  u r d h v a p a d a s th i ta m  s a k r a b r a h m a k r a n ta m  a d h a h p a d e n a  b h a ir a v a -  

k a la r d t r im  d v ib h u ja m  e k d n a n d m  m u k ta k e s im  n a g n a m . n i r a b h a r a n a m p i n o n n a ta -  

p a y o d h a r a m  r a k ta v a r tu la c a la tp r a c a n d a n a y a n a m  b h r u b h a n g a b h r k u t i< m >  

d a < m > s tr d k a r d la v a d a n a m  v a m e  k h a tv a n g a k a r o ta d h a r a m  d a k s in e  v a j r a k a r t r i -  

d h a r d m  a t i b h im a r u p a m  <GSS45: s m a s a n a d a u >  b h a v a y e t. •  k d la r a t r im \  corr.; 

k a ld r a t r im  •  p i n o n n a t a \  p i n o n a t a  K •  v a jr a k a r t r id h a r a n i \  GSS45; v a j r a k a r t r im  

GSS17 •  s a k r a b r a h m a k r d n ta m \  GSS17 K; s a ( k r a )b r a h m d n d d k r d n ta m  GSS45(mg) 

(the variant reading in GSS45 states that the goddess stands upon Sakra and 

“Brahma’s egg” ( s a k r a b r a h m d n d a k r a n ta m ) ,  indicating her subjection o f  the 

entire cosmos. T he related T ibetan sadhana in the R i n  ’b y u n g  b r g y a  r ts a  

describes her stance as follows: “Her right leg, outstretched to the seven under

worlds, tramples on Bhairava and Kalaratri. Her raised left leg, stretching to 

the realm o f  Brahma, tramples Brahma and Sakra into the worlds above” (Will

son and Brauen 2000: 260).

137 GSS17 (K83V4): o m  v a jr a y o g in i  h r ih  r u  r u  r u  k h a h  k h a h  k h a < h >  p h e m  p h e m  

p h e m  a m  a m  a m  m a m a  s id d h im  p r a y a c c h a  b a l im  g r h n a  h u m . p h a t s v a h a .  GSS45 

(K i4ori): o m  v a jr a y o g in i  im a m  b a l im  g r h n a  2  r u  2  k h a  2  p h e m  p h e m  a  a  m a m a  

s id d h im  p r a y a c c h a  h u m . p h a t  s v a h a . The m a la m a n tr a  (o m  h u m , v a m j a h )  is also 

given in GSS45 (Ki4ori).

138 W illson and Brauen (2000: 260-61). The Tibetan text o f  the visualization 

seems to be loosely based on that o f  the Sanskrit, although it also includes 

other elements, such as the vase consecration (“flask em powerm ent”) and the 

emanation o f  countless other Vajrayoginls and other enlightened deities. It 

also includes a visualization o f  Vajrapani in Heruka aspect overcoming demons 

and throwing them into a vajra well produced from h u m y “stabbing them with 

the dagger and reducing them to dust with the vajra” (with the mantra o m  h r i  

g h a  g h a  g h a ta y a  g h a ta y a  h u m  p h a f ) .  T he mantras, however, are very similar to 

those o f  the Sanskrit text. They include the root mantra (o m  s a r v a b u d d h a -  

d a k i n iy e  v a j r a v a r n a n iy e  v a jr a v a ir o c a n iy e  h u m . h u m  h u m  p h a t  s v a h a ) ,  the auxi- 

lary mantra (o m  v a j r a d a k in i  h r i  h u m  p h a t  s v a h a ) ,  the heart mantra (o m  

v a j r a d a k in i  h r i  h u m  p h a t  s v a h a ) , and a seed mantra { o m  va m . h u m ) .  In com 

m on with many o f  the Tibetan sadhanas, the eight-part mantra is also pre

scribed (p. 179).

1 3 9  GSS36 ( K 1 2 0 V 4 ) :  p r a th a m a m  td v a t  s a d h a k o  v a jr a y o g in y a h  p r a t i k r t i m  k d r a y e t. 

y a t h a  ta t h d  y e n a  te n a k a r e n a  r a k ta t r i k o n a d v a y a s a m p u ta m a d h y e  s u k la v a r t u la -  

p a d m e ,  t a n m a d h y e  b h a ir a v a c a r m o p a r i  u p a v i s ta m  k u r m a p a ta n a k r a m e n a  p i t a -  

v a r n a m  n a g n a m  m u k ta s ik h a m  d v in a y a n a m  k a r tr k a r p a r a d h a r a m  a t ta t ta h d s d m  

k a m o tk a ta b h is a n a m  s a d h a k a m  n i r ik s a y a n t im  b h a v a y e t.  •  s a d h a k o \  em.; s a d h a k a  

K • te n a k a r e n a :] em.; k e n a  te n a k a r e n a  K • p a d m e \  conj.; p a d m a m  K • b h a ir a v a -
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carmo] D88r6; bhairacarmo K120V5, N85r5 • karparadharam\ conj.; karparam K.

F o r  t h e  y o g i n  in  t h i s  s t a n c e ,  s e e  n .  1 4 2  b e l o w .  I t  is  w o r t h  n o t i n g  t h a t  t h e r e  

w a s  a n  a d e p t  c a l l e d  K u r m a p a d a ,  w h o  w a s  a s s o c ia t e d  w i t h  t h e  V a j r a v a r a h i  

t r a d i t i o n  t h r o u g h  h is  l i n e a l  d e s c e n t  f r o m  G h a n t a p a d a  {Blue Annals p p .  7 5 4 ,  

8 0 3 ) .  G h a n t a p a d a  w a s  o n e  o f  t h e  m a i n  t r a n s m i t t e r s  o f  t h e  C a k r a s a m v a r a  tr a 

d i t i o n  (n .  3 5 6 ) ,  a l t h o u g h  w h e t h e r  h e  h a d  a n y  c o n n e c t i o n  w i t h  t h i s  p r a c t i c e  

I d o  n o t  k n o w .

1 4 0  G S S 3 6  ( K i 2 0 v 6 - i 2 i r ) :  . ..divyamrtam iva yogidravyam nivedayet. I s a a c s o n  (1997 :  

p e r s o n a l  c o m m u n i c a t i o n )  s u g g e s t s  th is  m a y  b e  t h e  s a m e  as t h e  S a iv a  viradravya, 

w h i c h  c o n s i s t  o f  t h e  f iv e  n e c t a r s ,  p lu s  o n i o n ,  g a r l ic ,  h u m a n  f le s h ,  b e e f ,  g o a t ’s 

m e a t ,  f i s h ,  a n d  f o w l .

141 F o r  a  d e s c r i p t i o n  o f  t h e  bali r ite  a c c o r d in g  t o  V a jr a v a r a h i t e x t s ,  s e e  c h .  3; c f .  

A D U T  c h .  14  (p . 3 2 6 )  a n d  G S S 3 1  ( K i 0 4 r i ) .

1 4 2  G S S 3 6  ( K i2 ir 3 ) :  tato lalate jvalamudram vamavartena bhramayet. phemkaram 
uccdrayet kurmapatanapadordhvadrstya, anena yoginyakarsanam. tatrapathetom 
aralli hohjah hum varn hoh vajradakinyah samayas tvam drsya hoh. vajranjalya 
urdhvavikacaya balim dadyat. om kha kha khdhi khahi.. .  ( fo r  m a n t r a ,  s e e  G S S 11  

§ 39)-
•  jvaldmudram\ e m . ;  jaldmudram K  (c f . n .  5 0 4 ) ;  •  phemkaram\ co r r .;  phem- 
kara(na)dam K ( d e l )  •  kurmapatanapada urdhvadrstyd\ e m .S a n d e r s o n ;  kurma- 
patanapadordhvadrstya K  •  tatra] K p c ;  tatah K a c .

143 G S S 3 6  ( K i 2 i v i ,  N85V5, D 8 8 v 6 ) :  satatam vajrayoginyalingitam atmdnampasyet. 
svapatnim iva kalpayet. tato ’cirenaiva kalena vajrayoginyadhisthanam bhavati. 
siddha sati vanchitam purayati natra samsayah. • vajrayoginyalingitam atmanam\ 
D ,  vajrayoginyalingitam ****nam K ( d a m .) ;  vajrayoginydlingi**m atmdnam 
N ( d a m / d e l ? ) .

1 4 4  W i l l s o n  a n d  B r a u e n  2 0 0 0 :  2 61 . T h e  T i b e t a n  s a d h a n a  is a  s e l f - v i s u a l i z a t io n  in  

w h i c h  V a j r a y o g in I  is  d e s c r i b e d  in  ty p ic a l  kapalika t e r m s ,  w i t h  t h r e e  e y e s ,  h a ir  

b la c k  a n d  l o o s e ,  a n d  w e a r i n g  a ll t h e  b o n e  o r n a m e n t s  w i t h  a  g a r la n d  o f  d r y  

h e a d s .  ( T h e  a r t is t  o f  t h e  I W S  d e v ia t e s  f r o m  t h e  t e x t  b y  g i v i n g  h e r  y e l l o w  h a ir .)  

T h e  T i b e t a n  t e x t  a ls o  p r e s c r ib e s  a V a jr a v a r a h i m a n t r a ,  a l t h o u g h  o n e  c lo s e r  t o  

h e r  t h ir t e e n - s y l la b le d  m a n t r a  t h a n  th e  t e n - s y l la b le d  m a n t r a  o f  G S S 3 6 :  om vajra- 
vairocaniye hum phat svaha.

145 T h r e e  G S S  w o r k s  p r e s c r ib e  t h e  s e l f - v i s u a l i z a t io n  o f  t h e  Vidyadhari g o d d e s s  

(G S S 2 1 ,  G S S 2 2 ,  a n d  G S S 2 3 ) ,  a n d  th e r e  is a ls o  a r e f e r e n c e  t o  o n e  o f  h e r  r i te s  in  

t h e  Abhisamayamanjari ( G S S 5  S e d  p . 153, K 3 8 r i~ 3 8 r 6 ) .  O t h e r  G S S  te x t s  a ls o  

d e s c r i b e  h e r  m o u n t a i n o u s  a b o d e  ( G S S 1 0 ,  G S S 1 6 ) .  T h i s  m a n i f e s t a t i o n  o f  

V a j r a y o g in I  h a s  a  p a r t ic u la r  a s s o c ia t io n  w i t h  t h e  a d e p t  S a h a r a , as m a n y  o f  t h e s e  

t e x t s  w i l l  s h o w ,  a n  a s s o c ia t io n  c o n f i r m e d  b y  t h e  h a g io g r a p h y  o f  A d v a y a v a j r a  

t h a t  a p p e a r s  in  t h e  *Siddha-Amnaya ( s e e  a p p e n d i x ) .  T h e  c la s s ic a l  r e f e r e n c e  t o  

Vidyadharis is  f r o m  K a l id a s a ’s Kumarasambhava 1.7 .

1 4 6  G S S 2 1  (K 8 5 r 6 ):  tadbijaparinatam raktam urdhvapadordhvadrstim kapalamald- 
vestitakardmpuspamdldpasasavydgram daksine vajrahastam sarvdbharanavini<r>- 
muktam vidyadhankramayuktam sphuratsamharavigraham, manddravdsokapari-
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jatakodbhutam ratnakutam <grham>(mgi) pravisantim dtmdnam bhdvayet. • 

sarvabharand\ em.; sarvavarana K • savyagram\ conj. (or: savya<kara>grdm)\ 
savyagrdm K • vidyadhari\ em. vimdyusir K (cf. GSS22 K86ri vidyadharikram- 
abhavana) • mandarava] corr.; mandarava K • °odbhutani\ em.; °odbhutdm K.

GSS22 (K8613): jhatiti maldvidyddharivajrayoginim udyanadastasrngopetaratna- 
grham pravisantim sphuratsamharavigraham dtmdnam bhdvayet. • udyanad\ 
corr.; udyanat. codd.

147 The mantra appears twice in GSS22, first as the principle japa mantra (K86r.5): 

bhavanat khinno mantram japet, with the mantra itself given as an addition in 

the lower margin in K, but incorporated into the text o f  N 62r7 and D6$r6 
(K86r5): om vajravairocaniye om vajravarnaniye hum 3 phat 2 svdha. It appears 

again as a malamantra with the name elements once again altered from the 

standard version (K86v6): om vajravarnaniye om vajravairocaniye om sarva- 
buddhadakiniye hum phat phat svdha.

148 W illson and Brauen (2000: pp. 258-59) give the Sanskrit equivalent as Maitri- 
khecari Vidyadhari-keli. The text o f  the Rin ’byung brgya rtsa is similar to our 

Sanskrit sources in its description o f  VajrayoginI as naked and bearing a gar

land (though not a garland noose). Her pose is described as follows: “Her left 

hand holds a skull full o f  nectar and, embracing her left leg in the hollow o f  

the knee, raises it up so that a stream o f  nectar pours into her m outh. Her right 

hand holds a five-pointed vajra, thrusting it toward the right heel. The right 

leg is not quite extended, as if  flying. H olding in her left hand a garland o f  ndga 
tree flowers, she stands naked and w ithout o rn am en ts....” However, the 

Tibetan sadhana reveals a far more wrathful deity, w ith frown and bared fangs, 

who is aligned not with VajrayoginI, but with Vajravarahl (“I appear in the 

form o f  Lady Vajravarahl Vidyadhari-keli”) and crowned with Aksobhya. The  

usual tripartite mantra is given {ibid.: 213): om om om sarvabuddhadakiniye, 
vajravarnaniye, vajravairocaniye, hum hum hum phat phat phat svaha.

149 GSS22 K85r6 (N 6 3 ^ -5 , D65V2): carya tasyah kathyate sadhakanam hitarthaya. 
candragrahe suryagrahe vd darpanatale kimcit sinduram <patayitva> suvarna- 
salakaya bhatarikam likhya pancopacarenabhipujya tasya (?) sinduram grhitvd 
tamrabhande sthapayet. langaliya gaccham utpadya svasthane patayet. evam 
sanmasani pratyaham pujayet. mahamudraphalam dadahi me. pratyaham 
sampujya vandayet. evam sanmasani sampurnam krtva yogininam pancopacara- 
bhojanam krtva pranamydjnam prayaccha iti prarthayet. langaliya madhye 
sinduram bharet. kapalam grhitvd unmattacaryayd caret, sa konakrti<m> 
sinduram lalate krtva bhramet. sanmasani sunyagehabhagnakupasamlpe 
bahubhi<h> stri<m?> vdmdvartenapradaksinam drabhet. unmattacaryayd caret, 
sanmasena pancdnantaryakariyah so ’p i sidhyati.
• candragrahe] N , D; candragrhe K • kimcit] conj.; ci Kac; (kam)ci K(mg); vd 
jalatale D; N  omit. • pdtayitvd\ conj. (see GSS5 K38ri) • tasya] codd. Possible 

conjectural em endation to tasmat (?) • caryaya\ conj. (or carydm)\ caryaya K, 

caryayam N63r4, carya D65VI • samipe] corr.; same(pe) K(mg2). • unmatta- 

caryaya] conj. (or unmattacaryam)\ unmattacaryd codd.
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GSS5 K38ri (Sed p. 153, N24V3, D27V2): api catyantanirmrstadarpa<na> tale 
’stamydm. sinduram pdtayitva tatra dharmodayamudram likhitva konesu bahyesu 
devibijam. vilikhya madhye mantram ca dharmodayabahyesu catuhparsvesu 
vamavartena nandyavartim. likhitva puspadibhih sampujya yathasakti mantram 
parijapya sindura<m> tadekatra bhandesthdpayet. evam sanmasam yavat kurydt. 
tato langaliya visanalikamadhye tat sinduram praksipya smasdne nikhanya 
balipujdm ca vidhaya mantram japet yathakamam. evam pratyaham masam ekarn 
kurydt. tat sindurena nandyavartakrtim tilakam vidhaya bhiksartham gramam 
praviset. yatra tattilakam samkrdntam drsyate tarn <strim> yatnenaradhayed iti. 
evam nandyavartena siddhasabarapadiyavajrayoginyaradhanavidhih. • nirmrstd\ 
em.; nirmista K • devibijam\ N , D , debijam K • strim] Sed, codd. om it • siddha\ 
em.; siddhi K.

According to one Tibetan tradition at least, the bliss swirls (nandyavartah) are 

pink, spin counterclockwise, and are in the corners to the left and right, leav

ing the front and back corners blank (Tharchin 1997:159; K. Gyatso 1999:118). 

SU T  Caryanirdesapatala (ch. 21, v. i3-i4ab , ed. Tsuda:): athavd vatulam nama 
caryam karturn sukhotsahah /  asahayah paryaten nityam ekaki ekamdnasah /  

udbhrantapatrivad bhramed unmattavratam dsritah. T he text then lists a series 

o f  solitary sites in which he may dwell, such as a cremation ground, by a soli

tary tree, in various types o f  deserted dwelling, at a crossroads, etc. I am grate

ful to Professor Sanderson for showing me this passage.

GSS10 (K49VI, v. 78): ekabijasamudbhutam prajnopayamayam jagat I sarva- 
ndrimaya devi sarvopayamayah prabhuh. • samudbhiitam\ corr.; samudbhutai- 
tam K; Cf. Candamahdrosanatantra (p. 18 line 1.14) [bhagavan]: mam najananti 
ye mudhah sarvapumvapusi sthitam; (line 1.20) [bhagavati]: mam najananti yd  
naryah sarvastridehasamsthitam.
GSS23 (K88r6): tatah sunyatam sarvadharmaniralambarupam vicintya jhagiti 
purvoktamanobhangacittavisramaparvatamadhye gaganalikhitam citravadan- 
d<m>, saktirupam sardrasusnigdharupam raktavarnam trinetrdm dvadasaksikam 
sahajanandarupam nagnam muktakesam isaddhasantim romancakahcukitam 
bdhyasitdbhyantararaktapuritapadmabhdjanadhrtavdmakarenoddhrtasvavamapd- 
ddlinganabhinayam padmabhajanastharaktadharam anavaratam pibantim tirya- 

gurdhvikrtadaksinapadoparisthadaksinakarena raktapancasukavajradharinim 
vikasitandgakesarakusumdbharana<m> samullasitapadmabhajanagatadrstim 
dhyatva. ..

• purvokta\ Kpc(add2) • omit, Kac; gaganalikhitam\ em.; li(khitam) Kpc(add2); 

gaganalita K • saktirupam\ em.; sdktirupami¥jpc{zddz); saktarupa Kac • susnig- 
dharupani\ conj.; susnigdha K • bdhya\ em.; bdhye K • bhajanadhrta K (under

stand °dhard) • karenoddhrta:] em.; karenodhrta K • padalingana'] corr.; 

padalingitana K • pancasuka\ corr.; pancasiika K • kesara\ corr.; kesara K.

The mantra here has only one om and a curious ca, GSS23 (K89V4): orn sarvabuddha- 

dakiniye vajravarnaniye vajravairocaniye hum. hum. hum phatphatphat ca svahd. 
GSS23 (K87V2): tato jhagiti atimanohararamaniyataravicitrasarahpravikasita- 

nagakesarodydnavibhusitapancavarnasikharamanobhangacittavisrdmaparvata-
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madhye vaksyamanavarnabhujadibhusitadevyah sahasa saksaddarsanam abhut. • 

vibhusita\ em.; vibhusitam K> manobhanga\ manobhaganga K. (The adjectives 

atimanohara and ramaniyatara may be taken to qualify the colored pools only.)

156 The defiled m ind (klistamanas) is the seventh category in the Yogacara’s analy

sis o f  m ind, by virtue o f  w hich one clings to the storehouse consciousness 

(alayah) as the self.

157 GSS23(K89r3): pratyusasandhyayam arunodaye ndnavicitraratnavibhusitaparva- 
tadvayoparipadadvayam dhrtvaprasaritabhujadvayam purvoktalaksandm devlm 
atiraktavarnam. ..sadhakas tu ... vicintya... iti devya balividhih.

The other references in the Aradhanavidhi (GSS23) either repeat the ambi

guity, as in the bhavanavidhi, GSS23 (K88rG)\ jhagiti <purvokta>(mgi) mano- 

bhangacittavisramaparvatamadhye, or refer only to the mountain peaks, as in 

the rite o f  subordination (vasyavidhih). The vasyavidhi requires the practitioner 

to visualize the goddess above the towns and villages (which he wishes to sub

due) in space above the mountains. H e then imagines her left foot “stumbling” 

and “by merely having touched the mountain peaks” all the inhabitants o f  the 

towns are turned into semen-nectar and then into a red liquid, which he imag

ines him self inhaling and exhaling through his nostrils: GSS23 (K88v6): tato 
nagaragrdmadinam upary akase purvoktaparvatopari bhagavatim alambya tad- 

vamapadam skhalitvd parvatasikharasprstamatrena bodhicittamrtibhuta- . .. iti 
vasyavidhih.

158 *Siddha-Amnaya (p. 11): daksinapathe manobhangacittavisramau parvatau.
159 GSS16 (K75V2): prthivyam sarasambhute manobhange mahidhare I tasmin kute 

mahdcittaikacittavisramamandape I tantre laksabhidhane hi ndthena kathita 
svayam I trayodasatmika ghora vajravdrahinayika I mantraksaravinispannam 
mandalam mandalottamam \yathanujna mayd labdha tathaiva kathaydmy aham. 
• trayodasatmika ghora vajravdrahinayika:] em.; trayodasatmikam ghoram 
vajravarahindyikam K (vajravarahi, metri causa) • vinispannani\ em.; vinis- 
panndm K • tathaiva\ conj.; vai K.

160 The passages prescribing the visualization o f  the goddess are given in full in n. 

146. GSS21 (K85r6-v2; N62r; D64O: .. .mdndaravdsokapdrijatakodbhutam 
ratnakutam <grham>(mgi) pravisantim. • manddrava\ corr.; mandarava K • 

°odbhutarri\ em.; °odbhutam K.

GSS22 (K86r3; N62V; D64V): jhatiti maldvidyadhanvajrayoginim udyanad 
astasrngopetaratnagrham pravisantim . . .atmanam bhavayet. • udyanad\ corr.; 
udyanat. codd. GSS22 seems problematic, since it describes the goddess “enter

ing from a glade into a jewel hut with eight peaks.”

161 T he ten goddesses include the four mothers (Locana, Mamakl, Pandara, and 

Tara) and six others who are unnamed (GSS26 K92v6=GSS27 K94V1): namo 
buddhadharmasamghebhyah. namo gurubuddhabodhisattvebhyah. namo locana- 
didasavajravilasinibhyah. namo yamantakadi dasakrodhavirebhyah saprajne- 

bhyah. These are probably the six goddesses o f  the sense organs, agents o f  

consecration in the Hevajratantra (HT1.4): Rupavajra, Sabdavajra, Gandha- 

vajra, Rasavajra, Spars'avajra, and Dharmadhatuvajra (see Snellgrove 1959: 59,
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n. 4). The four mothers are also referred to as vilasinls (possibly in an adjecti

val sense) in the KYT ch. 16 v. 6cd (p. no): ndnarupavilasinyah sarvabharana- 
bhusitdhy in w hich they appear as essentially kapdlika goddesses in the 

intermediate corners o f  the outer mandala o f  the “great Heruka,” Yamantaka 

(ibid.: w .  7 -9 ).

162 GSS43 v. 2cd (Ki27r3): vajravarahi nardhisuranam I tvam saranam tava ndma- 
paranam. Cf. the opening obeisance in the Abhisamayamanjari, cited p. 113, in 

which Vajravilasini is also named as a form o f  Vajravarahi.

163 GSS43 v. i3cd (Ki28ri): samvaramadhupavicumbi<ta>mukhabje I tadbhujayuga- 

parirambhihrdabje • rambht\ Kpc; rasthi Kac.

164 For the attributes, see v. 4 (Ki27r4), for the pearl ornaments, w .  12-13 

(K i27v(m g)-K i27v6-i28r), and the vajra, v. 5 (Ki27r5). GSS43 Ki27r4~5 (v. 

3cd): matar devi nibhalaya mahyam I kim sahase mama duhkham asahyam? • 

matar] em.; matur K. Cf. v. 6cd (K127VI-2): bdlaravitrivilokanarakte \jagato 
duhkhanirakrtisakte.

165 GSS43 v. 3ab (Ki27r4): harikarisikhiphanitaskarabhitih I tvatparacitte naiva 
sameti. T he eight great dangers (astamahdbhayani/bhayastakam) traditionally 

include those m entioned here, plus other calamities such as drowning at sea, 

imprisonment by kings, sea monsters, demons, and plagues, etc., e.g., Tattva- 
jnanasamsiddhitika (p. 26): harikarisikhiphanitataskaranigadamaharnavapi- 
<saca>bhayasamani /  sasikiranakantiharini bhagavati tare namas tubby am. (I 

thank Professor Sanderson for supplying this text.)

166 See GSS43 v. 13 (K i27v6-i28ri), and v. 15a (Ki28r2): patimaulisthitavidhum 
amrsanti.

1 6 7  A p a r t  f r o m  t h e  t i t l e  a n d  s a lu t a t io n ,  t h e  Guhyavajravilasinisadhana ( G S S 1 0 )  

o n c e  c a l ls  t h e  d e i t y  “G u h y a v a j r a v i la s in l” (K 4 6 V 1 ), o n  o n e  o c a s s io n  “S r iv a jr a -  

v i l a s i n l” (K 4 5 V 2 ), b u t  m o s t  c o m m o n l y — b e c a u s e  o f  t h e  r e s tr a in ts  o f  m e t e r —  

s i m p l y  “V i l a s i n l ” (K 4 5 V 6 , K 4 8 r 4 ) :  tarn evdgre sthitam vidyam dhyayad vajra- 
vildsinim; (K 48V 2; K 9 4 r 6 ) :  vilasini namo fstu te; (K 50V 3): ...vilasini bhaveyed 
dtmavigraham; a ls o  K51V4; K51V5.

168 GSS10 (K45V3): na srutam pathitam kincic chabarenadricarina I lokanathadhi- 
patyena vade 'yarn kiyad aksaram. • (v. 3a) pathitam\ conj.; na pathitam K.

169 GSS10 (K 4 5 V 4 ):  sarvaratnamaye ramye gandhamrgasugandhini I manobhange 
(?) padam dattva cittavisramaparvate I (4) tatpradese mahdramye sugandhiku- 

sumasraye I lasatsundaramakande mandrakujitakokile I ($) raktasokaghanodyane 
mamasokds amitithau I guruna karundhvena desiteyam vilasini / (6).
• (4c) manobhange] conj. Sanderson; manobhangam K. • (5c) lasatsundara- 
makande\ conj. Sanderson; lasatkandaramakanda K (kandara must be a cor

ruption for some word that either qualifies the mango trees [makanda-] or that 

is another type o f  tree).

Given the descriptive nature o f  the terms manobhanga and cittavisrdma, it is 

worth considering the text w ithout the em endation o f  the accusative mano
bhangam dattva to the locative manobhange dattva. An unem ended reading 

o f  the manuscript (manobhangam padam dattva cittavisramaparvate) reads,
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“having placed [his] foot that destroys the [defiled] m ind on the M ountain  

Cittavisrama.. . . ” This is reminiscent o f  the adjectival interpretation considered 

above for the com pound manobhahgacittavisramaparvata in GSS23 (“the 

m ountain [s] where consciousness comes to rest because o f  the destruction o f  

the [defiled] m ind”). It is also possible that the subject o f  the “placing foot” is 

not the sadhaka at all, but his teacher Karuna, who is the logical subject in the 

following verse (guruna karunahvena desiteyam vildsint). Thus it would be the 

guru’s foot that would “destroy the [defiled] m ind.”

170 The asoka eighth is the eighth day o f  the bright half o f  Caitra, the second m onth  

o f  spring. Sanderson explains it as follows (2001: personal communication): 

“The asokdstamivratam is so called, according to the paurdnika sources that 

advocate it, because one observing it is to drink/eat eight asoka blossoms after 

first offering a puja to Rudra with such blossoms on the eighth o f  the bright 

fortnight o f  Caitra and because by doing so one will become asokah, i.e., free 

o f  grief. T he source is a passage in the Hemadri (Caturvargacintamani vol. 2 

part I, pp. 862-63 Kashi; Sanskrit Fiirer 235), which cites the Lingapuranaznd 
the Kurmapurana. T he latter prescribes worship o f  Rudra: caitramdsi sitdstam- 
yam budhavdrepunarvasau /  asokakusumai rudram arcayitva vidhanatah I asoka- 

syastakalika mantrenoktena bhaksayet /  sokam naivapnuyan martyo rupavdn api 
jdyate. T he former prescribes worship o f  the tree itself: asokakalikdpanam 
as'okatarupujanam /  sukldstamydm tu caitrasya krtvdprdpnoti nirvrtim. ”

171 Siddha-Amnaya* (p. 11.18): paramadine manobhangacittavisramau prdpyete.
172 Siddha-Amnaya* (p. 11.22): dasame divase grivam chetum arabdhah. tatksanat 

saksaddarsanam bhavati sekam dadati. Advayavajranamabhut.
173 Sahara twice states that he has been taught the sadhana by his teacher, Karuna 

(GSS10 K45r/v and K 5 3 O . Lokanatha is hailed in the opening vasantatilaka 
verse (K 45V 1): .. .srilokanathacaranam saranam vrajdmi. H e is also the power 

through which the illiterate Sahara is able to communicate the sadhana (v. 3c 

K 4 5 V 4 ), lokanathadhipatyena, which the colophon states had been taught by 

Lokanatha in the Mahayoginijalatantra: (K 53V): mahdyoginijalatantre srimal- 
lokanathapadenedam dtsitam yoginisarvasvam ndma guhyavajravilasinisadhanam 
samdptam. •namd\ corr., ndmah K. Cf. GSS23 (K8yri): srimacchabararupadha- 
rind... lokesvarena bhagavatoddista utpattikramasadhanah.

174 GSS10 w .  46-53 (K47V6 ff.). Here she is likened in color to a bandhuka flower 

(a com m on simile for her red luster), “flashing like red gold, pale” {g a u r iusu

ally white, but it can also mean yellowish, reddish, or pale red); although ear

lier in the sadhana, she is described as “arrayed in yellow/having yellow rays” 

(v. 46  K47V6): etatparinatam devim bandhukakusumaprabham I raktahemajjva- 
lam gaurim nijaldvanyabhusitam. Cf. (K45V2): pitamsuka.

175 GSS10 (K47V6 ff.): padmanartadhvajocchrayasamdropitapankajam I utkutasana- 
nrtyastham kataksasmitabhanguram I (4 9 )... ullasadbhidurasparsaih ksaratka- 

malavibhramdm I (51).

176 This is a squatting pose with the feet twelve finger-breadths apart (VA bhupari- 
grahavidhih ms. A  f. nv; SP f. i6r—v): vitastyantaritampadadvayam asane nyasya
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utkutakas tisthed ity utkutakdsanam. W hen GSS10 prescribes this pose for the 

yogin’s consort in the preparations, it adds that “her sex is clearly revealed” (v. 

32b K47r3~4): vyaktapadmotkatasanam.
177 GSS10 (v. 58d K48V1): kimciduttanasayinam; GSS10 (v. 30cd-3ia  K47r2): 

svajangham kincid dkuncya daksinam tuprasarayet I tayor madhyegatam vidyam. 
Cf. GSS10 (w . 58-59 K48V1).

178 GSS10 (v. 59cd K48V2): suvyaktaguhyavajrena nartayantam vilasinim.
179 GSS10 (w . 18-19 K 46V 1): parvatadiguhamadhye sugandhikusumasraye I bhava- 

niyd sakdntena guhyavajravilasini I sunyavesmani svacchandam udydne vijane 
vane I pujaniya sadd devl sadhaniya yathavidhi.

180 GSS10 (v. 77 K49V1): anyonyavandanam kuryat madhuraksarabhasanaih....
181 GSS10 (w . 123-27 K51V6). The male him self makes the mandala upon his penis 

and fondles it (without em itting semen) while reciting the mantra. The female 

makes the mandala upon her own sex, then puts her thumb and forefinger 

together as a “good pair.” “She should perform the mantra recitation, medita

tion, and so on using this [substitute] penis in her sex.” GSS10 (K52r2): 

upayamelakdbhave vidyapi svabjamandale I purvavad mandalam krtvd nitya- 
pujavidhim caret I tarjanyangulijyesthabhydm ekikrtya suyugmakam I tadvajrab- 
janiyogena japadhyanadikam caret.

182 E.g., Nityasodasikarnava (ch. 1 w .  130-50), also Sanderson (1988: 688), Pal 

(1981: 74-75), and Blihnemann 2000a: (154-57).

183 The arrow syllables extracted from a mantroddhara by Jayaratha are dram, drlm, 
klim, blum, sah (Vdmesvarimatavivarana on 4.61, quoting the Nityakaula; 
em ending nityakaloktah to nitydkauloktah). Cf. Sivananda on the same (Rjuvi- 
marsanion Nityasodasikarnava 4.62): dram, drim, klim, blum, sah. Another set 

that may have influenced the form o f  the Buddhist mantra are the three bijas 
o f  Bala Tripurasundari (Vamaki 1.83C-86): aim, klim, sauh. (There is also 

another similar set o f  eight bijas, ibid.: 1.64-78.) I am grateful to Professor 

Sanderson for these references.

184 Kamesvara is described in Kdmakalavildsa 37 cited Khanna (1986), Renfrew  

Brooks (1992: 64). GSS10 (K48V3, v. 62): ityevambhutam atmanam bhavayet 
suratesvaram I mahdsukham iva vyaktam padmanartesvaram prabhum. GSS10 

ends with a reference to the god o f  love, Kamadeva (whose banner is the m yth

ical sea monster or makarah), promising that [practitioners o f  this sadhana] 

“fervently clasping their lover enjoy the makara bannered [i.e., ^m ^/K am a]” 

(K53VI—2, v. i5icd): kdmini<m> gadham dlingya bhujanti makaradhvajam.
185 Synonyms for Siva Nataraja include Natyesvara, Natesa, and in an east Bengali 

inscription, Nartesvara; see the study o f  Nataraja by Sivaramamurti (1974). 

Further research is needed to establish the origins o f  PadmanartesVara and 

the sources behind the GSS sadhana here. Sanderson (1997: personal com m u

nication) notes that the Lokesvarakalpa is concerned with Padmanatha/ 

PadmanartesVara, and that a possible root text for this is the Sarvabuddha- 

samayogadakinisamvaratantra. In this proto yoginitantra, PadmanartesVara is 

lord o f  one o f  six families headed respectively by Vajrasattva, Vairocana,
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Heruka, PadmanartesVara, Vajrasurya, and Paramasva (Tanaka 1993, citing 

Sanderson). Tanaka’s introduction to the Chinese version o f  the Lokesvara- 

kalpa (the Yi-qie-fo she-xiang-ying da-jiao wang-jing sheng-guan-zi-zai pu-sa 
nian-songyi-gui) suggests that the cult o f  Padmanartesvara subsided with the 

rise o f  the Heruka family, bequeathing the tradition little else than a few short 

sadhanas. (The PadmanartesVara sadhanas in the SM  each present different 

iconographical forms o f  the god with his consort, Pandaravasini; the nearest 

to Padmanartesvara o f  the GSS text is SM 30 Padmanartesvaralokanatha- 
sadhana) However, PadmanartesVara’s fame evidently continued beyond this, 

since he is still important in the Dakinivajrapanjaratantra (Isaacson 1999: per

sonal com m unication). In the Cakrasamvara tradition, Padmanartesvara 

appears as an attendant deity on the southwest spoke o f  the kdyacakra in the 

Cakrasamvara mandala in union with Mahabala (see table 23). H e remains 

there w hen this mandala is taken over by Mahavarahamukhi in the 

Dakdrnavatantra, a thirty-seven-deity mandala o f  a form o f  Vajravarahi with  

thirty-six animal faces (the central one o f  which is a boar), seventy-two arms, 

and eighteen legs (Ngor mandalas plate 82, listings p. 146). Padmanartesvara 

is also one o f  the armor gods (table 25). I am informed that the cult o f  Padma

nartesvara/Avalokitesvara is central to the manirimdu festival, Thangbochi 

Monastery, Nepal (Martin Boord 1999: personal com m unication).

186 GSS10 (K45V6): vasyakarsanastambhanamdranoccdtanani ca I anjanam gudika- 
siddhim tathanyani bahuni ca I (8) I mahamudrapadam labdhva vaca samydcita 
may a I vidhina bhdvayetyas tvam tasmai dasyasi tatphalam I (9) • gudikasiddhim\ 
em.; gudikasiddhis.

187 GSS10 (v. i42cd K53ri): mahamudrapadarudhah siddho bhavati sadhakah • 

padarudhah] em.; padarudhah K; G SS26 (K94r6): gajendra iva madhupair 
ndribhir vestito bhramet • madhupair] conj. Sanderson; madhurair K.

188 GSS10 (K5ori-2, v. 88ab): ragambhodhijalam tartum sunaukeyam upasthita.
189 GSS10 (K53r6 v. 149): yatha mahausadham kincit susvadam vyadhighatakam I 

prajnopayasukham tadvat helaya klesanasakam.
190 GSS10 (K 46v6-47r, v. 27): pradipam jvalayet tatra prabhakarasamaprabham I 

yatha prakasate visvam pratyangam ca visesatah.
191 GSS10 (K 49V 5 , v. 84ab): nakhaksatam na datavyampascdttapanivrttaye. W ound

ing with nails and teeth for enhancing sexual pleasure is a topos o f  the Kama- 
sutra.

192 GSS10 (K 46V 5 , v. 25cd): tavanmatram tu kartavya<m> na mano vihvalamyatha.
193 GSS10 (K 48V 5, w .  6 5 - 6 6 ) :  tadanu cintayet turnam abhisincanti mam punah I 

tathagata lokapalah kimnaroragamanavah I (6$) rambha tibttama caiva ndnapsaro- 
gananvitah I puspadhupadibhir vadyair ndnanrtyamahotsavaih I (66) • vadyair\ 
corr.; vadyair K.

N ihom  (1 9 9 5 )  has discussed the appearance o f  Tilottama in other Buddhist 

tantras, e.g., as one o f  eight apsarasts in the (kriyatantra) Bhutadamaratantray 
and in particular, in the Hevajratantra. In the latter, she is to be attracted as 

foremost o f  apsaraszs beginning with Rambha (H T 2 .9 .2 1 C —d: karsayet sadya
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rambhddïnâm tilottamâm), and on another occasion, as the agent o f  consecra

tion (HT2.5.42cd: abhisekam vajragarbhasya dâtum krsyam tilottamam). N ihom  

points to another instance in which Tilottamà gives the consecration, this time 

to the Buddha on his path to enlightenment, according to the account given 

by Mkhas grub rje (pp. 36-37). N ih o m ’s understanding o f  the Tibetan text dif

fers from that o f  Lessing and W ayman here, and he translates: “At that time, 

all the buddhas o f  the ten directions having gathered, they caused him  to arise 

from [his] meditative-concentration by the sound o f  snapping their fingers. 

T hey said, ‘You are not able to become a completely enlightened one by this 

meditative-concentration alone.’ W hen he said, ‘H ow  then?’ all the buddhas 

o f  the ten directions having attracted the divine maiden Tilottamà, she con

cretely gave the third, the prajnàjnàna consecration.”

194 GSS10 (K5ori, v. 87): niscalanan mukham bodher aticâlanâc cancalam manah /  
helayd khelayed devim sahajdsaktacetasah. • niscdlandri\ conj. Sanderson; nisca- 
Idnnamukham K. Cf. GSS43 (Ki28r5 v. I7cd): pratyangasparso ’py animittah I 

sahajdmbudhivipldvitacittah, “T he signless touching, also, o f  every limb, by 

which the m ind is bathed in the ocean o f  sahaja.”

195 See Davidson (2002) for a discussion o f  the four dnandas, particularly in rela

tion to the meaning o f  sahaja. T he dnandas are related to the “four consecra

tions” (caturabhisekas) o f  the Hevajra system as follows, although som e  

traditions invert the final two blisses (HT1.1.24 and H T2.3.5-9):

Endnote table i. Four consecrations in the Hevajratantra

consecrations (abhisekas) blisses (ananadas) m om ents (ksanas)

äcärya ànanda vicitra

guhya paramànanda vipàka

prajnàjnàna viramànanda/ sahaja- vimarda

caturtha sahaj ànanda/ virama- vilaksana

196 GSS10 (K5ori-2): manthanandolanam karyam devadevyoh svamudraya I sahaja- 

nandam tu boddhavyam vilaksanaksanoditam I (po) I vajrena ksobhayed devim 
bodhicittam na cotsrjet I utsrste bodhicitte tu kutas tatra mahdsukham I (pi) I 

manthayet kamaldmbhodhim sahajamrtakamksayd I vairagyakalakutam ca 
nottisthati yathd tatha I (pi).

197 “Churning” and “swinging” (manthanandolanam) seem to refer to the m ove

ments o f  lovemaking. “Churning” (manthdnam)v!o\i\& be the sexual action o f  

the male; cf. Candamaharosanatantra line 4.48. (p. 24): tato manthanayogena 
purve svetacalam srjet; “swinging” (andolam) would refer to the female action, 

cf. GSS10 v. 98ab (K5or2): kuryad andolanahladam kimcid akuncyapankajam, 
and GSS10 v. io8ab (K5ir2): dasadhandolanam devi dadyadahladacetasd. This may 

refer to a m ovem ent o f  the hips, as dndolita is classified as a “slow and oblique 

m ovem ent o f  the hips” in Natyasdstra {Manasolldsa cited by M . Bose 1970: 74).
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198 GSS26 (K94r6): buddhe virdgavasaro nasty atra kim bahuneti. Cf. Candamahd- 
rosanatantra (6.182—83, pp. 30-31): anuragdt prdpyate punyam viragad agham 
apyate /  na virdgatparam papam na punyam sukhatah param.

199 T he preliminaries to the sadhana include the recitation o f  the emptiness 

mantra, and during the course o f  the subsequent love practices, the yogin is to 

contemplate his body as illusory. GSS10 (K50V3 v. 100): sphuratsamharayogena 
bhavayed atmavigraham I gandharvanagardkaram mrgatrsnambucancalam.

200 GSS10 (K49V v. 83): cumbanam tupradatvayam yatrapuspaih supujitam I masta- 
kddi padaparyantam visaty anga<m> f  samangatau f t  Cf. Meghaduta (v. 99): 

angenangam pratanu tanund... visati.
201 GSS10 (K48V4 w .  63-64). Other instances are at GSS10 K47VI-6 w .  39-45 

(visualization o f  the dharmodaya), K50r5 w. 93-100 (producing offerings from 

the lovemaking), and K53r3 w .  110-14 (atmamelaka discussed below).

202 GSS10 (K5iri): ekadaiva samuccdrya vidyaya saha susvaram I nadabindulayali- 
nam idam jdpasya laksanam I (106) satam astottaram japtvd kurydd anyonyacu- 
sanam I vajrabjayos samarn tatra muhur garudamudraya /  (107).

203 GSS10 (K5ir5, v. m d): samarasojjvalam; (K5K5, v. ii2cd): chedayantam jagat' 
klesam trailokyasyapi mandalam.

204 GSS10 (K5ir6-v, v. 114): sakracapakramenaiva tal linam gaganambudhau I gaga- 
nam sahaje linam bodhambhodhau mahodaye.

205 GSS10 (K51V3): ity evam hi samadhisthah samagabhyasaniscalah I tadayogi bhavet 
siddho mahamudramaharddhikah I (v. 118) • bhavei\ em.; bhavet yogi K (ditto.).

206 The colophons to Virupa’s sadhana and two stotras name her “Trikayavajra- 

yoginl,” while in the colophons to GSS20, SM232, and SM238, and in the 

body o f  the texts themselves, she is simply referred to as “Vajrayogini.”

T he epithet “She W hose Head Is Severed” appears in Tibetan translations. 

Chinnamunda is the name given by all the sadhanas in the bsTan ’gyur (Benard 

1994: 18 n. 35; see the appendix for details). Thus, for example, the Tibetan  

translation o f  the Laksmisadhana (GSS24) is entitled the * Chinnamunda- 
vajravardhisadhana (Benard 1994: 66). Similarly, in the Nandyavartatraya- 
mukhdgamanama attributed to Mekhala and Kanakhala (sDe dge bsTan ’gyur 

rgyud ’grelvol. 43 (Zi): 34-35), the sadhaka is instructed to visualize him self as 

dBu bead mayum, i.e., as “Chinnam unda” Vajravarahl {ibid.: 14). A  Chinna- 
munda Sadhana also appears in the Rin ’byung brgya rtsay “Vajrayogini o f  the 

Severed H ead” (rDo rje mal ’byor ma dbu bead ma), or, according to Taranatha, 

“Vajravarahl o f  the Severed H ead” (rDo rje phag mo dbu bead ma) (Willson and 

Brauen 2000: 259-60), details for which see below n. 210.

In the Sanskrit sadhanas and stotras that I have seen, however, there are only  

two references to the name Chinnamasta, and these are made in a later hand 

in K (which in both cases are transmitted in N  and D ). In one instance, a sec

ond scribe adds to the original colophon in GSS25 that she is yellow and has 

a severed head (K92V6): ity dryatrikayavajrayogini<pitachinnamastd>sddhana. 
In the second instance, a second scribe inserts a corrupt verse in sragdhard 
meter at the start o f  GSS24 that actually interrupts the first and second pddas
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o f  the benedictory verse in anustubh. This states that the goddess generated 

inside the dharmodaya is Chinnamasta, “who has attained a threefold body, the 

triple path,” GSS24 (K 8 9 V 6 ):  tasmin madhye trimdrga tritayatanugata cchinna-  

masta prasasta •  trimarga\ em. trimargam codd. Cf. GSS27 (K 9 4 V 5 , v. 4cd): 

trimarge samsthitd devi trikdyavajrayogini.
207 SM232 is almost identical to GSS20, but it has no bali mantra. However, a 

“floating” bali mantra is printed as SM238 (Vajrayoginya Balividdhih), which  

tallies w ith the longer bali mantra in GSS25, cited below. I suggest that SM232 

and SM238 therefore belong together.

208 GSS25 (K9ir5): svandbhau vikasitasukUvarnapamkaraparinatam. sitapadmam 
satadalam vibhavayet. tatropari raktavarnarephajam suryamandalam bhavayet. 
tatropari sinduravarnam dharmodayam ca vibhavayet. tatrapi ca madhye pita- 
hrimkarajapita svayam eva kartryd kartita<m> svamastakam vamahastasthitam 
dhdr ay anti daksinahastasthakartrya sahita urdhvavistrta<vama>bahvi, adhona- 
mitadaksinabhuja, vasasunyd, prasaritadaksinapada akuncitavamacarana, kaban- 
dhad avadhutivartmana nihsrtasrgdhdra tasya mukhe patati pravisati ca. apare 
lalandrasandbhydm ca nihsrtya parsvayoginyor mukhe pravisata iti bhdvyam.
•  sinduravarnam\ em.; sinduravarniK •  pitahrimkarajd\ em.; pitahrimkarajam 
K •  vdsasunya\ SM232; vamasunya K, vdmah sunydm GSS20 K84VI. Cf. GSS24 

(K9or4): digvasasam, GSS27 (K94V5): nagnd. •pravisati ca] conj.;pravisati va 
K. Cf. GSS20 (K84V2): svamukhepravisati.

GSS24 (K9ori): tatah samayi svanabhimadhye raktavikasitakamalam vibhava- 
yet. tadupari raktaravimandalam pasyet. tasyopari raktahrimkarasambhutam 
dharmodayam. visvabjarkodara<m>, tatra hrimkdram vibhdvya taddhrimkara- 
parinatam bhagavatim vajrayoginim pitavarnam raktacchayam. svakarakartya 
svasiram cchittva vamahastenordhvadharinim kartrikdsametadaksinakara<m> 
dhardprasarinim alidhapadasthitam kapaUUmkrtasirasdm muktakesam digvdsa- 
sarn mudrdmudritangam sribuddhadakinim madhye, tatah cchinnasirodharam 
srotasam urdhvam sravantim rudhiradhara<m> svamukheplavantim bhavayet.
•  raktahrimkdra-] corr.; raktahrimkaram K •  vibhdvya:] corr.; vibhavyas K •  

dhara\ em.; dhara K • srotasam] corr.; srotasam K •  sravantim\ corr.; sravanti K
209 GSS27 (K95r2): karavad etayohpadau viparitau ca tau sthitau; GSS20 (K84V4): 

ubhayor yoginyor madhye ntarikse catibhayakulam smasdnam bhavayed iti 
bhavana •  kulam\ corr.; kulam K). Cf. GSS25 K92ri; GSS24 K9or.5.

210 W illson and Brauen (2000: 259-60). The text o f  the Rin ’byung brgya rtsa d if

fers considerably from our Sanskrit sources, as the three deities are first self

visualized as one-headed forms o f  Vajrayogini (in warrior stance, trampling 

Bhairava and Kalaratri, and holding the usual attributes, chopper and skull 

bowl, including a skull staff for the central figure). They are visualized as orange 

(Sarvabuddhadakini in the center), green (“Vajravarnani” to the left), and yel

low  (“Vairocani” to the right), with garlands and bone ornaments o f  the five 

mudras, very wrathful amid blazing fire. Their mantras are given separately 

and are to be visualized with the syllables “all stacked up” within their dharmo- 
dayas (i.e., within the sexual organs): om sarvabuddhadakini hum. phat svdha;
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om vajravarnaniye hum phat; om vajravairocaniye hum phat. The self-visualization 

then continues, as the meditator sees the principal deity cutting o ff  her own  

head and holding it aloft by the hair “with the three eyes looking downward.” 

T he text continues: “From the severed central channel in her neck, a jet o f  

mixed white and red bodhicitta pours into her own mouth; from the left chan

nel, lalandy a jet o f ‘semen’ (kunda) mixed with Aksobhya pours into the mouth  

o f  the left deity; and from the right channel, rasana, menstrual blood (rajas) 
m ixed with ordinary blood pours into the m outh o f  the right on e .” T he  

sadhana then continues with other meditations and rites.

T he M ongolian icons also depict this sadhana, illustrating each deity sepa

rately. T he central deity, Chinnamasta (dBu bead ma), is not shown with her 

head severed (IW S/T 81, LC 591), and she is described as a form o f  Vajravarahi. 

“Vajravarnanl” (rDo rje rab sngags ma) is seen as green, and painted in the IWS 

with a skull staff not given in the text or woodblock prints (IW S/T 82, LC 592, 

in which she is called “Vajrapranava”). “Vairocani” (rNam snang ma) is yel

low, also with the addition o f a skull staff in the IWS (IW S/T 83, LC 593).

211 GSS9 (K 4 4 V 5 ):  hrdi ndndvarnapamkdraparinamena visvapadmam bhavayet. 
atropari raktarephaparinamena suryamandale dharmodayam samadhikarakta- 
varnam bhavayet. dharmodayopari raktavarnam hrimkdram. hrimkaradibhih 
purvoktaih samastaihparinamena vajrayoginim kanakasyamam surydsanepadma- 
madhye. tathatra parsve dakinidvayam bhavayet. kartrikarotadharam alidha- 
padasamsthitam. •  dakinidvayam] SM234; sa(hu?)ladvayam GSS9 K45ri, 

santadvayam GSS30 Ki02r3 (perhaps for saktidvayami) .

212 GSS25 (K92r2): idanimpujocyate. mandalam caturasram tatra suryopari tallag- 
ndm dharmodayam likhitva tanmadhye hrlmkaram alikhya pujayet, tadbhavam 
vdpurvoktarupam bhagavatl<m> madhye aropya... (mantras given table 7).

•  tallagnam] GSS25 (cf. GSS20: suryalayalagndm) •  hrimkdram alikhya\ conj.; 

hrimvamalikhya K (cf. GSS20: hrlmkdrasahitam, GSS5: hrimkdra<m> ca 
vicintya) •  purvokta\ conj.; purvoktdm K •  madhye aropya) GSS25, cf. GSS20: 

tatahpurvoktabhavanaya bhattarikam madhye aropya, GSS5: tajjdm uktarupam 
bhagavatim pujayet.

213 The mantric unit vajrapuspa also appears in GSS25, in the worship section o f  

the VajradakinI mandala in GSS16 (K79r6): om vajravairocaniye hum hum phat 
vajrapuspe svaha. om pranavavajradakiniye hum hum phat vajrapuspe svdha etc., 

and in the installation o f  the fivefold mandala o f  the red two-armed Vajra- 

yogini in GSS19 cited above (K 83V 2): om vajrayogini vajrapuspam praticcha 
svaha. om etc.; see n. 129. The association o f  the unit vajrapuspa-with, rites o f  

worship is apparently borne out by the Sadhanamala. N ihom  (1992: 224) finds 

that o f  the 312 sadhanas o f  this collection, thirteen use the vocative vajrapuspe 
in mantras o f  worship, and the remaining 299 appear in the context o f  tradi

tional puja. N ih o m  states that the occasions upon which a single flower is 

offered are those upon which the name o f  the deity is specifically cited. Other

wise, vajrapuspe is usually found as first o f  a set o f  five relating to the five gifts 

o f  the standard puja (pancopacarah). N ihom  (ibid.: 224 and n. 15) offers the fol
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lowing breakdown o f  sadhanas in the SM that contain the term vajrapuspa-: 
SM3, SM 7, SM15, SM35, SM36, SM50, SM 80, SM128, SM129, SM131, SM159, 

SM266, and SM234. T he “honorific” prefex vajra- is sometimes omitted, e.g., 

in SM12, SM 67, and SM147. T he name o f  the deity appears in conjunction  

with the offering o f  a single flower in SM3, SM35, SM36, and SM159.

214 E.g., GSS24 (K90V3): tatra om sarvabuddhadakiniye hum svahety anena 
mantrena dharmodayamadhye puspam dattvd tato rgharn dattva dhupagandha- 
dibhih samantraih pujayet. For the offering o f  guest water alone, see GSS25 

cited table 7, n. i.

215 In the second group o f  sources, the first offering (presumably the unilateral 

offering to the central goddess as three-in-one) is made in the center, but to 

the single mantra deity Sarvabuddhadakini. T he next offerings are made to 

Sarvabuddhadakini “in front” (or to “Buddhadakini” in GSS30 and SM234), 

to Vajravarnani (usually left) “in the south/right” (daksine), and to Vajra- 

vairocanl (usually right) “to the west/behind” (pastime). These are the points 

usually associated with a circular mandala, in which the goddesses are installed 

in a counterclockwise manner, east-south-west (and north, om itted here).

216 T he japa mantra is om itted in GSS5, however. In the GSS texts, the tripartite 

mantra begins with a single om syllable. A  variant appears in SM232 (p. 453): 

om om om saravabuddhadakiniye vajravarnaniye vajravairocaniye hum hum. hum 
phat phat phat svahd, which is the form o f  the tripartite mantra raised in the 

mantroddhara (GSSi« G S S 2) loosely known in the Tibetan tradition as the 

“three oms.” This formulation o f  the mantra is found also in Virupa’s Chinna- 
mundasadhana in the bsTan ’gyur (vol. 23: 411-15), which N ihom  (1992: 224) 

presents as partial evidence for Virupa s authorship o f  SM232 («our anonymous 

GSS20).

217 T he colors o f  the three goddesses do not seem to be determined by the con

tents o f  the channel, which in SU T  ch. 7 w .  16—18 are given as sem en in 

Avadhuti, blood in Rasand, and urine in Laland (cf. HT1.1.15).

Endnote table ii. Yogic channels in the Trikdyavajrayoginisadhana

SUT Ch. 7, vv. 16-18 GSS texts

center Avadhüti semen Sarvabuddhadakini yellow

right Rasanä blood VajravairocanI yellow

left Lalanä urine Vaj ravarnanl dark/ red

218 GSS27 (K 9 4 V 4 ):  hrimkdro madhyabhdge 'sydh pitavarnah prakïrtitah I (2cd) I 

tadbhavdpitavarnä ca. avadhütyä<m> ca svayam sthitd I lalandydm tu susydmd. 
rasandydm ca gaurikd I (3) I pratyälidhapadä nagnd madhye pïtamanoramd I 

trimdrge samsthitd devï trikdyavajrayoginï I (4 )  I seyam ndmnd bhaved ekd sarva- 
sambuddhaddkini I (5ab).
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• (v. 2a) °bhage ’yah] conj. °bhdgebhyoh K  • (v. 5a) ndmna\ conj.; ndmvdK 94V 5,  

namra Dyin. (The verses continue w ith an iconographical description o f  

VajravarnanI and Vajravairocanl.)

219 GSS26 (v. i2cd): lalanarasanayogad avadhuti mahdsukhd.
220 The notion that the yogic structures o f  the body can be understood as a god

dess with a fourfold nature also appears in the Samvarodayatantra. The lotuses 

at the head cakra (ch. 31, w .  19-23) and at the navel cakra (ch. 31, w .  27-31) are 

both said to have a seed-syllable at their center, each o f  which gives rise to a god

dess attended by Lalana and Rasana, SU T  ch. 31 (w . 29~3oab): laland 
prajnasvarupena rasanopayena samsthita /  tayor madhyagatam devl amkdram 
visvarupinl /  29 /  catuskdyatmakam devl sarvasiddhipradayinl. The central god

dess embodies sahaja bliss (v. 23a) and has the nature o f  four joys (v. 22d: 

catvaranandarupini). Cf. HT1.1.20 on the thirty-two channels: tribhavapari- 
natah sarvd grahyagrahakavarjitah /  athava sarvopayena bhavalaksanakalpitdh.

221 For a discussion o f  this set, see Heilijgers-Seelen (1994: 21,132) and citations by 

Sircar (1948: 11-15). Sircar’s thesis— that these four sites represent an ancient 

grouping from which longer lists o f  sites later developed— is refuted by Kalff 

(1979: 101). Sircar (op. cit.: 12) notes the appearance o f  this fourfold set in 

H T1.7 .12: pitham jalandharam khyatam oddiyanam tathaiva ca /  pitham 
paurnagiris caiva kamarupam tathaiva ca.

Sanderson (2001: personal communication) has remarked that although in 

Saiva sources, Oddiyana, Purnagiri, and Kamarupa often appear with Jalan- 

dhara as a set o f  sites, he has seen no other reference to Srlhatta/Sylhet (evi

dence o f  the east Indian basis o f  this set) in any tantric Saiva scripture. However, 

it appears that it is found in the N ath tradition, as Sanderson records its pres

ence, in texts teaching the yoga o f  the Nath yogins. See Mallik (1954: 40, v. 81a) 

and references in M allinson (2002).

222 GSS26 (K93V6, v. i3cd): yam labdhva yogino mukta bhavasagarabandhanat.
223 The bali mantra appears in full in Virupa’s sadhana (GSS25 K 92V 3) and almost 

identically in the Sadhanamala (SM238 p. 458). O nly the second half o f  this 

bali mantra appears in GSS20 (K85r3). GSS25 (K 92V 3): om <sri>vajrayogini 
sarvabhutapretapisacadln asodhaya 2 hana 2 daha 2 grasa 2 sarvasiddhisadhanani 
prayaccha sarvdsam meparipuraya svdhd. om srivajrayogini sarvasiddhim <me> 
kuru 2 sarvavighnavindyakan hana 2 samyaksambodhaye mama idam balim 
grhna 2 hum 3 phat 3 svdhd.
• om.. .paripuraya svdhd\ GSS25, SM238, om itted GSS20 • srivajrayogini] 
SM238; vajrayogini GSS25 • as'odhayd\ GSS25; sodhaya sodhaya SM238 (SM 238 

repeats imperatives rather than supplying “2”) • sadhanani\ SM238, sadhani 
GSS25; pradhanl Locke’s ms. (N ihom  1992: 228) • sarvdsani\ em; sarvdsam, 
GSS25, SM  (variant in ms. “C ”) •  om srivajrayogini sarvasiddhim\ GSS25, 

SM238; om vajrayoginlye samsiddhim me GSS20 •  vindyakan\ GSS25, SM238; 

vinayakandm GSS20 •  idam balim\ GSS25; balim SM238 •  grhna 2] GSS25; 

grhna SM238; grhnatha 2 GSS20 •  huni\ GSS25; hum SM238.

In contrast, the bali mantra in the Laksmlsadhana is based on thtjapa  mantra
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and describes simple worship offerings o f  flower, incense, fragrant powder, and 

the ball itself, GSS24 (K9ir3).

224 The m otif o f  the severed head appears in different contexts in the wider Indian 

tradition. In popular epic tales, such as those recounted in the Vikramacarita, 
the hero is able to demonstrate his unflinching faith by offering blood from his 

own throat to the goddess as an act o f  faith, e.g., Vikramacarita ch. 7 and ch. 

8; Kathasaritsdgara (Somadeva 1994: 216-19).

T he m otif also appears in the m ythology o f  local cults, as in the folktales and 

devotional songs o f  Rajasthan, in which a warrior-hero (tht  jhumjhar ji or 

bhomiya) slices his head o ff  before the battle (or loses it in the course o f  bat

tle), but fights on to kill many enemies before dying him self (Kothari 1989; J. 

Smith 1991: 90).

M yths in south India tell o f  the goddess Renuka, who both loses and regains 

her head, based on the Puranic tale in the Bhdgavatapurana ch. 9.16. (Local vari

ants to the myth have been explored by Sonya Stark and discussed in a paper 

given at W olfson College, Oxford, Michaelmas Term 1996, entitled “W ho Is 

Renuka? Some M ythological and Ritualistic Aspects o f  a Popular South Indian 

Goddess.” See also Benard (1994: 6) on the Mahdbharata (3.117.5-19).

The theme is also popular in the Saiva tradition, which develops its own tra

dition o f  Chinnamasta, borrowing and adapting from the TrikayavajrayoginI 

cult. Chinnamasta is one o f  the ten Mahavidyas (emanations o f  Sati); her sev- 

ered-headed form is explained in a myth recounted in the Saktisamgamatantra 
(4.5.152—73) (see S. Gupta 2000). Sanderson (2001: personal communication) 

dates the earliest evidence for Chinnamasta worship in Saivism to the work o f  

Sarvanandanatha, one o f  the earliest east Indian tantric authors, living in 

Bangladesh probably in the fifteenth century. Included in a list o f  some sixty- 

four Saiva tantras from the Todalatantra (w . 2.2—20), Sarvanandanatha (Sar- 
vollasa 3.1-29) helpfully quotes a section from the Jnanadvipa that mentions 

Chinnamasta (3.23). This passage lists ten Mahavidyas: Kali, Tara, Tripura, 

Bhuvanesvarl, Bhairavi, Chinnamasta, Dhum avati, Bagalamukhi, Matangl, 

and Kamala (Sanderson ibid.). See also Kinsley (1997: 144-66), Pal (1981: 

79-86) for Chinnamasta as one o f  the ten Mahavidyas, and the full discussions 

by Blihnemann that chronicle the H indu borrowings from the Buddhist tra

dition (200oi: 37-38,107-12).

Sakta Saivas adopted Chinnamasta into their ritual practices, and paddhatis 
for her worship appear throughout the period to the present day (Sanderson 

1999: personal com munication). Benard (1994: 33-34) describes a Chinnamasta 

sadhana from the Chinnamastdtantra that forms part o f  the nineteenth-century 

Sakta Pramoda (a popular manual o f  tantric ritual for puja o f  the ten mahavidyas 
and pancadevata). B. Bhattacharyya (1932: 159-61) compares the iconography 

and mantras o f  the Buddhist [Trikaya]vajrayogini and the “H indu Chinna

masta” from the later sakta texts, the Tantrasara and the Chinnamastakalpa. For 

plates see Pal 1981: 79-83, Herrmann-Pfandt 1992: 269, plate 7, and Benard 

1994: plate 2, with p. 13.
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225 Benard (1994: 10) cites this story from the Kahna pa in Taranatha’s The Seven 
Special Transmissions. In the Tibetan Legends it is to Krsnacarya that the two 

sisters Mekhala and Kanakhala owe their intiation into the Vajravarahi mandala, 

and it is also he who later tests their realization by demanding their severed 

heads as a fee (Dowm an 1985: 3i7ff.). Herrmann-Pfandt (1992: 262-75) also dis

cusses the textual background and symbolism o f  the self-decapitated dakinl.

226 Cited by Benard (1994: 11) from the gter ton, Orgyan las’phro glingpa, dated 

1586-1656 {ibid.: p. 19, n. 40). T he story does not appear in the Legends o f  

Abhayadatta.

227 GSS5 (K34r3): kirn ceyam eva bhagavati vajravairocani vajrayoginity ucyate. asyas 
ca yathdgamam yathopadesam bahuprakard amnayabhedah. (Sed p. 150.)

228 W estern scholars and museums frequently use the name Sarvabuddhadakini. 

D e M allm ann (1975: 339) provides a separate entry on “Sarvabuddhadakini,” 

stating that Tibetan sources equate her w ith Naro-dakini (also called N adi- 

dakini), a form o f  Vajravarahi related to the adept Naropa. She m entions 

the appearance o f  Sarvabuddhadakini in three sadhanas in the Sadhanamala 
(SM 234«GSS9=GSS30, SM 236*G SSi9, and SMz^=balividhi tvom GSS21), 

although here the name Sarvabuddhadakini occurs only w ithin the mantras, 

and the goddess o f  the practice is actually called Vajrayoginl. D e  M allm ann  

overlooks other occurrences in the same mantras in other sadhanas (e.g., 

SM225, SM 226, SM232, and SM233). Bhattacharyya (1924/1985: n. 155) seems 

to equate Sarvabuddhadakini w ith the TrikayavajrayoginI form; he states, 

“T he headless form is designated in the Mantra as Sarvabuddhadakini, while  

the other form is called in the Mantra as Vajrayoginl [sic].” In fact, he is 

referring to four sadhanas, allot which use the mantra epithet Sarvabuddha

dakini, and he also overlooks all the other sadhanas that give this mantra. 

Bunce (1994: 480) refers to Sarvabuddhadakini as the “patroness o f  the Sa 

skya sect.”

229 This is a particular topos o f  the twenty-one-verse stotra (GSS42), in which she 

is said to appear as the goddess o f  other religious systems (see the appendix) 

and in many forms and colors, e.g., v. nab (Ki26r6): sattvdsayavasenaiva nirmi- 
tanekarupini • vasenaiva\ C; vasenaiva K • nirmitanekarupinj\ em.; nirmita- 

naikarupini K, nirmita ekarupini C.

230 GSS5 (Sed p. 152, K37r4): tad evamadayah siddhopadesaparamparayata 
vineyasayabhedad ananta bhagavatya amnayd boddhavyah. dinmatram idam 
darsitam. esu ca kramesu kramam ekam adaya sraddhadayavan nihsangah 
samayasevi nirvicikitso bhavayen niyamena sadhayati. • evamadayah] em.; 

adaya(h) K(del) • amnayd\ em.; amnaya • sraddhd\ conj., sraddho K.

231 Namaskara i n  anustubh GSS5 (Sed p .  1251, K 14V 1): namo ’stu vajrayoginyai 
sunyatakarunatmane I bibharti murtivaicitryam yd jagadbhavabhedatah. • yd\ 
em.; yo K.

Asirvada in sardulavikridita GSS5 (Sed p . 1253, K 14V 2): yd sambodhisudha- 
sudhavanavasad vaisadyavidyotita, sdntapy atanute vineyajanataragad bahih 
sonatam I bibhrana kulisam kapdlam amalam khatvangam ugradyuti, seyam
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vajravildsini bhagavati bhuydd vibhutyai tava. • ugradyut{\ conj. Isaacson.; ugra- 
jyotih K. (hyper.)

232 E.g., YRM on H T 1.6 .6  (p. 119): caryanurupam sthdnam; SM172 (p. 347): 

mano ’anukule sthdne.
233 For lists o f  sites in the GSS, see the Advayavajra-based sadhanas G SS3«SM 2i7«  

SM251 (K11V7): girigahvarddimanorame sthdne; GSS3 (K102V4): pratar utthaya 
mukhasaucadikam krtva grhadau, athavd mantram samayam prapya smasdna- 
girigahvare, ekavrkse naditire parvatamastake vd manonukule; GSS34 (K111V3): 

vrksamiile svagrhe <va?> vijane nirupadrave vasan. Longer lists appear in other 

Cakrasamvara-based scriptures. Sanderson (1994 n. 8) cites an interesting pas

sage in the SU T  (n.3cff.) that equates each deity o f  the mandala with a par

ticular siddhi and with a meditation place appropriate to its cultivation. H e also 

gives other examples, e.g., SU T  ch. 8.2-3b (f. I2v6): svagrhesuguptasthane vijane 
ca manorame I girigahvarakunjesu mahodadhitatesu vd I smasane matrgrhe ca 
nadisamgamamadhyatah; and ibid.: f. 2or. 4-5; Yoginijdlamahatantra{f. 30V.9, 

16.13): girigahvarakunjesu mahodadhitatesu ca I catuspathesu mandapasthane 
smasane ca manorame; A D U  (f. 14.5, 4.5c): girigahvarakunjesu naditiresu 
samgame mahodadhitate ramye I ekavrkse sivalaye matrgrhe smasane vd, udyane 
vividhottame I vihdracaityalayane grhe vatha catuspathe; Dakinijdlasamvara (f. 

3r.5-6). Cf. HT1.6.6: matrgrhe and the glosses cited in Snellgrove 1959: 63, n.6; 

and GS 12.65: girigahvarakunjesu sada siddhir avapyate • kunjesti\ conj. Isaac

son. kulesu ed.; Varahyabhyudayatantra w .  7 -8 . In the Sadhanamala, see SM i 

(p. 1) parvatdranyadisuguhagrhdramalayanddisu vd viviktavijanesu manoramesu 
vasan; SM 7 (p. 28): devagrhe; SM142 (p. 290): devagrham pravisya; SM172 (p. 

347): kva cin manonukule sthdne strijanasamsargadirahite; SM187 (p. 389): 

smasane gahanagiriguhagahvarakrodasamdh<y>au vrkse vatha svagehe kvacidapi 
vigatopadrave vdpradese. • krodd\ em. Sanderson, krodha SMed.; SM239 (p.

458): dhyanalayam pravisya\ SM265 (p. 515): nadisamgame smasane vd ekavrkse 
devayatane srivajradharagrhe vd ityevamadisthane; SM 267 (p. 525): kvacit gin- 
gahvaradau manonukule pradese.

Extreme practices o f  this kind are not new to the Buddhist tradition. The  

dhutangas (Pali), originally prohibited by the Buddha, include living in the 

jungle and at the foot o f  trees. See D antinne’s (1991) monograph; cf. entries in 

PED on Vinaya w .  131,193, etc., and on dhutaguna in Edgerton (1953).

234 E.g., SM 47 (p. 97): cauradhvanipramukhakantakavarjite ca nirvartya krtyam 
aparam ca sukham nispadya; SM52 (p. 109): sugandhopaliptam ndndpuspava- 

kirnam bhumibhdgam krtva; etc.

235 GSSi (K279V3 «  GSS2 K11V4): sukumdrasane yogalilayd. Cf. GSS24 (K89V6): 

bhubhdge sukhdsanasina-; SM i (p. 3): sukhasanopavistah; SM 24 (p. 54): 

mrduvistarasanopavistah • °vistardsano\ conj. Sanderson; °vistaramalo SMed.; 

SM54 (p. no): tatra madhyepattamasurakam tatropavisya...; SM65 (p. 130): 

masurakadyupavistah; SM 96 (p. 193): atyantasukhdsanopavistah; SM112 (p. 238): 

mrdvasanopavistah; etc.

236 The references to the vajra seat are found in the Advayavajra-based texts. See
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GSS3 (K iiv 7 -i2 n ) and SM251 (p. 490): visvavajrasamasinah; GSS31 (K102V4): 

visvavajramayi-asinah; GSS16 (K76r2) and SM217 (p. 424): visvavajrdsanasinah. 
T he last is closest to the Tibetan translation o f  SM251, sNa tshogs rdo rje gdan 
la ’dug ste, cited by Sanderson (1994 n. 7); cf. A D U T  4.10 (ibid.), which  

describes the meditator, “[seated] with focused awareness on a lovely seat sealed 

w ith a visva [vajra-] over a spread [of kusa grass].” visvamudrasane ramye 
vistaresu samahitah. • vistaresti\ em. Sanderson; vistaresu.

For the corpse seat, see for example GSS5 (Sed p. 1258, K14V5): kvacic chma- 
sanaparvatadidese sukhdsanopavistah saksac chavopavistho vd; cf. SM218 Konka- 

datta’s Prajnalokasadhana (p. 426): kvacit smasanadau mano’nukule sthane 
saccandanadyupalipte nandpuspaprakaropasobhite saksat savasane vd yathd- 
sukham upavisya...; and (p. 430): kvacitpradese savaparyankena sukhasano- 
pavisthah.

237 Sanderson (1994, n. 7) notes that this is no different from the posture described 

by mainstream Mahayana exegetes such as Kamalas'ila, and traditionally under

stood to be modeled upon the Buddha’s posture. H e cites Bhavanakrama II (p. 

4): mrdutarasukhasane vairocanabhattarakabaddhaparyahkenardhparyahkena vd 
nisadya, “Having sat down in the paryanka [posture] adopted by the lord Vairo- 

cana, or in the ardhaparyanka [posture], on a very soft and comfortable seat.. 

And Bhavanakrama I (p. 205): sukhdsanopavistahparyankam abhujya samadhim 
abhinispadayet. Cf. SM81 (p. 157): mandalamadhye vajraparyankenopavistah, 
etc.; SM 82 (p. 159): paryankenopavisya; SM110 (p. 224): -dhydnagaradikam 
pravisya sukhdsane paryankam baddhva; etc.

238 This is a quote from a longer passage (again cited by Sanderson 1994 n. 7) that 

appears also in the Kriydsamuccaya (66, 5- 6 ) :  VA (ms. A f. i i v i - 6 )  (my under

lining): tatra vajraparyankam bhumisparsamudrdbandhanddvajrdsandbhinayah 
1, samadhimudrabandhanad dhydndsanabhinayah 2, daksinajamghorumadhye 
vdmam padam nyasya tadupari vamajamghorumadhye daksinam nyased iti vajra- 
paryahkah 3, daksinajamghayam vamajamgham krtvavanatam janudvayam 
kuryad iti padmasanam 4, vamorupari daksinam padam vinyasya vdmam 
daksinorutale sthapayet <iti> satvaparyahkah

T he passage in full describes a series o f  ten postures to be assumed one after 

the other by the Vajracarya during the preliminary ritual o f  “appropriating the 

site” (bhuparigrahavidhih). T he first is the vajrasana, in which the legs are in 

the vajraparyahka and the hands are in the earth-touching mudra (see 

Sadhanamalavol. 2 cxlviii plate I). T he next is the dhyanasana, which is iden

tical except that the hands are in the m editation mudra. After the vajra- 
paryanka itself comes the padmasana, in which both knees are on the ground  

with the left calf placed on the right. This is followed by another seated pos

ture com m only prescribed for sadhana practice, the sattvaparyahka (e.g., SM39 

p. 85; SM 80 p. 154; SM147 p. 305). This reverses the position o f  the feet in the 

vajraparyahka and puts the left foot on top, as stated in the VA: “H aving  

placed the right foot on top o f  the left thigh, he should position the left on  

the surface o f  the right thigh. This is sattvaparyahka [posture].” Cf. Cand-
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maharosanatantra 6.161-62: “Having placed the right shank gracefully on top 

o f  the left shank, it is called the sattvaparyanka, which grants all happiness and 

desires.” vdmajanghopari sthapya / savyajangham tu lilaya /  khyato yam sattva- 
paryankah /  sarvakamasukhapradah. T he remaining postures are variations on  

seated or squatting poses.

239 E.g., GSS16 (Ky6r3): sthandtmayogaraksam kuryat, om ah hum mantrena.
240 E.g., GSS2 (K4V2): mantradhisthitasthane upavisya. For a complex preparatory 

rite prior to worship, see mKhas grub rje (pp. 279-83).

241 E.g., SM218 (p. 426): ardhaydmdvasesayam rajanyam vidhinotthitah. Sanderson 

(1999: personal com m unication) points to Aghoras'iva’s prescription to rise 

within “five nadikas [twenty-four minutes]” (i.e., two hours) o f  early dawn; see 

Aghoras'iva’s Paddhati (cited in Brunner-Lachaux 1963, vol. I, p. 5, n. 3b): prdtas- 
samaydt purvam pancanadikavacchede samutthdya.

242 E.g., GSS16 (Ky6ri): pratar utthaya mukhasaucadikam krtva...; SM 20 (p. 51): 

prathamam mukhasaucadikam krtva; SM 48 (p. 100): vadanasaucadim krtva; 
SM239 (p. 458): pratar utthaya svahrtsuryasthahumkararasmibhir atmdnam 
visodhya krtamukhasaucadikah; SM123 (p. 254): om hum vajrdnge mama raksa 
raksa phatsvaha ity anenatmaraksdm krtva prathamam tavadyogi mukhasaucddi- 
kam k r t v a . etc. For the bath conceived as a consecration, see above.

243 GSS5 (Sed p. 1259, K14V5): o m a a i i u u r f  11 ue ai 0 au am ah ka khagagha 
na ca chajajha na ta tha da dha na ta tha da dha na pa pha ba bha may a ra la 
va sa sa sa ha ksa hum hum phat. ity dlikalipankti<m> spharatpancarasmikdm 
trir uccarya parivesya sthitam spharattricakradevatavrndamarditavighnavrndam 
bhdvayet. iti vagvisuddhih • devatavmda\ em. Sed/Tib; devatavmdam K.

A  scriptural source for the recitation o f  alphabet is YSCT patala 12 (A6r6, 

B9r2). M uch briefer references to the vagvisuddhi appear in the Advayavajra- 

related texts GSS3«3i (Ki2ri): dlikdlim varatrayam uccarya...; and GSS16 

(Ky6r2): yogi dlikdlim varatrayam uccarya...
244 Sasvatavajra’s Bahyapujavidhi (p. 52): iha sricakrasamvaram mandalakepujay- 

itukamo yogi pratar utthaya yathavasaram va, avismrtadevatayogas tathaiva 
sudrdhatadahamkaravan, vismrtadevatayogas tu pancaskandhadyahamkaravan, 
svabhavasuddhamantroccaranapurvakam sunyatam adhimucya...

245 GSS5 (Sed p. 12515, Ki5ri): visuddhaskandhadisamuttham pujadikam bodheh 
sighrakdranam bhavatiti skandhadivisuddhim adhimuncet. tatra rupadisu 
vijnanaparyantesu phenabudbudamaricikadalimayopamatvena nisceya vairo- 

canadayah. tathatayam aksobhyah. yad va vairocanadidevatadhimoksa eva tesdm 
visuddhih. • visuddhaskandhd\ em.; visuddhiskandha K • samuttham\ conj.; 

samuttha(na) K(del). T he remaining text is summarized in table 9.

T he practice given by Sakyaraksita in the Abhisamayamanjari (GSS5 Sed p. 

125, Ki5ri) is related to Luylpada’s H A  (f. iv) in that it uses the same correla

tions, but it is fuller than Luylpada’s version. The scriptural source for Luyipada 

is probably the YSCT (ch. 1, w .  5-9; A 1V 3): prathamam tavadyogisvarena 
pancaskandhahamkaram utpadayet. It also appears as a preliminary practice in 

the Cakrasamvarasadhana (Dawa-Samdup 1919: 79), and the Varahyabhyu-
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dayatantra (w . 22-26). T he practice is com m on in earlier tan trie systems also; 

note GS (ch. 17 v. 50): pancaskandhah samasena pancabuddhah prakirtitdh /  

vajrayatanany eva bodhisattvagryamandalam; Candraklrti discusses this practice 

in the opening portion o f  his commentary (PU on G ST ch. 1, p. 18).

There are various discrepancies between these texts. For the buddhas corre

lated with the skandhas, HA, YSCT, and Varahyabhyudayatantra read 

Vajrasurya for Ratnasambhava; Padmanartesvara for Amitabha; Vajraraja for 

Amoghasiddhi; Sri-Herukavajra for Aksobhyavajra. For the buddhas corre

lated with the sense organs, the alternative buddha names (Mohavajra, etc.) do 

not appear in m y mss. o f  HA, YSCT, or in the Varahyabhyudayatantra (except 

for Aisvaryavajra, v. 24). For “whole body,” A D U T  ch. 9 (p. 286) reads “touch” 

(sparse). The set o f  goddesses correlated with the elements does not appear in 

the HA, while the YSCT mentions them, but w ithout giving them their alter

native names. For Nartesvari the YSCT (ch. 1, v. 6, A1V5) reads Padmanartesvari, 

and Varahyabhyudayatantra (v. 26b), Nartanl. For PadmajvalinI there is the vari

ant PadmajalinI (Ki6r2, Varahyabhyudayatantra v. 26c).

246 T he alternate names appear only in GSS5: (Sed p. 1267, K15V5): tatra moha- 
vindsanan mohavajrah, dvesadvesanad dvesavajrah, irsydsarvasangamdtsarya- 
vinasad irsyavajradayas trayah, sarvaisvaryadanad aisvaryavajrah.

24.7 T he yogatantra “mothers” are identified with the elements in a verse from the 

G ST (ch. 17 v. 51: prthivi locanakhyatd, abdhatur mamakl smrta / pandarakhya 
bhavet tejo vdyus taraprakirtita). In earlier tantric systems they are the consorts 

o f  the five buddhas, the fifth consort being Vajradhvatlsvarl (e.g., Vimalaprabhd, 
cited Bauddhatantrakosa p. 85).

2 4 8  G SSi«G SS2 ( K 2 7 9 V 4 /K 4 V 2 ) :  tad anu kayavakcittaparisuddhaye madhvlm 
gaudlm paistim trividham divyodakam yathalabham pancaplyusasamyuktam 
arghapatre samsthapya tryaksaramantrenabhimantryaitenodakena vamahastad 
drabhya sarvdngapratyangamantrasnanam kuryat tenaiva pujadravyam ca 
proksayet. tadanantaram <om vam?> ham yom, hrlm mom, hrem hrlmy hum 
hum, phatphad—ity etair mantraksarair vamakarangusthadikam visodhya trivi- 
s'uddhim uccarayet... • madhvlm gaudlm paistim trividham divyodakam] conj.; 

madhvlgaudlpaistltrividhadivyodakam G SSi mrdvikdmadhvikagaudlkapaistika- 

caturvidham GSS2; • sarvangapratyangamantrasnanam\ GSS2; sarvangam 
pratyangamantram GSSi • om vam] GSS2, om itted GSSi. (The inclusion o f  om 
vam in GSS2 is possibly because it is the first o f  the set o f  six armor syllables 

(GSS11 §6), but the addition is perhaps unnecessary because the purification 

here is o f  the “thumb and fingers,” for which a set o f  five syllables suffices. In 

the hand worship, om vam is placed on the palm, not on the digits o f  the hand; 

see above) • vamakarangusthadikam vis'odhya\ GSS2; vdmakarangulisu samsodhya 
GSSi. O n the types o f  spiritous liquor, note SU T  (ch. 26, w .  30—33).

249 E.g., GSS35 (Kii8r4): nagno muktakesah. athava raktakesaparidhayi raktavastra- 
sukhi. This process o f  assimilation to the deity is well attested in the Saiva tantric 

tradition. Khanna (1986: 217) describes the “special rule” that before approach

ing the deity, the devotee must abolish all distinction o f  sex and person and
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assume the identity o f  the deity (tripurikrtavigraha, Nityasodasikarnava 1 ,122b). 

The adept is to adorn him self in a manner that resembles his inner vision o f  

the deity. Thus, in the Tripurasundarl tradition, he dresses as a wom an in fine 

red garments, hair and body adorned with red flowers, m outh filled with betel 

and herbs (to dye it red), the body red with vermilion powder and scented  

with musk (Nityasodasikarnava ch. 1, w .  103-5). Assum ing the guise o f  a 

wom an (strirupadharitvam) was accepted by exegetes such as Bhaskararaya 

{Setubandhu, ibid.: p. 78): raktakusumasya strivesasya va parigrahah. In later 

sources, false breasts and wigs were also prescribed (Saktisamgamatantra vol. 

2.18, 72-75) in order to promote the sadhaka’s “immersion in the religious sen

tim ent” (bhdvavesah). See also Jayadrathayamala (N A K  ms. 1.1468, f. 3r 1.4 

cited Khanna op. cit.: 219): rasavesavasasthitya devatdkaralambanam. (Refer

ences as supplied by Khanna are to the Nitydsodasikarnava with Setubandha by 

Bhaskararaya, eds. Kasinatha Vasudeva Abhayamkara and Ganesasastri 

Ambadasa Joshi. 1976. ASG no. 56; and Saktisasamgamatantra, vol. 1 

Kalikhanda, vol. 2 Tdrdkhanda, and vol. 3 Sundarikhanda, ed. Benoyotosh  

Bhattacharyya. 1932-47. G O S nos. 61, 91, and 104.)

250 For the visuddhis as a preliminary practice in this way, see SM123 (p. 254): 

asayavisuddhir ahamkdramamakdraparityagas ceti maitrikarunamuditopeksam 
ca bhdvayet. Dvivedi (1992: 121) traces the statement “H aving become a god, 

he attains the gods” to the Vedic corpus (Brhadaranyakopanisad), and interprets 

it in the light o f  comparable statements in the Satapathabrahmana to mean that 

“having assumed the nature o f  one’s chosen god, one should propitiate gods.” 

It is this injunction (sivibhuya sivam yajet) that is com m only cited in Saiva 

tantras; e.g., Khanna (1986: 22) notes its appearance in the Svacchanda- 
tantroddyota. However, its meaning varies according to the different Saiva tra

ditions. Davies (1992: n if f .)  discusses its significance in the Saiva-Siddhanta, 

and Dvivedi (op. cit.) in nondual Saivism.

251 E.g., GSS5 (Sed p. 12810, Ki7r2): saptavidhanuttarapujam krtva.. .maitrim... 
karunam... muditam... upeksdm ca bhavayitvoparjitapunyasambhdrah. jnana- 

sambharabhivrddhaye om svabhavasuddhah sarvadharmah svabhavasuddho \'ham 
ity arthabhimukhikaranapuroakam pathet. • bhavayitvo\ em.; bhavayitvd Kpc; 

bhavayeyitva Kac. Cf. SU T  ch. 13, v. 7 (=SMi23 p. 254): cittamatram tu vai 
tisthed bodhisambharabhavanaih; SM 67 (p. 138): etena punyasambhdrartham 
yogijagadakalayati; SM71 (p. 142): pujayet vandeta ca subhavrddhyartham; etc.

252 For the rays as hooks, see SM 24 (p. 55): hrihkarabijad nihsrtya. ..ankusakdrair 
maricivisaraih. . .dkrsya; SM58 (p. 121):...dhihkarabijavinirgatankusakara- 

rasmydkrstarapacana-; SM 82 (p. 156): tanmaricisamcayair ankusakdrair dkrsya 
bhagavantam...; cf, Ddkinijdlasamvara (ed. Sanderson 1994, n. 10) (f3r-v: 

bijahrdaydntardlamadhyavarttisphuradraktaravimandalamadhyasthitaparamaks- 
aranirgatapataldmsuvisarair dasadiganantaparyantalokajadhatun avabhasya tair 
evdmsuvisarair vyavarttamanair ankusakarair gurubuddhabodhisattvayogini- 
cakrarn aprameyam dkrsya... • bijcC] em.; bija ms. • visarair] em.; visarair ms. 
• dkrsya\ em.; dkrsya ms.). Rays may take on the shape o f  the deity, or the colors
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o f  the five buddhas as in the Mañjus'ri sádhanas, SM52 (p. 109): muhkardt 
pañcavarnan rasmimeghdn svaromaküpebhyo niscarayet, tais ca rasmibhir 
mañjughosarüpaih samcchannam gaganam pasyet; SM 128 (p. 268): hümkárdd 
dtmano romavivarena mukhadidv arena <ca > pañcakdran rasmin niscaratas 
cintayet; SM251 (p. 490) etc.

253 Buddhas reside in the Akanistha realm in their body o f  enjoyment (sambhoga- 
kdyah) as one o f  the five certainties o f  that body: “It does not depart from  

Akanistha for elsewhere” (mKhas grub rje: 20). Departure from it requires 

them to assume the emanation body (nirmdnakdyah), the body in which they 

are said to impart the scriptures in the lower realms— on which, see Hari- 

bhadra’s Abhisamaydlamkdrdloka (Buddhist Sanskrit Texts N o. 4, Dharbhanga: 

281, cited Sanderson 1994 n. 12): sdkyamunitathagatadirüpo nirmdnakdyah 
punyajñdnasambhdrdmsaja eva srdvakddyupalambhayogyo desitah.

254 E.g., GSS4 (Ki3r7): omkdrakiranair gurubuddhabodhisattván dniya purato 
‘valambya püjapdpadesanddikam krtvd...; cf. also the opening salutations in 

G SS26«G SS27 (K92v6/K94ri): namo buddhadharmasamghebhyah. namo 
gurubuddhabodhisattvebhyah....

255 GSS5 (Sed p. 12711, Ki6r5): tatah svahrdante susire ramkdrabijanirydta- 
ravimandalastharaktavamkaram drstva tatkiranair antahkalmasam apasdrya 
pratiromavivaravinirgatair vaksyamanabhagavatimandalacakram gurubuddha- 
bodhisattvams cdkrsydniya nabhasi purato vibhdvya... • svahrdante] em.; 

svahrdanta K; • ramkdrabijd\ conj.; rambija K • apasdryd\ em.; apasarya K • 

vinirgatair\ em.; vinirgatavarair K. Cf. GSS3, which is similar except that Vajra- 

váráhí is sum m oned by herself, w ithout her entire mandala retinue (Ki2ri): 

svahrdabjasürye raktavamkaram pasyet. tadiyaraktarasmibhih pralaydnaladuh- 
sahair akanisthabhuvanavartinim vajravdrahim vaksyamdnavarnabhujdyudham 
gurubuddhabodhisattvdms caniyakdsepuratah samsthapya hrdrasmivinirgatapüjd- 
bhih sampüjya ca. For other examples o f  the inclusion o f  all the mandala deities 

within the preliminary püjá, see Báhyapüjávidhi by Sasvatavajra (p. 52): tadbija- 
rasmibhir dasadiksthatricakradevatám dniya... bhagavantam saparivdram sarvd- 
kdranispannam pasyet; also the HA, described by Davidson (1992: 115). A  full 

püjá, w ith bodhisattva preparations, is prescribed by Ratnákarasánti in his 

Vajratdrdsddhana (SM110 p. 224 ff.)

For a list with yogini at the head, see SM251 (p. 490): tatah svabijdt sam- 
sphdryya báhyaguhyatattvapüjávisesair bhagavantam yoginigurubuddhabodhi- 
sattvdms cayathdvidhindpüjayet vandayet <ca>.

256 Isaacson (2001: personal communication) has pointed out that the image o f  

divine beings filling space “like sesame seeds” (tilabimbam iva) is an old one; it 

is found several times in the STTS, as in the opening scene (p. 3): tilabimbam 
ivaparipürnam jambüdvipe samdrsyate; and in the G ST ch. 1 (p. 4): api nama 
tilabimbam iva paripürnah sarvakdsadhatuh sarvatathdgataih samdrsyate sma. 
O n this, Candrakirti points out that the image is o f  the seeds packed together 

inside a pod (simbah/s'imbd) (PU p. 18): yathd tilasimbe tilabijani anyonya- 
samprstany aparasparapidarüpena [?] sthitdni, tathd desandkale sarvatathagatd
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gaganam vydpya sthita bhagavanta iti); also on the Tibetan translation to SM251 

(tilgyigan bu Ita bu). The simile recurs elsewhere, e.g., Varahyabhyudayatantra 
(v. I7cd): tilabimbopamam drstva krodhadevih samantatah; and in sadhana lit

erature, e.g., SM251 (p. 490): tais ca rasmibhir akanisthabhuvanavarttinam 
bhagavantam vaksyamanavarnabhujayudham sarvayoginigurubuddhabodhi- 
sattvams ca tilasimbopamdn dniya • tilasimbo] em. Sanderson 1994 n. 14; 

tilabimbo SM ed., SM 123 (p. 257), etc.

For other examples o f  drawing down the deities for worship, see SM17 (p. 

47): suklahrihkaram hrdipasyet. tadrasmibhis traidhatukam avabhasyakanistha- 
bhuvanavartinam simhanadam. ..akrsya; SM45 (p. 94): taccakrarasmisamuham 
antahsariram avabhasya pratiromakupavivaraih nihsrtya dasadiglokadhatum 
avabhasya punas tair eva romakupavivaraih pravisyantahsariram avabhasa- 

yantam cirarn vicintayet; SM 98 (p. 201): tato 'pi pitatamkarabijad nihsrtya 
jaganmohdndhakardpaharibhir mayukhasamuhair dasasu diksu ye caparyanta 
lokadhatavo vidyante, tan sarvan avabhasya tatrasthan apy asamkhyeyan 
aprameyan buddhabodhisattvams cakasadese 'py aniyavasthapyante. A  good exam

ple o f  the ornate sutra setting in some sadhanas is SM65 (p. 130).

257 For the “imaginary” clouds o f  offerings billowing from the sadhaka’s body, see 

SM i (p. 7): manomayams tu pujameghan evam pravartayet; SM3 (p. 19): 

sndnapujameghaprasarair sampujya; SM 13 (p. 37): hrdbijarasmisambhava- 
piijdmeghaih sampujya; SM14 (p. 38); SM15 (p. 44); SM28 (pp. 67-68); SM48 

(p. 100): pujdm manomayim; SM52 (p. 109); etc.

258 For the pancopacarah (puspam, dhupah, dipah, gandhah, naivedyam) offered 

with offering mantras and mudras, see SM3 (pp. 18-19); SM 7 (p. 28); SM  15 

(p. 44); SM 29 (p. 72), SM 50 (p. 105); SM65 (p. 130), etc. N ihom  (1992 n. 15) 

usefully summarizes the variations in this set o f  five found in sadhanas o f  the 

Sadhanamala. T he offerings o f  guest water are prescribed in GSS34 (Kii4r): 

arghapadyadikam dattva.. .puspadhupadikam dattva pujayet.
T he saptaratnani include: a queen (stri°), a minister (purusa°)} a wish-ful

filling jewel (mani°), aw heel (cakra°), a sword (khadga0), an elephant (gaja°), 
a horse (asva°). T he lists vary somewhat (sometimes they include a general, 

senapati °), and there is also a list o f  secondary jewels (uparatnani). The eight 

auspicious symbols comprise a pair o f  golden fishes (suvarnamatsyah), a lotus 

(padmam), a treasure vase (nidhighatah), a golden wheel (suvarnacakram), a 

banner o f  victory (dhvajah), an endless knot (srivatsah), a white right-spiraling 

conch shell (sankhavartah), and a parasol (chattrah).
T he seven jewels are prescribed in the outer worship (bahyapuja) in GSS5 

(Sed 1461, K3ir6): tato hrdbijanirgatavinadidevibhih sampujya saptaratnadini ca 
tannirgatanidhaukayitva • tannirgatdni\ em., tannirgatadiK; also SM159 (p. 223); 

and in the Bahyapujavidhi by Sasvatavajra (Finot 1934: 52). For a list o f  vari

ous traditional offerings (to be offered with mudras and mantras), see SM 1 (pp. 

7-8): tato dasadiglokadhatusthitacitrapujangany evam nirydtayet. pranamanjalim 
baddhva ye asama aparigraha das'adiglokadhatusu pujangavisesah sthalaja ratna- 
parvatakalpavrksadayo jalajdh samudraratnadayah kanakapankajadayas ca ye
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canye sarvalokadhatusu divyamanusyakah sarvarupasabdagandharasasparsadayas 
tan sarvdn buddhabodhisattebhyo nirydtaydmity udaharet. manomaydms tupuja- 
meghdn evampravarttayet; SM 24 (pp. 55, 60); SM56 (p. 116), etc. In addition 

to N ihom ’s work (1992), note Locke’s description o f  these puja offerings among 

Newar Buddhists (1980: 76-78). Olschak (1973 p. 87, also p. 45) provides a set 

o f  bronzes illustrating the sets o f  symbols. Beer illustrates and discusses these 

offerings (1999: chs. 7 -8 , pp. 160-203, plates 77-95).

259 In yogottara and yoganiruttara texts, the inner worship (adhyatmapuja) may 

take the form o f  the five senses (kdmagunah) offered w ithin a skull bowl; 

namely, the heart or body for touch, the eyes for sight, the ears for sound, the 

nose for smell, and the tongue for taste. These form an esoteric version o f  the 

traditional five upacaras (e.g., G ST  ch. 6, v. 2, p. 17: pancakamagunair 
buddhan pujayed vidhivat sada /  pancopaharapujdbhir laghu buddhatvam 
dpnyai). See Beer for illustrations (1999: 325-27, plate 140). T he inner wor

ship may, however, refer to trangressive offerings such as the five nectars and 

five lights.

260 For the secret worship (guhyapuja), Beyer (1978: p. i4 3 ff ) lists sixteen vajra 

goddesses; he distinguishes between the outer, inner, and secret offerings, and 

also mentions the occasional addition o f  a truth offering ( tattvapuja), describ

ing it as an offering o f  great bliss, namely, semen (bodhicittam). O n the truth 

offering, Sanderson (1994 n. 16) notes G ST 6.20cd: guhyatattvamahdpujdm 
sampujya ca vibhavayet; and GST 8.25: tarunih samprapya subhagam cdruvak- 

tram susobhandm /  adhistanapadam dhyatva tattvapujam prakalpayet.
T he various types o f  offering, including the tattvapuja, are referred to in the 

Advayavajra-based texts, e.g., SM251 (p. 490): bahyaguhyatattvapujavisesair; 
GSS44 (Ki39r4): bdhyaguhyapujavisesaib; GSS 16 (K79r2): tatah pujayet. puspair 
dhupair dipair gandhair naivedyair nanavidhaih pujabhih pujayet. manomaya- 
pujd tattvapujadibhih. Also SM125 (p. 263): gurubuddhabodhisattvan sampujya; 
SM 67 (p. 137): adhyatmapuja; SM71 (p. 142): manomayapuja; etc. Yet another 

analysis o f  offerings is m entioned by a com m entator on the Cakrasamvara 

scriptures, namely o f  a fourfold classification into outer, secret, “m ind-m ade,” 

and “immediately visible,” Bhavabhatta (p. 68): catvarahpujdcatuh...bahya- 
guhyamanomayasaksadbhavabhedena ta uktdh.

261 T he five sense offerings (kamagundh) are offered in present-day Newar and 

Tibetan practice as follows: a mirror with a flaming border for form, a pair o f  

cymbals or flute (Tibetan) or bell (Newar) for sound, a conch shell full o f  fra

grant powder for smell, a bowl o f  food for taste, and a band o f  cloth for touch. 

T he emphasis on bells for the musicians and dancers in the Newar tradition 

echoes the account given here in G SS5 (see Gellner 1992:106 for a full account). 

For a discussion o f  the offerings and illustrations o f  their artistic depiction, see 

Beer (1999: 194-203 w ith plates 92-95). T he offerings are often depicted  

together in a single bowl on the altar table, the mirror in the center, the pair 

o f  cymbals flanking it, with the conch shell and fruit to either side o f  the cym

bals, and the cloth as a scarf draped around the whole (cf. Olschak 1973: 45, K.
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Gyatso 1999: 499). The mantras and hand gestures (mudrds) that accompany 

the offerings are illustrated in Beyer (1978:160 fig. 19), (quite differently) in K. 

Gyatso (1999: 492ff.), and (differently again) in T song ka pa (1987 vol. 2: 

127-32).

262 Table 10 summarizes the text o f  GSS5 (Sed p. 12715, Ki6r5—I7r). T he same six

teen goddesses, with individual iconography, appear in the outer parts o f  the 

Vajrasattva mandala from the Samputatantra (NYA p. 10). T w o other sâdhanas 

in the Sâdhanamâlâ list offering goddesses starting with Làsyà, either eight 

goddesses (cf. SM265 p. 518: astabhih guhyapüjâbhih püjayet), or sixteen god

desses SM 266 (p. 523: sodasaldsydpüjàbhih püjayei). T he set o f  eight is given as 

follows (one has dropped out): Vajralâsyà, Vajramàlyà, Vajragïtâ, Vajranrtyâ, 

Vajrapuspâ, Vajradhüpà, and Vajràlokà. Charming line drawings o f  the offer

ing goddesses are provided by L. Chandra (1986: 141-42). Offering goddesses 

are depicted in plate 2.

263 For sâdhanas with typical Mahàyàna-style glosses on the worship, see SM 24  

(pp. 55-57), SM 44 (p. 90), SM51 (p. 106), SM56 (pp. 116-17), SM 80 (p. 154), 

SM  171 (p. 344), etc. But for references to transgressive offerings at this stage 

o f  the sâdhana, see GSS35 (Kii8r4): sevitapancamrtahprathamatas caturbrahma- 
vihârân bhavayet; Ddkinijdlasamvara if. 3v-4r (cited Sanderson 1994, n. 16); also 

Beyer (1978:158-59), who states that the offering is made by flicking drops o f  

water w ith the right ring finger while reciting the mantra om pancdmrta- 
püjd<m> khâhi.

264 E.g., Siksâsamuccaya (p. 15229): vandanâ sarvabuddhân namasydmïti. T he salu

tation may be verbal, bodily, or accomplished with body, speech, and m ind  

(kdyavdkcitta), as attested in many sources.

265 E.g., SM3 (p. 19): tatah sndnapüjdmeghaprasaraih sampüjya tatah pdpadesa- 

ndm.. .tatah sünyatdm vibhâvayet; SM181 (p. 373): püjayitvd paramakdruniko 
yogi bhaktinamrah kdyavakcittena vandayed iti vandanâ vandayitvd ca papa- 

desanâpunyànumodanâdikam kurute; etc.

266 T he brahmavihdra m editations do not appear in the proto-sâdhanas o f  

Vilâsavajra (Ndmamantrdrthdvalokini, adhikdra 4), or in the Sarvadurgatipari- 
sodhanatantra (Skorupski 1983:132). They are found, however, in the scriptural 

sâdhanas o f  the HT(i.3.i) and S U T  (13.7). Umâpatideva’s glosses are consonant 

with other sources, particularly those in the Sàdhanamàlà, e.g., on maitri in 

SM 48 (p. 100): maitrim satputrasampritisahasragunitdm jane /  duhkhahetor 
duhkhdc ca krpdm uddhartukdmandm /. ..dhyâtvâ; cf. SM56 (p. 115), SM 67 (p.

138), SM 87 (p. 192), SM98 (p. 202-3), SM185 (p. 385), SM187 (p. 389), SM 206  

(p. 405), etc. Umâpatideva’s gloss on upeksd is more unusual in its direct ref

erence to Yogâcàra insight. A  com m oner explanation is found in SM 48 (p. 57): 

keyam upeksd?pratighdnunayanibandhanam apahaya hitdhitesu sattvesuparama- 
hitdcaranam; expanded upon in SM98 (p. 203). Overall, Umâpatideva’s expla

nation o f  the four brahmavihdras is similar to that o f  Advayavajra (Advayavajra- 
samgraha, Kudrstinirghdtana pp. 4-5.24): sarvasattvesv ekaputrapremdkdrdm 
maitrim, duhkhàduhkhahetoh samsdrasàgarât samuddharanavànchâsvabhàvàm
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karundm, ratnatrayasaranagamanat samullasanmanahprabhavam muditam, 
adhyasangaparilaksanam upeksdm ca vibhavya. ...

267 Similes for emptiness are frequent in our texts, for example, for the simile o f  

the dream, see GSS10, “Hence, arising in dependence upon causes, existent 

things have a great similarity to things produced in dreams.” (K51V1): atah 
pratityajd bhavdh svapnajdtamahopamah. Also, GSS16, “Like illusion, like a 

dream, like an invented construction— seeing the world [in this way, he under

stands it to be] made o f  cognition, eternal and undefiled.” (K82r3): yatha may a 
yathd svapnam yatha nirmdnanirmitam I jnanarupam jagat sarvam pasyan 
nityam andvilam. A  verse cited twice in the GSS sadhanas states, “W hen, hav

ing produced an illusion, the magician destroys it once more, nothing o f  that 

exists at all; for this is the reality o f  existents.” GSS2 (K4v6)=GSS5 (Sed p. 

12819, Ki7r6): may am vidhaya mayavlyada samharate punah I na kimcid vidyate 
tatra dharmanam sd hi dharmata I (»Nagarj una’s Mahaydnavimsika v. 17 in 

Tucci 1956: 203). For the end o f  conceptualization, see Dakiniguhyasamaya- 
sadhana (GSS46), which contains the most systematic philosophizing in the 

collection, and which cites Vasubandhu, “For the cutting o f  the defilements is 

awakening” (Ki46ri): tathd coktam aryavasubandhupadaih avaranaparicchedo hi 
bodhih. Such references are typical o f  mainstream sadhanas, for example SM3 

(p. 19): tatah sunyatam vibhdvayet. sarvadharman nihsvabhavarupdn vibhavya 
aksararupam bodhicittasvarupam prabhdsvaram atmanam pasyet; SM14 (p. 39): 

vijnanamatratmako bhavakah; SM71 (p. 143): tato bhavantam nijabijena sahaiki- 
bhutam drstva sarvam traidhatukam sthavaram jangamam pratityasamutpannam 
svapnamayapratibimbopamam avicarasaham vicintya prakrtiprabhasvaram eva 
kevalam parisuddham atmanam bhavayet. om svabhavasuddhah sarvadharmah 
svabhavasuddho ’ham;SM 24 (p. 58), SM 44 (p. 90), SM45 (pp. 93-94), SM110 

(pp. 225-26), etc.

268 GSS5«GSS2 (Sed p. 12817, Ki7r5/K4V4): atra svabhavasuddhah sarvadharma iti 
grahyavisuddhih svabhavasuddho ham iti grahakavisuddhih. Cf. the Bhrama- 
harandma Hevajrasadhana: nasti cittad bdhyam cittagrahyam. grahydbhavdc 
cittam api grahakam na bhavati. tasmac cittasarirdh sarvadharmah, tesdm grdhya- 

grahakasunyataparamartha iti; and Sddhanamala texts, e.g., SM 6 (p. 27); SM 7  

(p. 29), SM28 for the mantra’s power to expel obstacles (p. 68): vighnopasamo 
bhavati; SM39 (p. 85), SM51 (p. 106), SM56 (p. 117), SM65 (p. 130), SM 67 (p.

139), SM71 (p. 143), SM 80 (p. 155), etc.

269 For one o f  the earliest assertions o f  m ind-only ontology, see Vasubandhu, 

whose authoratitive Trimsika (c. 3 2 0 -400  C.E.) opens: “All this is only per

ception (vijnaptimatra). . . ”; see ibid.: w .  27-29b  on the paratantrasvabhavah. 
Cf. Asanga’s Mahdyanasamgraha 3:29 (cited W illiams 1989: 90).

270 E.g., GSSi (K279V6) and GSS2 (K4V4). The mantra with yogasuddha- appears 

alone in some external rituals, such as the balividhi in GSS11 (§40, §45, and 

§50); cf. GSS4, GSS5, and GSS38=SM 2i8 (p. 428). A  lone mantra w ith  

vajrasuddha- is also not uncom m on, e.g., H A  (f. nr6ff.), SM35 (p. 80), SM36 

(p. 82), etc.
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271 Literally, “I am one whose self has the inherent nature (svabhdvah) o f  the non

dual knowledge o f  em ptiness.” (The translation “I am identical w ith the 

essence” is by Sanderson 1994.) For other examples o f  the mantra, see e.g., 

SM17 (p. 47), SM 24 (p. 58, with gloss), SM 46 (p. 95), SM48 (p. 100), SM52 

(p. 109), SM 80 (p. 154), etc. Isaacson (1997: personal communication) points 

out that this mantra is o f  vital importance from at least the GST onward, where 

it is found in chapter 3 (prose before v. 1). T he PU commentary (p. 67) breaks 

down the mantra in a series o f  verses.

272 A  fuller gloss on vajra is cited by Advayavajra from the Vajrasekhara [Advaya- 
vajrasamgraha p. 23, and p. 37): drdham saram asausiryam acchedyabhedya- 
laksanam /  adahi avinasi ca sunyata vajram ucyate.

273 GSS5 (Sed p. 1291, K17V1): traidhdtukam atitamandalacakram ca pratibhasa- 

matrasvabhdvam prabhasvara eva pravesya, atmanam ca ravau, tarn vamkdre, 
tam ardhacandre, tam bindau, tam nade, tadvikalpam api—om sunyatdjnanava- 
jrasvabhdvatmako \bam— ity arthdnugamenoccarya tyajet. sunyatdjnanam 
evabhedyatvad vajram tasya svabhavas tadatmako \bam ity arthah. • atita\ K. 

This may refer to the “previous” mandalacakra visualized in the preceding puja, 

or a conjectural emendation may be considered to dnita, i.e., to a mandala that 

has just been “drawn dow n” [by rays]. • vamkare\ Kpc vamkare(na) K(del); • 

svabhdvas\ Kpc; svabhav(vd)as K(del).

274 T he karmadharaya relationship “nondual=knowledge” is also suggested in an 

earlier gloss by Candrakirti (PU  p. 123 on G ST  ch. 13; prose before v. 1): 

jnanavajram advayajnanam tad eva pradhanatvad agram taddharanaj jhana- 
vajragradharinah. “In this analysis o f  the com pound jnanavajrdgradharinah 
(holders o f  the forem ost nondual knowledge) he glosses -jnanavajra- as 

advayajnana.”
275 G ST 3.11. See also SM 67, as when the mantra forms a contemplation o f  the 

five wisdoms (pp. 139—40): <om> adarsajnanasvabhdvdtmako \ham itipathati; 
and for the consecration (p. 140): om suvisuddhadharmadhdtujndnasvabhdvat- 
mako ’ham.

276 This mantra appears in a short midday meditation prescribed in GSS5 (Sed p. 

1456, K 3 0 V 4 ):  madhyahnasamdhydyam tu dhyanagrham pravisya om ah hum 
<om?> sarvayoginikdyavdkcitta<vajra>svabhdvatmako \ham om vajrasuddhah 
sarvadharmah vajrasuddho Jham iti mantratrayam uccdrayan. jhatiti mandala- 

cakram adhimucya purvavat sarvam krtva yathasukham vihared iti. • dhyana- 

grham\ em.; dhyanam grham K; • sarvayogint\ Kac; sarvayogini(ndm) K(mg2); 

• <vajra>\ K(mg2); om it Kac.

277 E.g., <om> sarvatathagatacittavajrasvabhdvatmako ’ham. There seems to be a 

variant reading o f  the mantra om dharmadhatusvabhavatmako ’ham in GS 3.11, 

since Matsunaga has printed om dharmadhdtu<vajra>svabhdvatmako ’ham (his 

apparatus shows the om ission o f  vajra in several witnesses). Isaacson (2001: 

personal communication) suggests, however, that a variant with vajra may also 

be fairly early.

Isaacson (ibid.) notes that the reading o f  a bahuvrihi com pound “nondual
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essence” (vajrasvabhdva) is not unsupported elsewhere. Abhayàkaragupta, in the 

Abhayapaddhati (MS N A K  5~2i=N G M PP A 48/2 £ iov), analyzes the mantra 

om sünyatdjñdnavajrasvabhdvdtmako \ham in this way: om iti kdyavdkcittam, 
sünyatd naihsvdbhdvyam, jñdnam mahdkarund, tat tray am abhedyatvad vajrasva- 
bhdvam dtmd svabhdvo yasya so 'ham. “ [The meaning of] om is body, speech, 

and mind; the meaning o f  emptiness (sünyatd) is the fact o f  being ‘w ithout 

inherent existence’; [the meaning of] knowledge (jñdna) is ‘great compassion.’ 

Those three [om, sünyatd-, and 7/2 7̂2 7̂ have a ‘nondual nature’ because they are 

indivisible. I am one who is identical [i.e., who has the nature (dtmd > svabhdvo) 
o f  that].” Isaacson (ibid.) notes that in his Amndyamañjari, however, 

Abhayàkaragupta gives a more natural interpretation, basically agreeing with  

that in GSS5 above (see the Tibetan translation, T oh  1198, sD e dge bsTan 

’gyur, rgyudvol. cha, f. nov).

278 SM210, translated by Sanderson 1994 n. 24 (p. 515): tadanantaram om svabhdva- 
suddhâh sarvadharmdh svabhàvasuddho \ham iti mantram uccàrya muhürtam 
sünyatdm bhdvayet. tatah om sünyatdjñdnavajrasvabhdvdtmako ’ham ity aham- 
kdram utpddya.... T he two mantras appear together in many texts, e.g., SM 7  

(p. 29), SM13 (p. 37), SM25 (p. 62), SM 50 (p. 105 with a verse between them), 

SM 82 (p. 159), etc.

279 For the loss o f  om and the restructuring o f  the pair o f  mantras, see GSS31 

(Ki03r2): tatah— svabhàvasuddhâh sarvadharmdh svabhàvasuddho ’ham om 
sünyatdjñdnavajrasvabhdvdtmako ’ham— iti imam mantrdrtham dmukhikurvan 
muhürtam apratistharüpena tisthet. Also GSS16 (K79V6): tatah svabhdva- 
<suddhàh sarvadharmdh svabhàvasuddho ’ham tu,— om sünyatdjñdnavajrasva- 
bhdvdtmako ’ham— iti> sünyatdm. vibhdvya dkdsopamdn sarvadharman vicintya 
apratisthdnarüpam ksanamdtram vibhdvayet. • <suddhàh... ’ham iti>\ 
Kpc(mgi); Kac om it • sünyatdm) Kpc; sü(ddhâ)nyatàm K(del) • vibhdvya\ em.; 

vibhdvyah K.

280 For the third type o f  mantra, see SM251 Saptdksarasddhana (p. 490; ed. and 

trans. Sanderson 1994 n. 24): tatah sünyatdjñdnavajrasvabhdvdtmakdh sarva
dharmdh om sünyatdjñdnavajrasvabhdvdtmako ’ham iti sakalavastutattvasdra- 
samgrdhakam mantrdrtham dmukhikurvan. • tatah] em. Tib.; tatah om. SMed.

dtmakdh] SMed.; dtmako ’ham SM  mss. AC. T he other sâdhanas in the 

Advayavajra group are all similar, though all slightly corrupt: SM17 (Simhandda- 
sddhana p. 47), SM217 {Vajravàrâhïsàdhana p. 425), and GSS3 (Ki2r4).

281 In the Arya school o f  yogottara exegesis, yuganaddha is dealt with in the Pañca- 
krama, chapter 5. For yoginitantra exegesis, see especially Advayavajra, e.g., 

Yuganaddhaprakàsa: (v. 7) “T he fact o f  non-production [is] due to lack o f  

inherent existence; the fact o f  non-cessation is due to condition(s); hence (atah) 
there is neither existence and non-existence, for there appears the “fusion o f  

Emptiness and Radiance” (yuganaddha; this translation is by Sanderson 1994Í; 

Per Kvaerne 1975: 132 translates “bound to the same yoke”), (v. 8) “The unity  

o f  Emptiness and compassion is established [in meditation], not through con

ceptualization, because yuganaddha [is] the original nature (prakrtih) o f
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Emptiness and clear light.” In Advayavajrasamgraha (p. 47): naihsvabhavyad 
ajdtatvam pratyayad aniruddhata /  bhavabhavav ato na sto yuganddham tu 
bhasate (v. 7) sunyatdkrpayor aikyarn vidheyam na svakalpatah /  sunyatdydh 
prakasasya prakrtya yuganaddhata (v. 8); also his Kudrstinirghatana (Advaya
vajrasamgraha p. 1): pranidhanavegasdmarthydtyuganaddhdnabhogayogatah...; 
Mahdsukhaprakasa (ibid.:p. 50): bhutakotim tato viswd yuganaddhapadam gatah 
/  yuganaddhasthito yogi sattvdrthaikaparo bhavet. Cf. Ratnakaragupta’s Dvi- 
bhujasamvaropadesa SM255 (p. 505): ekah svdbhavikah kayah sunyatakarund- 
dvayah /  napumsakam iti khyato yuganaddha iti kvacit.

282 Anupamaraksita’s sadhana o f  Khasarpana (see SM 24 p. 58), trans. Sanderson 

(1994 n. 26) and Isaacson (2002: personal communication): sarvadharmasunyatam 
dhyayat. tatreyam sunyatd: manomdtram evedam tena tenakarenaprakasatmakam 
pratibhdsateyathd svapne<. > ndsti manaso bdhyam manograhyam, grahyabhavdd 
grdhakam api mano ndsti. tatas ca khasvarupah sarvadharmah. tesam grahya- 
grahakadisakalakalpandprapancasunyata tattvam paramdrtha iti yavat. ayam 
arthah; advaitaprakdsamatratmakam sacardcaram jagad iti cintaniyam. imam 
eva sunyatam— om sunyatdjndnavajrasvabhavatmako ham ity amund mantrena- 
dhitisthet. • khasvarupah  ̂ em. Sanderson; kharupah SM ms. “A ”; manahsvarupah 
SMed.

283 E.g., SM 6 (p. 26): sunyatam muhurtam alambayet. For the translation and 

explanation o f  these terms, see Sanderson 1994 n. 26. Advayavajra uses the 

term adverbially as follows: G SS3«GSS3i (Kio^vj):. . .muhurtam apratistha- 
rupena tisthet; GSS16 (K 7 9 V 6 ) : .. .sunyatam vibhdvya dkasopaman sarvadharman 
vicintya apratisthdnarupam ksanamatram vibhavayet; SM251 (p. 490): muhurtam 
apratistharupena samtisthety etc. Cf. GSS23 (K88r6): tatah sunyatam sarvadharma- 
nirdlambarupam vicintya; G SS35 (Kii8r6): tatah sarvadharmaniralambana 
sunyatam vibhdvya mantram uccdrayet.

284 GSS32 (K104V6): avikalpitasamkalpa apratisthitamanasa I asmrtimanasikdra 
niralamba namo ystu tel • mdnasah] K (the masculine vocative assumes that the 

verse addresses a transcendent Binduraja) • asmrtimanasikdra niralambd\ em.; 

asmrtimanasikaram niralambam K • asmrti\ GSS32; parallels read asmrtya in the 

Advayavajrasamgraha and acintya in the Paficakrama. I thank Dr. Isaacson for 

pointing to the following authoritative parallels: Paficakrama (4.10); SU T  ch. 

3, v. 9; ch. 8, v. 36 (although not in all manuscripts); several o f  Advayavajra’s 

works in tht  Advayavajrasamgraha, e.g., Pancatathagatamudravivarana (p. 25), 

Caturmudraniscaya (p. 38), Amanasikaradhara (p. 60), in which it is identified 

as a verse from the Aryasarvabuddhavisaydvatdrajndnalokdlankdramahdyanasutra.
285 Some Yogacarin exegesis arguably posits the paratantrasvabhdva as a really exis

tent substrate, e.g., Maitreyanatha’s opening to the Madhyantavibhaga: “The  

imagination o f  the non-existent (abhutaparikalpah) exists. In it duality does not 

exist. Emptiness, however, exists in it.” (Williams 1989: 86, citing Friedmann 

1937. Madhyantavibhagatika.) W hile the tathagatagarbha doctrine certainly 

represents an extreme move in this direction, the debate as to whether such ten

dencies reflect the original Yogacara position continues. Sanderson (1994, n.
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26, citing Asanga’s Kdrikasaptati on the Vajracchedika) com m ents that the 

“new” exegesis o f  the eighth century can be seen as a direct recycling o f  the 

“old” school o f  Asanga and Vasubandhu, in which there is no suggestion that 

the paratantrasvabhdva is a really existent entity. Consonant with this opinion  

that “without an object m ind does not exist,” W illiams {op. cit.: p. 280 n. 7) 

refers to a lengthy passage in the Mahdyanasutrdlamkara (6: 6—10) repeated in 

the Mahdydnasamgraha (3: 18). H e also refers to “certain scholars” who have 

argued that “m ind in the Cittamatra tradition.. .has no greater reality than any 

other entity” (namely, Rahula 1978 pp. 79-85, and W illis 1979). O n the other 

hand, W illiams {op. cit.: 89) him self disagrees with this view. H e continues, “I 

remain unconvinced, however. It is clear in these cases that the negation o f  

m ind (citta/vijndna) is not a negation o f  the really existing nondual stream o f  

perceptions..., but only o f  the m ind as subject”— a view he supports with a 

citation {ibid.: 89 -90) from Sthiramati’s Madhyantavibhagatika and examples 

from the Mahdyanasutrdlamkara and Mahdydnasamgraha.
286 Madhyamakalamkara (w . 92—93) translated from Tibetan by M . Ichigo in 

Gom ez and Silk 1989: 141-240. I am grateful to Dr. Burton for showing me  

this passage.

287 “In [the term] ‘the ordinary objects,’ ‘ordinary’ means ignorance; ordinary 

[objects] are superimposed [upon reality] by that [ignorance].” Abhayapaddhati 
(f. ior3): prdkrtavisayd iti. prakrtir atravidya tayadhyaropitah prakrtah (cited 

Sanderson 1994 n. 31). Cf. GSS16 (Ky6r5-6): bodhicittotpada asayavisuddhih 
ahamkdramamakdraparitydga iti* °parityagd\ em .;parityagaK; GSS35 (Kii8r5): 

tato jhatiti vaksyamanadevyahamkarena...; Cf. SM3 and SM 4 (p. 22-23): om 
dharmadhatusvabhavatmako ham iti advayahamkaram kuryat; SM 67 (p. 139): 

[“purity mantra”] cintayan prdkrtasarirdhamkaram tyaktva yogacittamdtrend- 

vatisthdmi; SM181 (p. 373): prakrtakayaparityagdya svabhavasuddhamantram 
amukhikurvan; SM171 (p. 344): cittam sunyam tatah kuryat prakrtakarahanaye. 
• prdkrtd\ em. Sanderson; prakrta SMed.; etc.

288 E.g., W aym an citing T song kha pa 1990: 211-17; Beyer 1978: 122 citing  

Abhayakaragupta; K. Gyatso 1997: 80-88.

289 Tribe (1994: 242): tatas ca sarvasattvdrthakriyavirabito yogi purvapranidhana- 

hitacittasamtana vasad...
290 W illiams (1989: 52-54) comments on the poetic value o f  such statements. This 

passage is translated by Sanderson (1994 n. 31) from SM171 (p. 344): muhurtam 
sunyatdyogam kuryac cittasya visramam I pratijndm praktanim smrtva bija- 
matram punah smaret I pratarita maya sattva. ekantaparinirvrtah I katharn tan 
uddharisyami agadhad bhavasagarat I iti sattvakrpdvisto niscestam sunyatdm 
tyajet I • nirvrtah] em. Sanderson; nirvrtah SMed. For typical references to the 

vow  in sadhana literature, see e.g., the Advayavajra group, G SS3«GSS3i 

(Ki2r5/Ki03r3): purvapranidhanavasat samadher vyutthaya; GSS16 (K79V6): 

punah stutipatha<m> mantrenapranidhanam ca karaniyam iti; SM251 (p. 490): 

purvapranidhdnavedhasamarthyat prabhasvarad utthdya; SM17 (p. 47): tatah 
pranidhanam anusmrtya; also, SM181 (p. 373): purvahitapranidhanabalat
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sattvârtham abhivïksamâno mantrï; SM248 (p. 482): tatah samsâraduhkhebhyah 
sattvâbhyuddharanâsayah I mâyopamamjagattattvam yathâbhütam vilokyasah; 
SM54 (p. n i); SM65 (p. 130), etc. Many sâdhanas also comment on the mantrin’s 

vow to make himself/the world “become” the deity, e.g., GSS3»GSS3i (K102V5): 

ah am vajravdrâhï bhütvâ tadâkâramjagat sarvam karisyâmïti; GSS16 (Ky6r5): 

ah am sarvavid bhütvâ tadâkâram jagat sarvam karisyâmïti krtaniscaya<h>; 
SM251 (p. 490): prabhâsvarâd utthâya svapnamâyâvat visvam pasyan jaga- 
darthâyâtmanah srïherukatvam vibhâvayet. • jagadarthâyâ°\ em. Sanderson; 

jagadutthâya SMed. ; vibhâvayetconj. Sanderson; vibhâvayan SMed.; cf. other 

mainstream sâdhanas, e.g., SM 24 (p. 61): punahpunar anavaratanânâprakâram 
parârtham krtvâjagad api bhagaval bkesvararüpena nispâdya.. .samâdher utthito 
jagallokesvararüpam vïksya tadahamkârenayathestam viharetiti; SM48 (p. 101): 

svayam manjuvaro bhütvâ jagat pasyams ca tanmayam; SM51 (p. 106); etc.

291 Sâdhanas use the term “circle o f  protection” or raksâcakra interchangeably for 

vajra ground (vajrabhümih), vajra roof (vajrapafijaram), and so on, as citations 

below will show (the base o f  the structure is, o f  course, square and not circu

lar, as it is formed by the walls in the cardinal directions). E.g., SM179 sâdhana 

o f  Uddiyànavinirgata-Kurukullâ (p. 359): prâkâram panjarabandhanam {ca} 
vajramayïm <ca> bhümim vibhâvayed iti raksâcakram; cf. GSS35 (Kii8r5): tato 
jhatiti vaksyamânadevyahamkârena caturo hümkârâms caturdiksu ca samantato 
vajraprâkâravajrapanjaram bhâvayet, athavâ sumbhanisumbhâdicaturmukha- 
mantrena raksâdigbandhâdikam vidadhyât. • ca] em.; carma K • (vajrajpanja- 
ram] K(mg) • caturmukha] Kpc; caturmuntra Kac. T he term can also have a 

more specialised sense, as in a Kàlacakra mandala that describes a wheel with  

spokes in the cardinal and intermediate directions and the nadir and zenith  

inside the vajra zone, upon which are placed the protective deities o f  the 

mandala (NYA p. 83: kâlacakramandale vajrapanjarâbhyantare raksâcakram 
dasâram tasya pürvadaksinapascimottarâresv. . . )

Um âpatideva’s prose text is related to the Abhisamayamanjârï (GSS5, Sed 

pp. 1 2 9 - 3 0 ,  K i7v5-i9r  and K 2 0 V 2 ) .  T he latter (GSS5 Sed p. 132, K 2 0 V  cited  

below) refers to, and probably redacts from, Lüyïpâda’s HA. Unfortunately, 

there is damage to the relevant folios o f  the H A  in the manuscript available 

(f. 3v). T he previous fo lio  (f. 3r) contains the em ptiness m editation  and 

mantras follow ed by the elem ent visualization w ith  M ount M eru (f. 3v), 

below  w hich the folio  is damaged. H ow ever, the m issing text probably  

described the circle o f  protection, because the next folio begins w ith the self- 

generation o f  Herukavajra “w ithin  the vajra zone” (f. 4r4): vajrapanjara- 

madhye. ...

292 O n the structure o f  a temple, note the ground plan o f  Bayon at Angkor given 

by Snodgrass (1985: 74-75 fig. 30). The underlying correspondences between 

the structure o f  the complete mandala and the religious architecture o f  India 

have been studied by Snodgrass (ibid.) and others. O ne classical reference to 

the canopy (vitânah) suspended over the sacred spot in a temple is Kumâra- 

sambhava (7.10): vitânavantamyuktam manistambhacatustayena I pativratâbhih
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parigrhya ninye [Umä]. For references in sädhanas, see SM54 (p. n o ) in which  

the sädhaka is seated within a bejewelled mandapa with a vitäna extended over 

it; cf. SM65 (p. 130).

293 E.g., GSS5 (Sed p. 12913, Ki8r3ff.): hümkärajatadadhisthitavisvavajrena; YRM  

(p. 114): rephenägnivarnena süryamandalam drstvä, tadupari mlahümbhava- 
visvavajram.

294 GSS5 (Sed p. 1299, Ki7V5~i8r): tatah ...caturo vajrapräkärän. om vajrapräkära 
hüm vam hüm ity uccärya nivesayet. tatsamakälam eva hümkärajatadadhisthi- 
tavisvavajrena. om medini vajribhava vajrabandha hüm itipathitvd visvavajra- 
mayim bhümim ärasätalaparyantäm adhitisthet. <tato vajrarasmibhih>(mgz) 
om vajrasarajäla träm sam träm ity abhidhäyapancasükavajräkäram atinibidam 
upari sarajälam. tasyädho vajrapanjara hüm pam hüm ity uccärya vajrapanjaram. 
om vajravitäna hüm kham hüm. itypäthäntaramyathästhänam vajravitänam om 
vajrajvälänalärka hüm hüm hüm ity uktvä vajrajväläm ca cintayet. • tasyädho\ 
em.; tasyädha K.

295 E.g., N Y A  (p. 1): ärasätalam upary upary uccairghananibidajvaladvajraprä- 
kärordhvato nihsamdhyekakhandibhütam upari vajravitänamanditam jvalad- 
vajrapanjaram.

296 This is the m ethod in, for example, SM110 (p. 226), SM123 (p. 255), SM239 (p.

459), and YRM (p. 114). The methods proposed in Tibetan sädhanas and com 

mentaries also vary somewhat, as will be seen in extracts below provided by Dr. 

Sobisch (2001: personal com m unication) on the Cakrasamvara sädhanas o f  

(’Bri gung pa) dKon m chog ratna (1590-1654), with commentary by (’Bri gung 

pa) bsTan ’dzin padma’i rgyal mtshan (1770—1826), (’Bri gung pa) Rig ’dzin 

Chos kyi grags pa (1595-1659), and M i bskyod rdo rje, the Eighth Karma pa 

(1507-54). Cf. also K. Gyatso (1999:119) andTharchin (1997:158,160).

297 GSS5 (Sed p. 12917, Ki8r4) cited n. 294.

298 E.g., YRM (p. 114): bahir vajrägnijväläm bhävayet. For outer rings o f  vajras, 

lotuses, and cakras, see n. 307.

299 GSS5 (Sed p. 1299, K17V5): tatah om sumbha nisumbha hum humphat. omgrihna 
grihna hum hum phat. om grihnäpaya 2 hum hum phat. om änaya ho bhagavän 
vajra hum hum phad iti caturo manträn vämatarjanyangusthe chotikädänapürva- 
kam utsärya krsnaharitaraktapitavarnän brahmändarasätalavyäpijvalanmahä- 
käyän pürvottarapascimadaksinäsu diksu kramena sumbhädimantrarasmibhir 
yävadicchävistarän caturo vajrapräkärän... cintayet. • °haritaraktd\ corr.; hari- 
taraktaharita Y (̂ditto).

Dr. Sobisch has kindly translated for me the following passage o f  M i bskyod 

rdo rje’s sädhana: “[The sumbha nisumbha mantra, etc., then:] These syllables 

[are manifested], having counterclockwise the colors black, green, red, and yel

low, reaching from the world o f  Brahmä down to the golden base, and through 

[their*] blazing rays o f  light the square vajra fence [is manifested, having the 

respective] color [of the four*] directions [i.e., black, green, red, and yellow, as 

before]. . . ” (4O: y i ge de mamsg.yon skor du /  nag Ijangdmar ser kha dog can /  

tshangs pa ’i jig  rten nas bzung ste /  gser gyi sa gzhir thug gi bar /  khyab cing ’bar
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ba / W  zer gyis /  rdo rje 1 ra ba gru bzhi pa  / phyogs mdog.... *This is explicit in 

the prose o f  dKon m chog ratna, which continues: “[The mantras] are em itting  

rays o f  light in their respective colors, ‘cutting o f f  [or eliminating] all enemies 

and obstructors. The rays o f  light are gathered [again and] dissolve into the 

mantras. Thereby a square vajra fence [arises]. . . .  ” (p. 710): odzer rang ranggi 
mdog spros dgra bgegs thams cad tshar bead J'od zer tshur \dus pa sngags mams la 
thim pas, rdo rje / ra ba gru bzhi pa . ...

300 E.g., GSS35 (Kii8r6): athavasumbhanisumbhadicaturmukhamantrena raksadig- 
bandhadikam vidadhyat. N ote the slighdy different fourth mantra with vidyaraja, 
as attested in Nagarjuna’s Pindtkramasadhana (Mimaki and Tom abechi 1994 

p. 1* ms. Af.2r, p. 31* ms. Bf.2r) and in the SU T  ch. 10, v. 26; and SU T  ch. 13, 

w . 2c~3b: digbandhanam tu prakdram caturmukhamantram uccaret /  2 /  -  om 
sumbha nisumbha hum hum phat. purve. — om grihna grihna hum. hum phat. 
uttare — om grihndpaya grihndpaya hum. hum phat. pascime. — om anaya ho 
vidyaraja hum. hum. phat. daksine -  chotikam dapayed diksu dustamdranam. 
trdsanam /  $ab.

301 T he idea o f  “binding” is prominent in the early account o f  the raksacakra in 

the Sarvadurgatiparisodhanatantra (p. 134; 10a), which is constructed with a 

variety o f  mantras and mudras (interrupted by som e other rituals, such as 

abhiseka and kavacana), and which results in the binding o f  its various parts 

plus aspects o f  the mandala, e.g., (10a): vajrabandham krtva...; (na -b ):  

mudrayuktya sarvavighnabandham kurydt. vajrabandham baddhvangustha- 
dvayam prasdrya.. .prasaritavajrabandham. bhumyam pratisthapyadhobandham 
kurydt.. .purvam. disam. bandhayet... (nb) digvidiksv adha urdhvam ca vighna- 

nikrntanam kurydt vajrakdlyottaram disam bandhet; (12a): vajrakarmana 
mandalabandham krtva prakaram dadyat. This usage remains in place, e.g., 

HT1.3.3: panjarabandhanam, w ith Muktavali: uparigataih prakarasikharod- 
gatam panjaram, tabhydm api sphuradbhih simabandham (note that there is no 

vitana in the H T ). For the boundary, see SM i (pp. 5-6) in which the 

vajramandapa is installed w ith hand gestures and mantras (p. 5): tato 
vajramandapamudraya svasthanam. vajramayam adhitisthet, in the follow ing  

order: ground, walls, roof, Vajrajvalavahita mantra (i.e., flame ring), and 

“boundary” (p. 6): tatah siman badhniyat; N Y A  (p. 1): ananta vajramayi 
bhumih, tajjvalanmayukhajvaldvalisimabandhah; SM110 (p. 226): bahir dvare 
simabandhah karya iti..., etc.

302 For the installation mantras following the sequence in the Advayavajra texts, 

see GSS5 (Sed p. 12913, Ki8r2, cited n. 294), also GSS3 (K i2r6)»G SS3i 

(Ki03r5)«SM 2i7 (p. 424), and SM251 (p. 491). This is not part o f  the Hevajra 

system, which empowers the circle o f  protection with a different mantra, as in 

YRM (p. 114): om raksa raksa hum. hum hum phat svahd.
303 T he equivalent generation o f  the intermediate goddesses in the Abhisamaya- 

manjari (GSS5) supplies a distributive, stating that they are produced “from rays 

from both [pairs o f  those mantras] individually” (Ki8r-i8v): ubhaya-ubhayara- 
smisambhuta. It seems that there is no great difference between the walls and
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the mantras: T he SU T  states, “As for the binding o f  the directions, he should 

utter the four-faced mantra as the wall.” SU T  ch. 13, v. 2: digbandhanam tu 
prdkdram caturmukhamantram uccaret.

304 Devibhagavatapurdna, skandha 5. T he fourfold mantra appears prior to the  

kllanamantra in the Arya school o f  the Guhyasamaja (Pindikramasadhana 
by Nagarjuna, M im aki and T om abechi 1994 p. 1* ms. Af.2r, p. 31* ms. 

Bf.2r). D esp ite its reference to Puranic asuras, nisumbha in the Buddhist 

tantric tradition seems to have been generally understood as an im perative 

(cf. P U  p. 153).

305 See H untington 1975: 2-5, with plate 45, etc.; Marco tty 1987: 29; and illustra

tions by Beer 1999: 245-49, with plate 114. T he cult status o f  the kila as deity 

in the Vajrakllaya corpus has been studied by Boord (1993) and Mayer (1996).

Examples o f  deity daggers are given in H untington (e.g., figs. 19, 21, 22, and 

24, all o f  which hold another dagger). The last shows a three-tiered dagger. The  

topm ost deity is four-armed and holds instruments for staking and hammer

ing, the central deity holds a single hammer, and the third face above the blade 

is therianthropic.

O n the rite o f  staking (kilanavidhih), see VA Vighnakilanavidhi SP f. 17V—i8r. 

This rite is often associated with the ten krodharajas. A  vivid example is a 

Hevajra rite described by Davidson (1992:116), in which the creation o f  the cir

cle o f  protection is followed by the visualization o f  a “rimless wheel with blade

like spokes in the ten directions” that are occupied by the ten krodhas. The  

meditator as Usnlsacakravartin, with retinue, sits in the center, sum m ons the 

dem onic forces with rays, and causes them to fill the area between the sharp 

spokes o f  the wheel. H e then sees the wheel revolving, chopping the vighnas 
into pieces, burning them with fire, and dispersing them by wind. Their “m en

tal principles” are sent to the realm o f  Aksobhya with the recitation o f  the 

appropriate mantra, and the wheel melts into space.

306 M ore specifically, in GSS5, the wells are created from “the lengthy subtle res

onance o f  the syllable when it is recited” ( K i 8v i ): dasadiggatavighnavrndam 
dnlya dirghanadoccdritahumkaranispannesu prakarabahyesu samlpe digvidigas tu 
kupesupravesya. The instruction to dig the wells “near” the vajra walls is unclear 

to me and is not clarified by the Tibetan texts, which state that the wells appear 

“outside” the wall or fence. (Once again, I owe the translations to Dr. Sobisch.) 

M i bskyod rdo rje com m ents on the “eight deep wells that appeared from the 

hum syllable(s?) on the outside (phyi la) o f  the vajra fe n c e ...” (4V): rdo rje’i ra 
phyir hum yig las /  byung ba 7 khron zab brgyad... /  (understanding ra phyir as 

ra ba 7 phyi la). The commentary on a similar passage in dKon m chog ratna 

says, “Having m oved toward the vajra fence, the ten female guardians o f  the 

gates that have been visualized earlier utter hum. Thereby the eight deep wells 

that arise from the hum behind the outer vajra fen ce ... .” (p. 715): rdo rje’i ra 
ba dang nye bar slebs nas, sugar bsgom pa 7 sgo mtshams ma bcuyis hum zhes brjod 
pasy rdo rje’i ra ba phyi ma 7 rgyab tu hum las byung ba 7 khron pa zab mo brgyad.

3 0 7  GSS5 (Sed p. 1 3 0 9, K 18V 4): .. .dkotanakilanabhyam vighnavrndam mahasukhena
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ta th a ta ik a r u p a m  k u r v a n t i< m >  b h a v a y e t. p u n a h  s e s a v ig h n a n  u ts a r y a  p r a k a r e s u  

l iy a m a n a s u  td s u  to y e  f  to y a s p h a la n a b in d u n ir g a m a n y a  f  < iv a >  y e n a  s im a b a n d h a r -  

th a < m >  v a r tu la n  v a j r a p a d m a c a k r a p r a k a r a n  c in ta y e t.  t a d  e v a m  v a jr a p r d k a r d -  

d iv ig h n o ts a r e n a  v is u d d h y a  n ih s a n d h a ik a k h a n d ib h u t a m  n ir v i g h n a m  c a  j a g a d  

a d h im u c y a  . . .  • n ih s a n d h a ik d \  em.; n ih s a n d h y a ik a  K • ja g a d \  corr.; ja g a t .  K. 

This text is based on the V a jr a v a il  ( V i g h n a k i l a n a v id h i  SP f. i8v).

Dr. Sobisch (2001: personal com m unication) com m ents that in the three 

Cakrasamvara sadhanas m entioned above, the circle o f  protection is sealed not 

only by a ring o f  fire, but by rings o f  vajras, lotuses, and wheels (c a k r a s ) (thus 

echoing the mandala circles inside the temple palace). H e translates the Tibetan 

texts as follows, e.g., M i bskyod rdo rje: “T he wrathful [female goddesses] dis

solve into the fence. As droplets are scattered by throwing water into water, rays 

o f  light again com e forth [that] turn [into] a vajra, lotus, and wheel-fence [that 

is] round, w ithout interstices, and o f  one piece. Thereby [one] is free from  

obstacles....” (fol. 4v): k h r o  m o  m a m s  II r a  b a  la  t h i m  c h u  la  c h u  /  b r d a b s p a s  

z e g s  m a  \th o r  b a  b z h in  I I  o d z e r p h y i r  ’p h r o s  rd o  r je  d a n g / p a d m a  ’k h o r  lo  ’i  r a  b a  

n i  I I  z l u m  p o  b a r  m e d  d u m  b u  g c ig  I I  g y u r  p a s  bgegs d a n g  b r a l  b a  0. Cf. dKon  

m chog ratna’s slightly extended prose (p. 35) and its commentary, which reads: 

“T he deities return and dissolve into the vajra fence. Thereby, like the spray

ing o f  droplets [when] water is thrown into water, or like the sparkling o f  fire 

sparks [when] a fire stick(?) is striking against a vajra, they form three fences, 

one o f  blue vajras, behind that one o f  red lotuses, and behind that one o f  wheels 

o f  weapons, which are round, w ithout gaps, and o f  a single piece. Behind that, 

beginning with the powerful vajra fire that is arising from the rays o f  light o f  

these [fences], sixty-four levels o f  white, yellow, red, green, and blue, [circu

lating?] counterclockwise, blazing and m oving upward, downward, and into 

all directions, become one w ith the [wall of] fire that was visualized earlier.” 

(p. 718): lh a  m o  m a m s  ts h u r  b y o n  rd o  r j e ’i  ra  b a  la  t h i m  p a s , c h u  la  c h u  b r d a b  

p a ’i  z e g  m a  Jth o r  b a ’a m , m e  Icags r d o  r je ( ?) la  b r d a b  p a ’i  m e  s ta g  ’p h r o  b a  b z h in  

r d o  r je  s n g o n p o  d e ’i p h y i r , p a d m a  d m a r p o ,  d e ’i p h y i r  m ts h o n  c h a ’i  \k h o r  l o ’i  ra  

b a  g s u m  z l u m  p o  b a r  m ts h a m s  m e d  c in g , d u m  b u  g c ig  tu  g y u r  p a ’i  p h y i  r o l d u ,  d e  

m a m s  k y i  ’o d  z e r  la s  skye s  p a  ’i  rd o  r je  ’i  m e  d b a n g  I d a n  n a s  b r ts a m s  te , d k a r  se r  d m a r  

I ja n g s n g o  b a  ’i  r im  p a  d r u g  b c u  re  b z h i  g y o n  s k o r  d u  s te n g  ’o g p h y o g s  m ts h a m s  k u n  

t u  ’b a r  z h i n g  ’k h r u g s  p a ,  s n g a r  b sg o m  p a ’i  m e  d a n g  g c ig  t u  g y u r  p a s . Similarly, in 

the V a jr a y o g in is a d h a n a  o f  Rig ’dzin Chos kyi grags pa: “Again the goddesses 

are dissolving into the fence, thereby [manifesting] as a single round fence o f  

fire, vajras, jewels, lotuses, and wheels, being firm and reliable.” (vol. ta, p. 

580): s la r  y a n g  lh a  m o  m a m s  r a  b a  la  th i m  p a s  m e  d a n g , rd o  r je  d a n g , r in  p o  c h e  

d a n g , p a d m a  d a n g , ’k h o r  lo  ’i  r a  b a  z l u m  p o  g c ig  tu  s ra  z h i n g  b r ta n  p a  ’i  b d a g  n y i d  

c a n  d u  g y u r .  N ote that the outer rings o f  vajras, lotuses, and fire are depicted 

in the Ngor mandalas, p. 126 (a mandala in the same tradition as that described 

by M i bskyod rdo rje).

308 T he structure o f  the material still seems to be stabilizing in the earlier texts. 

Thus, in the S a r v a d u r g a tip a r is o d h a n a ta n tr a ,  the circle o f  protection appears
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before the worship section (p. 134, 10a: ta to  r a k s a c a k r a b h d v a n a  k a r ta v y a ), the 

same sequence as that found in the SU T  ch. 13, w .  2-8. T he HT1.3.3 mentions 

the installation o f  the walls and canopy following the sequence o f  awakenings 

(1.3.2). Its commentators, however, are in line with our GSS texts, which place 

the circle o f  protection after the accumulations; e.g., YRM (p. 114). Cf. GSS5 

(Sed p. 129, K i7v5-i8r), the Advayavajra-based sadhanas GSS3 (Ki2r6), GSS4 

(Ki3r7)»SM 226 (p. 440), SM 227 (p. 442): h u m v a jr ik r t a b h u m y a d a u . . .,  GSS16 

(K76V1), also SM 40 (p. 83): s u n y a td b h d v a n a n a n ta r a m , etc. In GSS35 (Kii8r5) 

the protective circle is generated after the accumulation o f  merit but prior to 

the emptiness meditations. N ote  SM i (pp. 10-11): y a d i  s a k to  b h a v a t i  a p a r a h n e  

’p i  s a r v a m  e ta t  r a k s a d ip a r ik a r a m  p u ja d i k a m  ca  k r tv a ja p e t ,  n o  c e tp u r v d h n a k r ta m  

e v a  r a k s a d i a v i s a r j i ta m  s th i t a m  e v a  d r d h a m  a d h im u c y a . . .  v ik a le  ca  p r d k d r a p a n -  

ja r a d ik a m  v is a r jy a  r a s m im a l in y d  k a v a c a m  k u r y a t .

309 GSS5 (Sed p. 13213, K20V2): y a t  tu  lu y ip a d a b h is a m a y e  r a k s a p a n ja r a d e r  a n a n ta r a m  

s u n y a ta b h a v a n o k td  t a d  a d h im d tr a p r a jn d d h ik a r a t .  ta sy a  s u n y a ta iv a  p a r a  r a k s e ti . 

s a r v a ja n a s a m g r a h a n a i< h >  p u n a r  a tr a  s u n y a td b h d v a n a n a n ta r a m  r a k s a p a n ja r a -  

d ik a m  u k ta m . b a h u s u  c a b h is a m a y e s u  iy a m  e v a n u p u r v i  d r sy e ta  i t i .  •  s u n y a ta iv a \  

conj.; s u n y a te v a  K. T he suggestion that the realization o f  emptiness is the 

supreme protection is made elsewhere (Isaacson 1997), e.g., in the Y o g im a n o h a r a  

P a n c a k r a m a t ip p a n i ,  ed. Zhongxin Jiang and Torn Tomabechi. 1996. Bern. vol. 

23 (p. 13): t a d a n u p a r a m d r t h e  s u n y a ta i v a p a r a m a  ra k s e ti;  also by Ratnakaras'anti, 

M u k t d v a l ion HT1.3.3: ta t r a  m a i t r y a d ib h a v a n a m p r a th a m a  r a k sa , s u n y a ta b o d h ir  

d v i t i y a , tr t i y a m  r a k s d m  r e p h a d is lo k e n a h a . Cf. SM110 (p. 226).

310 This translation depends upon the conjectural emendation o f  s u n y a te v a  (codd.) 

> s u n y a ta iv a  (conj.). W ithout emendation, the text translates: “For him it is said 

( i t i )  other protection is like em ptiness....” T he function o f  i t i  ( r a k s e ti )  is not 

entirely clear. Perhaps it indicates a citation, for example, from Luyipada s HA.

311 In the GSS collection, only two sadhanas apart from the V a jr a v a r a h t S a d h a n a  

elaborate upon the cremation grounds: the T r a y o d a s a tm ik a v a jr a d d k in is a d h a n a  

(GSS16) and the “skeleton arch” practice o f  Dhyayipada (GSS34). These, and 

other sources for the cremation grounds, are discussed below in n. 312. It is com 

m on, however, for GSS sadhanas to refer in brief to the visualization o f  the god

dess within the cremation grounds, e.g., GSS4«GSS29 (K13V1): v a jr ik r ta b h u m a u  

s m a s a n a s ta k a m a d h y e ;  GSS19 (K83V6): b h im a r u p a m  s m a s a n a d a u  b h a v a y e d  y o g i  

m a h a k r p a h ;TrikayavajrayoginI sadhanas, e.g., GSS20 (K84V4): u b h a y o r y o g in y o r  

m a d h y e  n ta r ik s e  c a t ib h a y a k u la m  s m a s a n a m  b h a v a y e d ;  GSS35 (Kii8r3—4): 

d h y a n a s th a n e  u tp a d i to d d iy d n a m a h d s m a s a n a d h im o k s a h .  • o d d iy a n a \  corr.; 

o d iy a n a m K; GSS37 (K121V2): s m a s a n a d a u  b h a v a y e d v id h ip i i r v a k a m . ... Cf. other 

tantric sadhanas, such as SM 40 (p. 83): v a jr a p r a k d r a m  v a jr a p a n ja r a m  ca  v ib h a v y a  

ta n m a d h y e  g h o r a s m a s d n a m  ta sy a  ca  m a d h y e  r a k td s ta d a la k a m a la m . ..;  etc.

312 A  detailed study o f  the evolution o f  the eight cremation grounds is yet to be 

made. In the Buddhist tantras, early references to the cremation ground appear 

in the yogatantra corpus, particularly within the subjugation myths. The ere-
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m ation-ground culture pervades the H T , but w ithout m ention o f  the eight 

cremation grounds as such. For example, in its proto-sadhana (HT1.3.4), the 

yogin is to seat him self inside the vajra zone on a corpse; later in the chapter, 

the text states that the lord plays in the cremation ground surrounded by his 

eight yoginis (HTi.3.i6ab): s m a s a n e  k r id a te  n a th o  ’s ta y o g in i fb h ih ] p r a v r ta h .  The  

text later finds a convenient etym ology ( n i r u k t ih )  o f  the word s m a s a n a  from  

the verbal root “to expire” (H T i.3 .i6cd): s v a s a t i t y  a n a y a  y u k t y a  s m a s a n e ty  

a b h id h iy a te .

T he lo c u s  c la ss ic u s  for the eight cremation grounds in the Samvara tradition 

is the SU T  (ch. 17, w .  36-45), and it is to this passage that Um apatideva’ s 

verses are related. T he scripture describes the types o f  inhabitants by group 

(eight nam ed cremation grounds, eight trees, eight protectors, etc.). 

Umapatideva rearranges this grouping slightly and divides the cardinal cre

m ation grounds (w . 70—72) and intermediate cremation grounds (w . 73-76). 

T he SU T  ends with a more generalized description o f  the terrifying contents 

o f  the cremation grounds, and this seems to be the basis for a similar account 

in the A D U T  (ch. 9, p. 293)! V a r a h y a b h y u d a y a ta n tr a  (w . 103—9) that m en

tions colors, animals, corpses, etc., but no individual features or names. An  

important exegetical work from the Samvara corpus is the S m a s d n a v id b i  by 

Luyipada (in Finot 1934 and Meisezahl 1980). This text allots two verses to 

each feature (but gives the clouds separately, v. i8ff.), and like the SU T  ends 

with a general description o f  the cremation grounds. T he order o f  the inter

mediate cremation grounds in this text is suspect (southwest, northwest, and 

om itting northwest and northeast). Meisezahl (1980) discusses two Tibetan  

translations o f  Cakrasamvara exegetical texts in the T ibetan canon: the 

A d b h u ta s m a s d n a la m k a r a  (a subcommentary in the Cakrasamvara collection in 

bKa’ ’gyur, T oh  413, reported in Meisezahl op . c i t .:  18-21); and the S m a s d n a -  

la m k a r a ta n t r a  (Toh 402, reported in Meisezahl op . c i t .:  21—22). These seem to 

be related to Luylpada’s S m a s d n a v id b i  since they have many features in com 

m on (including the same imprecision in the intermediate directions).

In the GSS collection, the T r a y o d a s d tm ik a v a j r a d a k in is a d h a n a  (GSS16, 

K76V5—77r) merely lists the direction and name o f  each cremation ground 

(drawing initially on SU T  ch. 17 w .  36cd-37ab). T he “skeleton arch” prac

tice o f  Dhyayipada (GSS34) gives a brief description o f  them as the setting for 

the skeleton arch (GSS34, K ii2ri) and then supplies a more detailed account 

as the cremation grounds are internalized by the yogin (Kii3r5) and used as the 

basis for a series o f  equations with his psychophysical being, in an internalized, 

cremation-ground version o f  the yogic body mandala (n. 477 with endnote 

table vi).

Secondary materials on the eight cremation grounds are limited, and not 

consistent (which reflects the unstudied diversity o f  the primary sources). 

M eisezahl (o p . c i t . )  examines the contents o f  cremation grounds and illustrates 

them with plates, but this is a short and preliminary study (with several mis-
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takes) that concentrates on a small number o f Samvara-based texts (SUT, the 

A d b h u ta s m a s a n a la m k a r a , S m a s a n d la m k a r a ta n tr a ,  and Luyipada’s S m a s a n a -  

v i d h i ) .  Tsuda (1974: 292, nn. 1-3) mentions a description o f the cremation 

grounds in the L a g h u ta n tr a p in d a r th a v iv a r a n a , in works by Tsong kha pa, and 

in a sadhana by Bu ston. Kalff (1979: 24) discusses the relevance o f Pali sources 

describing meditations on decaying corpses. K. Gyatso (1999:120-23) gives an 

account o f the meditation, also drawing upon Tsong kha pa and dGe lugs 

sources. Their symbolism is discussed by L. Chandra (Preface to Dawa Samdup 

1919: 28-32, citing the V a jr a p r a d ip a t ip p a n i  of Suratavajra).

I draw these primary and secondary materials together in the annotations to 

table 14.

313 For birds and animals, see SU T  ch. 17, w .  4 2 -4 3 ^  A D U T  ch. 9, p. 293; 

S m a s a n a v id h i  \ . 25; Tsuda (SU T p. 293) gives references to them  in Bu ston’s 

M a n d a la v id h i .  For descriptions o f  the corpses, see SU T  ch. 17, w .  43c-44b, 

A D U T  ch. 9, S m a s a n a v id h i  v. 26, and S m a s a n d la m k a r a ta n tr a  reported in 

Meisezahl (1980: 22). For supernatural beings, see SU T  w .  4 4 -45  and the 

S m a s a n a v id h i ,  which describes yoginls with chopper and skull bowl, drums, 

and food (v. 27) and eight siddhas (v. 28). Som e features o f  the cremation 

grounds that are not included in the Samvara texts are also shown in table 14. 

O f these, only the S m a s a n a v id h i  (v. 28) m entions that eight c a ity a s  (unnamed) 

adorn the cremation grounds; Meisezahl {o p . c i t .:  56 )  suggests these are drawn 

from the tradition o f  eight holy sites o f  the Buddha’s life. T he additional fea

tures are m entioned by Meisezahl in his annotations to planche 1 { M a n v la la  o f  

C h in n a m u n d a - V a j r a v a r a h ipicture no. 4072, Rijksmuseum voor Volkenkunde, 

Leyden, Netherlands); he names the k s e tr a p a la ,  the c a ity a s , and the mountains 

individually, but his textual sources for so doing are unclear (elsewhere, he 

m entions that Bu ston supplies a list o f  ten c a i ty a s , i b i d . :  21). K. Gyatso’s 

account (o p . c i t . )  also m entions the additional features, such as a stupa 

(unnamed) on the top o f  the m ountain (named).

314 T he Sanskrit text o f  GSS34 is very uncertain (see the appendix), and I have not 

even attempted to make full em endations here. GSS34 (Kii2ri): ta t r a y a m  

s m a s a n a n i  d a r u n a m  a tib h is a n a m  /  d ik p d la v r k s a n a g e n d r a m e g h a r a ja s a m a n v i ta  /  

c ih n d s ta k a s a m a y u k ta h  s m a s a n a s y a  tu  la n c h a n a m  /  t a d  u k t a m  — m a h a h a v a d a u  

v i k r te  ’t i g h o r e p r e ta n g a n a s a m k u la b h im a s a b d e  /  b h u tip is a c is iv a y o s ita d y a ih  k u r y d t  

s m a s a n e  k h a lu  p u r v a s e v a < m >  /  • d ik \  corr.; d ig  K • n a g e n d r a ] em.; n a g e n d r a h  

K • s a m a n v ita :] K, understand s a m a n v i ta m  • c ih n d \ corr.; c i h n d K • s a m a y u k ta fp \ 

K, understand s a m a y u k ta m  •  ld n c h a n a n i\  em.; la n ja n a m  K.

315 The artistic sources suggest a more fully developed and perhaps standardized 

version o f the cremation grounds than that described in our texts. Further tex
tual research upon this subject is needed, drawing on Tibetan authors such as 
Bu ston and Tsong kha pa, against a study o f the artistic representations. The 

cremation grounds do not just appear in tangkas in the Cakrasamvara tradition; 
there are many o f Heruka-based mandalas, including those o f the Hevajra tra
dition (e.g., mandalas o f Hevajra, Nairatma, Buddhakapala, and Vajrahumkara
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in T ib e ta n  P a i n te d M a n d a la s y Rossi and Rossi 1993). Some show the cremation 

grounds beyond the felly o f  the circle o f  protection and some within it. I see no 

basis from artistic works for Kelsang Gyatso’s remark (1997: 89) that the crema

tion grounds are inside the circle o f  protection principally in Vajravarahi practices.

316 See A b h id h a r m a k o s a b h a s y a  ch. 3, w .  53b—56 for the four continents (includ

ing Jambudvlpa) extending in the cardinal directions. Each continent is 

flanked by two smaller continents. There are therefore twelve continents, but 

only  eight crem ation grounds. For the m ountains, see A D K /B  ch. 3, w .  

48b-49c; for the lakes, A D K /B  ch. 3, w .  51C-52C. There are seven lakes (liter

ally “cools”: s ita s )  that separate the mountain ranges, plus the great ocean itself 

beyond. T he interpretation o f  s i t d  is debatable, however (see Pruden, nn. 

380-82). T he Abhidharmic cosm ology is discussed and helpfully illustrated by 

Brauen (1997: 18-21).

317 A  summary o f  H o w  H e r u k a  W a s  B o r n  (d P a l  h e  r u  k a ’i  b y u n g  ts h u l ,  SK 

III.298.4.2-300.2.6) by Davidson (1991: 205ff.).

318 Sanderson (1994 n. 35) demonstrates that the use o f  the standard seed-syllables 

( y a m  r a m  v a m  la m )  in the Buddhist sadhanas corresponds to that o f  the 

Vaisnava and Saiva tantric traditions, and he proposes that these, and the tra

dition o f  relating each to a symbol, are in origin brahmanical (on which see also 

Heilijgers-Seelen 1994: 20).

319 GSS5 (Sed p. 1295, K17V3): ta ta h p u r v a p r a n id h a n a v e d h a v a s a t  s u n y a ta s a m a d h e r  

v y u tth d y a  s v a c i t ta m  e v o p a r y  u p a r iy a m r a m v a m la m p a r in a ta d h a n u s t r i k o n a v a r tu -  

la c a tu r a s r d k d r a n ila r a k ta s v e ta p ita v a r n a c a b itp a td k d n k a k o tid v a y a jv d ld n k a g h a td h k  

a  <tr i s u k a v a jr a n k a >mg2k o n a c a tu s ta y a m . v a y u v a h n iv a r u n a k s i t im a n d a la s v a b h a -  

v a m  v i c in t y a  ta d u p a r i  s u m k a r a s a m u d b h a v a m  c a tu r a s r a m  a s ta s r n g a m  p u r v a -  

d a k s in a p a s c im o t ta r a p a r s v e s u  r u p y a v a id u r y a s p h a t ik a s u v a r n a m a y a m  s u m e r u m  

d h y a tv a  • a s ta s r n g a m  p u r v a \  em. a s ta s rn g o  p u r v o  K. Cf. SU T  ch. 13, w .  9—12; 

H A  (f. 3v); and sadhanas showing various elaborations to the process, e.g., the 

red fire elem ent may have the syllable r a - inscribed in each corner, e.g., SM110 

(p. 226): ta to  r a m k a r e n d g n e y a m  tr ik o n a m  r a k ta k o n e s u  r e p h a n k a m  (cf. SM95, 

SM 97); the elements may have the seed-syllable and the emblem upon them  

(as in Kumaracandra’s commentary on the KYT p a ta l a  17 (p. 124); V a r d h y a -  

b h y u d a y a ta n tr a  w .  35-40; etc.

320 Changes to the Abhidharmic model can be observed as early as the yogatantra 

corpus in the Vairocana sadhana o f  the S a r v a d u r g a tip a r is o d h a n a  (p. 160), which 

includes the substrate o f  emptiness (in the form o f  the emptiness meditations) 

and the fire element. It also describes the water elem ent as “the great ocean” 

(m a h o d a d h ih ) ,  and generates the mandala o f  gold above that from the syllable 

k a m .  The changes in the yoginltantras accord with the cosmic systems described 

in Saiva and Vaisnava tantric traditions and may evince their influence (Sander

son, o p .c i t .). Isaacson (1998: personal com m unication) notes that other m od

els were also in use, for example, the Buddhist tantric Catuspitha tradition uses 

quite different syllables: y u m  k s u m  s u m  h u m .

Both cosmological systems are also beautifully illustrated in line drawings by



452 N O T E S  T O PAGES 1 4 6 -1 4 7

Beer (1999: plate 61 with pp. 108-9), and m computer-generated illustrations 

in Brauen’s exposition o f  the cosmos (1994: 50-54 and 1997:19—20, figs. 5 and 

8). I do not attempt to reproduce the cylindrical shape o f  the elements here in 

fig. 25, as the dimensions are not even possible to reproduce with computer 

drawings. For example, although the height o f  the elements is given in the 

A b h id h a r m a k o s 'a ,  the circumference o f  the wind element is said to be “immeas

urable,” and space is infinite; M ount Meru also dives beneath the gold/earth 

to a given depth, and Brauen ( ib i d .)  shows how the m ountain is formed dif

ferently in the different systems. There are also numerous heavens above Meru  

within the k a m a d h a tu ,  the r u p a d h a tu  (culminating in the Akanistha heaven), 

and the a r u p y a d h a tu .

321 Sadhanas that directly follow the emptiness meditation with visualization o f  the 

cosmos must postpone installing the circle o f  protection until after the cosmos 

has been set in place. This differs from the m ethod in the V a jr a v a r d h i  S a d h a n a ,  

in which the emtpiness meditations lead on directly to the circle o f  protection, 

and in which the cosmos— whether the cremation grounds as in v. 16a or the 

traditional cosm os as in v. 35— is visualized inside the circle o f  protection. 

Examples o f  texts that place the visualization o f  the cosmos immediately after 

the emptiness meditations (and therefore before the circle o f  protection has 

been generated) include S a r v a d u r g a tip a r is o d h a n a ta n tr a  (p. 160); SU T  ch. 13, 

w .  8-9; FLA. (f. 3O; GSS5 (Sed p. 1294, K17V3); GSS3 (Ki2r5); and GSS12 

(Kyiri). The difference is more apparent than real, since in these cases, the cir

cle o f  protection presumably encompasses the visualized cosmos, or as it says 

in GSS3, it is visualized “on top” (GSS3 Ki2r6: ta d u p a r i), perhaps “superim

posed”? T he d h a r m o d a y a z n d .  temple palace are then visualized within the cir

cle o f  protection, on top o f  M ount Meru.

322 E.g., GSS3, GSS12, cf. SU T  13.13: c a tu r a s r a m  c a tu r a tn a m a y a m  a s ta s rn g o p a s o b h i-  

ta m  v ic in ty a .

323 E.g., STTS ch. 6  (p. 56): s u m e r u g i r im u r d h n i  v a j r a m a n ir a tn a k u td g a r e  s a m a ja m  

a g a m y a ___

324 E.g., STT S ch. 6  (p. 63): c a tu r a s r a m  c a tu r d v a r a m  c a t u s t o r a n a s o b h i ta m .. 
S a r v a d u r g a tip a r is o d h a n a  (p. 160), N a m a m a n t r d r th a v a lo k i n i  (Tribe 1994: 244); 

cf. GSS16 (K76V2), A D U T  (ch. 14, p. 316), and similar descriptions in many 

other sources, e.g., HT1.10.20; KYT (p. 140); SM54; SM95; SM97; SM110; 

SM123; etc. See also Sanderson (1994, n. 48) and W ayman (1990: 82-89) f ° r 

sources for the temple palace. In tantric visualizations, the various aspects o f  

the temple palace also become the subject o f  purifying equations. T he con

nection with the yogatantra corpus may explain the com m on v i s u d d h i  o f  the 

temple palace with the body o f  Vairocana, e.g., GSS5 (Sed p. 13016, K i9ri-2): 

- s a v id y a v a ir o c a n a tm a k a m  k u ta g a r a m . . .  < b h d v a y e t> ; H e v a jr a s e k a p r a k r iy a  ( v a ir o -  

c a n a s u d d h y a  k u ta g a r a m ...); SM110 (p. 227): p a r is u d d h a b u d d h a k s e tr a m  s a m k s e p a - 

r u p a m  m a h a m o k s a p u r a m  v a ir o c a n a s v a b h a v a m  n a n a r a tn a m a y a m  k u ta g a r a m . . . ,  

etc. Studies have shown that the traditional Indian temple, based on the intri

cately conceived v a s tu p u r u s a m a n d a la , is equated with both the cosmos and the
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body (Snodgrass 1985: 104-17). For a brief resumé o f  work on this topic, see 

Brauen (1997: 73-74).

325 Earlier sádhanas describe the generation o f  the temple palace upon a lotus (e.g., 

SM123 p. 255), but later texts add the detail that upon the pericarp is an altar

like foundation com posed o f  a double vajra, e.g., SU T  (ch. 13, v. 13); H A  (f. 

3v); B h r a m a h a r a n d m a  H e v a jr a s d d h a n a  (ed. Isaacson 1997); SM 97 (p. 136); 

S M n o  (p. 227); NYA (p. 12); cf. K. Gyatso (1997: 86, 93). This is illustrated 

artistically in the sculpted Sumeru T em ple in Chengde (Jehol, China), in 

Brauen (1997: 74 fig. 50).

326 T he manner in which the elevation o f  the temple is depicted within the two- 

dim ensional mandala is discussed by Brauen and illustrated w ith a helpful 

series o f  explanatory models (1997 fig. 47 and plates 15-21).

327 Another “transitional” GSS sádhana is the T r a y o d a s a tm ik a v a jr a d a k in is a d h a n a  

(GSS16), which fuses the tradition o f  the temple palace with the setting o f  the 

eight cremation grounds; it is the only GSS sádhana to locate the self-generation 

within the eight cremation grounds and also to endow  the goddess w ith a 

palace ( v i m d n a m )  within those cremation grounds. T he setting o f  the temple  

palace w ithin the cremation grounds is familiar from other tantric systems, 

and is that represented in all artistic representations o f  mandalas w ithin the cre

mation grounds. Cf. commentary on HT1.3.16 (š m a s d n e  k r id a te  n d th o )  in YRM  

(p. 115): v a jr a p r d k a r d s v  a n ta r e  g h o r d s ta s m a s a n d n i  ta n m a d h y e  k u ta g a r o d a r e  

v ih a r a t i  n d th o  h e v a jr a h .

328 Cf. YRM (on HT1.8.3). Its color differs in other VajrayoginI sádhanas, in which  

it may be visualized as red and may rest upon a red sun disk generated from a 

red syllable r a m .  E.g., GSS35 (K118V3): r a k ta - e k d r a p a r in a ta m  lo h i ta v a r n a m  

s a r ir a s v a r u p a m  U r d h v a d h a r m o d a y a m ;  GSS10 (K47V2): ta t r a  d h a r m o d a y d m  

d h y d tv d  r a k tá d y a k s a r a s a m b h a v á m ;  GSS24 (K9or2): r a k ta h r im k a r a s a m b h u td m  

d h a r m o d a y d m .

329 T he com pound d h a r m o d a y a  is a feminine b a h u v r th i  whose gender is derived 

from the now  absent referent, “w om b” or “source” ( y o n ih ) , i.e., “that [womb] 

which is the origin o f  d h a r m a s ” ( d h a r m o d a y a y o n ih  > d h a r m o d a y a ) (Sanderson 

1998: personal com m unication). However, it also appears as a masculine noun, 

functioning as a genitive ta tp u r u s a  com pound, d h a r m o d a y a h .

330 T he triangular fire pit in the G o p y a h o m a v id h i  (GSS8) is referred to as “vagina 

shaped” (K44ri): b h a g d k d r e  v a s y a k u n d e .... As for the letter e, see GSS 5 (Sed p. 

13015, Ki9ri): d h a r m o d a y d m  e k d r d m  u p a r iv is a ld m  a d h a h s u k s m d m  v ic in ty a .  For 

its correlation with the female sex organ, see G SSi«2 ( K 2 8 0 V I - 2 ) :  d h a r m o d a y e ti  

v i k h y d ta m  y o s i td m  b h a g a m  i t y  a p i;  also cited V a s a n ta t i la k a  ch. 9, v. 2, p. 71. A  

corrupt passage in the S U T  ch. 2, v. 25ab: d h a r m o d a y a y o n id v d r d n á m  

a b h im u k h a m  b h a v a t i  n is c i ta m  is translated by Tsuda: “It is certain that it (the 

seed) faces the aperture o f  the y o n i ,  that is, ‘the origin o f  dharmas.’” Sander

son (1999: personal com m unication) suggests that the sense is o f  rebirth: “It is 

certain that [the being to be reborn] approaches the exit from ( d v a r a - )  the 

vagina that is the source o f  existents (d h a r m o d a y a y o n ih ).” Similar instances are
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cited in the B a u d d h a ta n tr a k o s a  (p. 20) e.g., V im a la p r a b h d  (p. 39): e  ra h a sy e  

k h a d h d ta u  v a  b h a g e  d h a r m o d a y e  m b u je .

331 Sanderson (1999: personal com m unication) points out that the d h a r m o d a y a  is 

already present in the root text o f  the Caryatantra, the V a ir o c a n a b h is a m b o d h i-  

ta n t r a ,  as depicted in the 122-deity mandala based on the scripture in the Ngor  

mandalas o f  Tibet (1989; plate 20, also in color at the end). Here it has its scrip

tural form, downward pointing, with the vajra at its center. This tantra was 

translated into Chinese (T 848) in 725 c . e . ;  on the Far Eastern version, see 

Stein (1974-75: 481-88)

332 G ST 1.1, HT1.1.1: e v a m  m a y a  s r u ta m  e k a s m in  s a m a y e  b h a g a v a n  s a r u a th a td g a ta -  

k a y a v a k c i tta h r d a y a v a jr a y o s id b h a g e s u  v i ja h a r a .

333 For the d h a r m o d a y a  as Sukhavati, see HT2.2.38ab: v ih a r e  h a m  s u k h d v a ty a m ;  

s a d v a jr a y o s ito  b h a g e ;  HT2.2.41a: y o s id b h a g e  s u k h d v a ty a m ;  H T2.4.3oc~3ib: 

s tr ik a k k o la s u k h a v a ty a m  e v a m k a r a s v a r u p a k e  /  s u k h a s y a  r a k s a n a d  e v a  s u k h a v a t i t i  

s a b d ita m .  The YRM (p. 139) states unambiguously: a m ita b h a s y a  ta th a g a ta s y a  

b u d d h a k s e tr a m . s u k h a v a t i t y  u c y a te . ih a  tu  n a i r d tm y a d in a m  b h a g a n i  s u k h a v a t l -  

s a m k s e p d n i , n ir u t ta r a s u k h a s y a  r a k s a n a t.  H ence the d h a r m o d a y a  is frequently 

described in terms o f  “self-perceived (s v a s a m v e d y a m , known-in-itself) great 

bliss” (H Ti.8.46b: s v a s a m v e d y a m  m a h a t  su k h a rr i)  and as wisdom  and means, 

viz. buddhahood, HTi.8.49ab: d h a r m o d a y o d b h a v a m  jn a n a r n  k h a s a m a m  s o p a -  

y a n v i ta m .  O n Sukhavati as a “generalized religious goal,” see Schopen 1977.

334 GSS42 (K125V5): e v a m k a r a s a m a s in e  s a h a ja n a n d a r u p in i  I p r a jn d jn a n e  c a  d e h a s th e  

n a m a s  te  v a jr a y o g in i  11 • p r a jn d jn a n e  ca  d e h a s th e \ em.; p r a jn a jn a n a d e h a s th o  K; 

p r a jn d jn a n e  ca  d e h a g r e  C. Cf. GSS17 (K82r5-6): e k a r a m a d h y e  v a m k a r a m ;  and 

the related sadhana GSS45 (K139V2): p r a th a m a m  ta v a d  e v a m k a r a m a d h y e . . .  ; 

and citations in B a u d d h a ta n tr a k o s a  (p. 20). N ote  that in the Hevajra tradition, 

ev a m , designates innate bliss ( s a h a ja n a n d a h ) ,  the sum m ation o f  four types o f  

sexual activity that are equated w ith four tantric initiations. For example, 

H T2.3.2-4b: “T he union ( s a m v a r a m )  o f  all the buddhas is grounded in the 

sound e v a m .  Correctly produced through [the four] consecration[s], e v a m  is 

great bliss... .the syllable e, which is divine, is adorned with v a m  in the center.” 

s a m v a r a m  s a r v a b u d d h a n a m  e v a m - k d r e  p r a t i s th i t a m  [cf. SU T  ch. 3, v. 17] I 

a b h is e k d j jn a y a te s a m y a g e v a m 'k a r a m  m a h a ts u k h a m  12 . . . e - k a r a k r t i y a d d i v y a r n  

m a d h y e  v a m k a r a b h u s i ta m .  Ratnaraksita’s P a n j i k d  on the SU T  also explains 

e v a m  with reference to the fourth a b h is e k a  (Tsuda 1974: 246 n. 2); Kanha’s 

commentary upon the H T  (YRM pp. 103-4) identifies e  as vagina (b h a g a h ) , 

and v a m  as penis ( k u l is a h ) .  In one Tibetan exegetical tradition, mKhas grub 

rje (pp. 333-36) describes three types o f  e v a m  stating that the inseparability o f  

bliss ( v a m )  and void (e )  is the principal subject matter o f  the highest tantras.

335 Introduction to Adhikara IV, N d m a m a n t r d r th d v a lo k i n i  by Vilasavajra (Tribe 

1994): s a m v a r a g r a h a n a p u r v a k a m  b o d h ic i t ta m  u tp a d y a p a n c a k a r a b h is a m b o d h im  

b h a v a y e d  a n e n a  k r a m e n a .  See Tribe 1997:122.

336 See Kanha com m enting on H T i.8 .4b -8b  in YRM (p. 115): y o g a s a r i r a m p u n a r  

a tr a p a n c a k a r a b h is a m b o d h ih ;  and Vajragarbha’s H e v a j r a p a n j ik d  ed. Sanderson
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1 9 9 4 ,  n .  57  (ff .  4 7 v - 4 8 r ) :  a d a r s a s a m a ta jn d n a p r a ty a v e k s a n a k a m  k r a m a t  /  te s a m  

a ik y a m  a n u s th a n a m  b im b a n is p a tt ih e tu h  / d h a r m a d h a tu r  id a r n p r o k ta m p a n c a m a m  

j n a n a m  u t ta m a m  / p a n c a k a r a b h i s a m b u d d h a m  h e v a jr a m  d v i b h u ja m  b h a v a y e t.

3 3 7  T he v a jr a c a tu s k a  comprise: (1) awareness o f  em ptiness ( s u n y a ta b o d h ih ) ,  (2 )  

producing the seed-syllable ( b i ja s a m g r a h a h ) ,  (3 )  concentrating the seed 

( b i ja n is p a t t i h ) ,  and ( 4 )  placing the syllables ( a k s a r a n y d s a h ) . T his is taught in 

the G ST (ch. 12, v. 66a; ch. 18, v. 137) as part o f  the fourfold series s e v a , etc., 

m entioned on page 25 (G ST ch. 12, v. 6off.; ch. 18, v. I 3 6 f f . ) .  See also Candra- 

klrti’s exposition (PU to GS ch. 12 in W ayman 1 9 7 7 :  3 6 - 4 1 ) .  It was also taken 

up in the yoginitantra tradition in the H T  (1 .3 .2 )  and its commentaries (Snell- 

grove 1959: 5 7 ) .  Beyer ( 1 9 7 8 : 1 0 9 - 1 0 )  describes its correlation in a Tibetan tra

dition with the process o f  rebirth. In the sixfold arrangement (o f six “gods”), 

the first “god” ( ta t tv a d e v a ta )  represents meditations on the nature o f  the “se lf’; 

the second ( s a b d a d e v a ta )  is “the god as sound,” i.e., the mantric syllable 

resounding above the m oon disk; the third ( a k s a r a d e v a ta )  is the m ind as the 

m oon disk w ith the mantra written in gold around it; the fourth ( r u p a d e v a ta )  

is the rays issuing from those letters to benefit the world and retracting once 

again into the deity’s body; the fifth ( m u d r a d e v a ta )  is the armoring o f  the 

deity’s body; the sixth ( n im i t ta d e v a td )  is the m editation on the form o f  the 

deity to fortify the a h a m k a r a .  T he six gods are discussed by mKhas grub rje 

(ch. 4 : 1 5 9 - 6 3 ) ,  who correlates them with the five awakenings { ib id .:  163 , with  

n. 16; cf. ch. 1: 2 9 ) ,  and also by Tsong kha pa (1 9 87 :  1 0 4 - 9 ) ,  w kh discussion 

by H . H . Tenzin Gyatso { ib id .:  pp. 21—2 4 ) .  This is also summarized by Brauen 

(1 9 9 7 :  6 4 - 6 5 ) .  mKhas grub rje states that “the m ethod o f  contem plating the 

six gods” is referred to by the yogatantra com m entator, Buddhaguhya, cit

ing Kriyatantra texts (ch. 4: 1 6 5 ) .  See also Bentor (1 9 9 6 :  9 7 - 1 0 0 )  for a help

ful summary o f  som e o f  the different W estern treatments on the subject o f  

generation.

338 GSS5 (Sed p. 1313, Ki9r5): ta sy a  n a b h a u  a s ta lo k a d h a r m a ta m  u p a la k s a y e d v is u d d h y a  

r a k ta p a m k a r a jd s ta d a la k a m a la k a r n ik a y a m  a v id y a n d h a k a r a v id h a m a n a v is u d d h y a  

s u r y a m a n d a le  d v ig u n d lip a r in a ta d a r s a jn d n a s v a b h d v a c a n d r a d a d h a d a d h a y a lo p e ta -  

d v ig u n a k a l ip a r in a ta s a m a td jn d n a s v a b h a v a s u r y a y o r  m e la p a k a m a h a s u k h a m  

s a m p u ta m a d h y e  r a k ta v a m k d r a ja v a jr a m u s ty a n ta r g a ta b h a n u s th a < v a m ? > b ija m  

p r a ty a v e k s a n a s v a b h d v a m  ta n n i r m i t a r a s m in a  s p h a r i tv d  d a s a d ik s u  b h a g a v a ty d -  

k a r e n a  s a t tv a r th a m  k r t v d p u n a s  ta t r a i v a  s a m h a r a n a m  k r ty d n u s th a n a < m > . e ta t  

s a ru a < m >  p a r in d m e n d tm a n a m  b h a g a v a t im  v a jr a v a r a h im  s u v is u d d h a jn a n a s v a -  

b h d v a m  . . .b h a v a y e t .  •  u p a la k s a y e d \  N; u p a le y a d K.

3 39  N ote  that in contrast to the V a jr a v a r d h t  S a d h a n a  (which directs the yogin to 

visualize the red lotus inside the d h a r m o d a y a ), the A b h i s a m a y a m a n ja r i  pre

scribes the visualization o f  the red lotus w ithin the temple palace. T he temple 

palace itself has already been generated within the d h a r m o d a y a .

340 See H T i.8 .4cff (v. 6): s th i ta l is  c a n d r a r u p e n a  k a l ir u p e n a  b h a s k a r a h ;  cf. S a m p u to d -  

b h a v a ta n tr a  3.3*5ff. In the GSS, see GSS12 (Kyir3): ta n m a d h y e  p a m k a r a -  

p a r in a ta m  v is v a p a d m a m . ta s y o p a r i h u m k a r a p a r in a ta m  v is v a v a jr a m . ta d v a r a ta k e
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âlikâliyogam.. GSS7 (K4or4): tadantar dlikâlih syâd madhye vamkdrabhüsitam; 
GSS16 (Kyyr^-6): madhye... dliparindmena candramandalam. kdliparindmena 
süryamandalam. hâmvamparindmena mukulitavajram; GSS33 (K107VI-2): 

dtmdnam adhimucyâsu kurydt sahajasâdhanam I vajropamasamâdhinà kdlyâli- 
samputam kuru. O ther sâdhana texts contain lengthy descriptions o f  the 

process; e.g., SM 67 (p. 139), the sâdhana o f  Cakrasamvara translated by Beyer 

(1978:112), and Sanderson (1994, n. 57) cites Tathâgataraksita’s Yoginisamcdra- 
nibandha, where only the m oon disk appears (N A K  ms. N o . 5-22/vi 

Samcdratantrapanjikd T oh 1422). O n the other hand, the transformation o f  the 

vowels and consonants may provide a shorthand for the whole sequence o f  

awakenings, e.g., SM251 (p. 462): dvâtrimsallaksanàsïtyanuvyanjandtmakam 
prabhum . . . ;  cf. SM95 (p. 190), etc.

341 For the revolving vowels and consonants, see the sâdhana o f  Cakrasamvara 

(Dawa Samdup 1919: 88) and A D U T  6.3 cited Sanderson op.cit. (N V M P Reel 

no. E 695/3): tanmadhye âlikâlidvigunïkrtvânulomaviloma<m> hümkârotthi- 
tarn va vajrasattvayogena suratasukhodbhütasrïherukàtmànam bhdvayet. • hüm- 
kdrotthitam\ conj. Sanderson; hümràdhitam ms.

342 A D K /B  ch. 3, w .  10-17; cf. Beyer 1978:113, Isaacson 1996b: 25, nn. 16, 27.

343 Ratnàkaras'ânti’s Muktâvalï on the same passage (H T1.8.5-6, ed. Sanderson 

1994: n. 57) describes a fourfold ennumeration o f  the bliss o f  the seed, in which 

the first three types o f  bliss encompass the third awakening, and the final bliss 

describes the fourth awakening: (1) the bliss o f  the seed placed (directly) upon 

the sun disk (prayogasukham), (2) the bliss o f  the em blem  (cihnam) that has 

arisen from the seed (mülasukham), (3) the bliss o f  the seed inside the cihna 
(paricchedasukham), and (4) the bliss o f  the innumerable yoginls that emanate 

and retract [into that seed through the agency o f  rays] (pardrthasukham). 
Sanderson (ibid.) notes that Ratnàkarasânti’s account is unusual in that the 

m oon disk is followed directly by the sun disk and that the seed syllable is 

placed upon that. In contrast, Kànha uses the sequence described here, which  

becom es standard in the yoginltantra sâdhanas, e.g., com m enting on  

H T i.8.4cd-5ab YRM (p. 124): dvayoritiprajnopâyasvabhâvayos candrasüryayoh, 
tanmadhye mahdsukhasvabhdvam bijam uktam • svabhdvayos\ em. Sanderson; 

svabhdvam ca Snellgrove.

344 For descriptions o f  the seed/em blem , see GSS3 (K12V2-3): tadvaratake 
âlikâliparinatacandrasüryasamputamadhye raktavajrdntargatam raktavamkdram 
prakrtiprabhàsvarampasyeP, GSS12 (K7K3): tanmadhyepamkdraparinatam visva- 
padmam. tasyopari hümkdraparinatam visvavajram. tadvaratake âlikâliyogam. 
tanmadhye vamkàram tatparinatâ bhagavatï vajravdrdhï raktavarnâ\ GSS38 

(K122VI-2): sitahrïhkdrajapancasükavajrena nispanndm vajravdrdhim • hrih\ 
Kpc; (hüm)hrïh K(del).

345 Cf. SM6 (p. 26): tato niscarad anekarasmisatasahasram dhydtvd tena sarva- 
sattvândm asesânâdikàUsamcitam râgâdiklesasamüham sattvândm visodhyante; 
SM66 (p. 133): punas ca guhyam paramam pavitram /  bijdksaram praksarad- 
ansujdlam /  bandhükapuspadyutasannikdsam /  vdcdmprapancaprasaraikahetum...;
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SM 67 (p. 140): ta to  b i ja k s a r a n  n ih s r ty a  r a s m ib h i r  p a n c a g a t ik a s a t t v a n  d m a n -  

t r a y e t . . . .  a m a n tr i ta s a d g a t ik a s a t tv a n  b ija k s a r e  p r a v e s y a . . . .  The “expansion and 

contraction” o f  rays is a com m on term, e.g., SM56 (pp. 116,118): s p h a r a n a s a m -  

h a r a n a k a r e n a ;  SM58 (p. 122): s p h u r a n a s a m h a r a n a m  c a  d h y a y a t.

346 SU T  (ed. Tsuda 1974), U tp a tt in ir d e s a p a ta la  (ch. 2 ,  w .  1 2 C . - 2 0 ) :  s a m a g r im  n a  

la b  h a te  t d v a t  s a p td h a m  a n ta r a b h a v e  t i s t h a t i  /  1 2 b  c  /  k a t h a m c i t  k a r m a s u tr e n a  

s a d g a tis  ca  p r a ja y a te  /  73 /  m a tr p itr a d is a m y o g a  ik s a y e d  b h a v a ja n m in a h  /  a t i n i r -  

b h a r a m  a n a n d a m  m u k h a m a r g e  p r a v e s y a te  1 1 4  I  a s v d r o h a n a v a j  j n a n a m  v a y u -  

v a h a n a r u d h a v a t  /  s ig h r a ta r a m  s a m a g a ty a  m u h u r ta k s a n a m a t r a k a m  /  1$ /  

d v a s a p ta t is a h a s r a n  c a  n a d ih  s a m c o d y a  ta tk s a n a m  /  p a r a m a n a n d a  s a m p r a p ta m  

a l i k d l i  d r a v tk r ta m  1 1 6 1 s u k r a s o n i ta y o r  m a d h y e  b in d u r u p e n a  t i s th a t i  / p r a th a m a m  

k a la ld k a r a m  a r b u d a n  ca  d v i t i y a k a m  I 7 7  /  tr t i y e  p e s i to  ja t a r i  c a tu r th a m  g h a n a m  

e v a  ca  /  v d y u n a  p r e r y a m a n a n  ca  m a m s a k a r a v a d  b h a v e t  / 1 8  /  p a n c a m a s a g a ta m  

b i ja m  p a n c a s p h o ta h  p r a ja y a te  /  k e s a r o m a n a k h a c ih n a m  s a p ta m a s e n a  ja y a t e  / 1 9  /  

i n d r i y a n i  ca  r u p d n i  v y a jy a n te  c d s ta m a s a ta h  /  s a m p u r n a m  n a v a m a s e n a  c e ta n a  

d a s a m a s a ta h  1 2 0 .

347 Here, the generation involves two stages. The first generation is o f  the deities’ 

“causal” form (or h e tu v a jr a d h a r d ) \  then the second generation gives rise to the 

“resultant” forms ( p h a la v a jr a d h a r a ) . The causal deities are visualized in sexual 

intercourse, during which the seed is implanted in the wom b o f  the female 

deity via the male’s penis, as in the B h r a m a h a r a n a m a  H e v a jr a s a d h a n a  (Isaac

son 1997: 5): ta s y a n a n d in a  a s y e n a  d v i h o h k a r a v id a r b h i ta m  /  j v a l a d  b i ja d v a y a m  

r a g a t  p a d m a n ta h  p r a v i s a d  d r a v e t ,  upon w hich Isaacson { ib id .:  27) writes: 

“Ratnakaras'anti is perhaps deliberately slightly obscure here; it must be under

stood that the s a d h a k a  visualizes him self in the form o f  the seed syllables a m  

and h u m ,  preceded and followed by h o h , and that he then enters into the mouth  

o f  the Hevajra generated in the p a n c a k a r a b h i s a m b o d h i  above and passes 

through the central channel o f  the deity’s body and via his penis into the wom b  

o f  Nairatmya, where the seed syllables melt to form a single white drop.” The  

drop produced from the great bliss must then be aroused with song (see Beyer 

for a discussion based primarily on T song kha pa’s sN g a g s  r im  c h e n p o ,  1978 pp. 

113,126-27, and W ayman 1990: 211-17.)

348 O n the three bodies in relation to the self-generation, see Sanderson (1994: n. 

57) citing, for example, the Y o g in is a m c a r a n ib a n d h a :  “Having a n ir m a n a  [body] 

means the em bodim ent o f  the deity as the Emanation-Body which pulsates for 

the benefit o f  living beings... hence, because it is being enjoyed by the deities 

in the tem ple palace through their enjoym ent o f  Truth, it is called the 

Enjoym ent-Body.” (f. 4ri):. ..  n a ir m a n ik a m  i t i j a g a d a r t h a m p r a t i  s p h a r a n a s a m -  

h a r a n a tm a k a m  d e v a ta d e h a m  n ir m d n a k a y a s v a b h a v a m  j n a t v e t i  s e s a h . . .a ta  e v a  

d h a r m a s a m b h o g a d v a r e n a  k u ta g a r a s th i ta d e v a ta b h ih  s a m b h u j y a m a n a tv a t  s a m -  

b h o g a k a y a  i t y  u c y a te ;  also, “The Body o f  Transformation in the state o f  radiat

ing the deities is like the state o f  begetting sons and so on” (A m n d y a m a n ja r i  

cited Beyer 1978:126). O n the conventionality o f  the s a m b h o g a  form generated 

in the meditation, Abhayakaragupta’s commentary to the B u d d h a k a p a la ta n t r a
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states, “But in this [system] the Emanation-Body is taught with the form o f  

Heruka etc. constructed thus and thus out o f  consideration for [the needs of] 

those to be trained, by means o f  the Dharmakaya. But the Emanation-Body, 

the ‘constructed-Buddha’ that is taught in the Paramitanaya, is [taught] here 

too, and it is similar because it is constructed. Even if  it is the case that the 

Enjoym ent-Body is constructed from the Dharmakaya, in the Paramitanaya 

[the Enjoyment-Body] is ordinary/conventional simply ( e v a )  because it enjoys 

the Dharma” (cited Sanderson op . c i t ) .  A b h a y a p a d d h a t i  (f. 6r2): ih a  t v  a s a u  

d h a r m a k a y a v a s e n a  v in e y a n u r o d h a to  h e r u k a d i r u p e n a  t a t h a ta th a n i r m i t e n a  

n ir m d n a k a y a  u c y a te . y a s  tu  n i r m i ta b u d d h o  n ir m d n a k d y a h  p a r a m i td n a y e  k a th y a te  

so !t r d p i  ta d v a d  e v a  n ir m i ta t v a c  ca . s a ty  a p i  d h a r m a k a y a n ir m i ta t v e  s a m b h o g a -  

k a y a s y a  p a r a m i td n a y e  p r th a k t v a m  d h a r m a s a m b h o g a d  e v a . •  n ir m i ta t v a c \  em. 

Sanderson; n ir m i ta v a c  ms. Cf. YRM (on HT1.1.5): n ir m d n a k d y a h  s a m a y a s a ttv a -  

s a b d e n a b h id h iy a te .

349 T he reflexive pronoun is usually supplied, e.g., GSS34 (K112V3): m a h a d e v im  

a tm a n a m  a d h im u n c a y e t .

350 SM25 (p. 62): e ta d a n a n ta r a m p r a t ib h a s a m a tr a k a m  s v a k d y a m  a v a lo k y a .

351 Cakrasamvara is described, for example, in SU T  ch. 13, w .  22c—24, and NYA, 

S a m v a r a m a n d a la  p. 26.

352 Naropa’s connection with Vajravarahi/VajrayoginI is described in his Tibetan 

life story (Guenther 1963: 24). Rhie and Thurman (1991: 261) refer to three 

Vajradakini forms, which are said to have been revealed to Indrabhuti, 

Maitripa, and Naropa. These three masters are all associated with separate lin

eages in the Tibetan tantric tradition, according to an anlaysis o f  nine Samvara 

schools by Tibetan commentator Ngag dbang rigs ’dzin rnam rgyal rdo rje, 

namely the three main lineages o f  Luylpada, Ghantapada, and Krsna/Kanhapa, 

plus the lesser-known m ethods o f  Prabhutacandra, Kambala, Nagarjuna, 

Indrabhuti, Maitripada, and Trinetra (L. Chandra in Dawa-Samdup 1919: 9).

A  sadhana o f  this form o f  Vajravarahi is found in the R i n  'b y u n g  b rg y a  r tsa , 

in which she is called “Naro’s Dakini” ( N a  ro  m k h a  sp y o d )  (Willson and Brauen 

2000: 258). She is depicted twice in the M ongolian icons following this text 

(IW S/T 77, LC 587 and IW S/T  87, LC 597). The Tibetan sadhana dif

fers from our Sanskrit description in the following ways: Naro-Dakinl holds 

in her right hand either a “knife marked with a vajra, or a d a m a r u  dangling from 

a vajra.” Her skull staff may be held either “in her left armpit” (as IW S/T  87, 

LC 597), or “on the shoulder” (as IW S/T 77, LC 587). Her black hair is adorned 

with “five sorts o f  n d g a - tv t t  flowers,” and her garland is o f  dried skulls; she 

wears only five signs o f  observance. T he mantra given is: o m  o m  o m  s a r v a -  

b u d d h a d a k in iy e ,  v a j r a v a r n n a n iy e , v a jr a v a ir o c a n iy e y h u m  h u m  h u m  p h a t  p h a t  

p h a t s v a h d  { ib id .:  213).

353 Sanderson (1998: personal com m unication) suggests that this may refer to the 

brilliant red o f  the stigmas o f  the saffron crocus before they have been removed 

from the flower and dried.

354 E.g., GSS16 (K8or4): r a k ta p a d m a c a n d r a s a n a s th a m ;  GSS20 (K84r5): v i k a s i ta -
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suklavarnapadmam bhdvayet. tatropari atiraktavarnam suryamandalam bhava- 
yet; GSS2 (Kiir4): vdmepadmabhajanam sitavarnam asrkpurnam, etc.

355 T he Saiva symbolism o f  the three eyes is as follows: “Spontaneously, I realize 

[my] three eyes as the three circles [in the earthly sphere o f  the cakra], whose 

form is the three luminaries: the sun, the m oon and fire” (translation by 

Khanna 1986 o f  the Subhagodayavdsand by Sivananda, v. 11): somasuryakrsan- 
vdtma tejas tritayarupam I netratrayam bhdvayami vrttatdtritayam anjasa.

356 E.g., GSS5 (Sed p. 13115, K19V6): mithyddrstiprahdnadvikrtaikdnanam caturma- 
ravinasanad damstrotkatabhisanam; GSS17 (K82V2): damsprakardlavadanam; 
the goddess is also described as only “slightly fanged” GSS16 (K8or5): isaddam- 
sprakaralinim; GSS4 (K13V3): damstrakaralavadandm trinetram vikrtananam; 
GSS45 (K139V4): caladvartulatrinetram bhrubhangabhrkutini<m>; see GSS17 

(K82V2): raktavartulacalatpracandanayanam.. .atibhimarupam; GSS19 (K83V4): 

ugra<m>...  caladvartularaktatrinetram; although also w ith a lustful or com 

passionate expression, GSS7 (K4or5): trinetrd ca ?nadanotkata; GSS5 (Sed p. 

13116, K19V6): kayavdkcittavisuddhakrpdraktanetratrayam. For Samvara, see SU T  

ch. 13, v. 21a: vikrtananam; NYA p. 26: -damstravaktro, etc.

357 Buddhist tan trie sources follow Saiva conventions, which specify a stage-left and 

stage-right procedure for describing a deity, thus: “In this description, when  

we say ‘left’ [from the point o f  view o f  the deity] we mean ‘right’ [from the 

point o f  view  o f  the observer] and ‘right’ means ‘left’ [in the same w ay].” 

Siddhayogesvarimata (6.i9cd-28): vamam daksinam evatra daksinam cottar am 
smrtam. ed. Torzsok 1999.

358 See p. 72. This distinction seems to have been blurred by the traditions trans

m itted into Tibet (and subsequently by secondary sources). In the Textual 

N ote  to the corruption in verse 20, it is noted that, according to the Tibetan  

translation, the goddess holds a “chopper shaped like a leaf.” T he Tibetan  

sadhana o f  Naro-Dakinl (W illson and Brauen 2000: 258) notes that she holds 

in her right hand either a “knife marked with a vajra, or a damaru dangling 

from a vajra.”

359 GSS5 (Sed p. I3i9“12, K19V2): vajravardhim.. .samarasibhutapancajnanavisud- 
dhyarunavajradharam; SM218 (p. 428)\.. .arunapancasucikavajram dhyatva. In 

contrast, Luyipada prescribes a vajra with a single point (GSS2 Kiir4): daksine 
ekasukavajram. In sadhanas o f  the tan trie goddess MarlcI, both types o f  vajra 

are prescribed, illustrating that they are classed as different attributes, e.g., 

SM138 (vajram); SM143 (ekasucivajram); SM134 (both vajra and suci)\ SM140 

(both visvavajram and ekasucivajram). Snodgrass (1985: 175 fig. 106) shows 

examples o f  vajras with one, two, three, four, five, and nine prongs, and dis

cusses the vajra as a multivalent symbol, {ibid.: 174). Beer (1999: 232-43, with  

plates 108-12) illustrates iconographical differences and discusses their sym

bolism . References to the threatening gesture abound, e.g., SU T  ch. 13 (v. 

24a): daksine tarjanivajram. In the GSS, see; GSS3 (Ki2v): vajravardhim...dvi- 
bhujam daksinena vajratarjanikakardm • karam\ em., karam K; GSS 5 (K19V2): 

bhagavatim vajravardhim...satyadvayavisuddhya bhujadvayam daksinena
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prasrtordhvatarjanikaya dustatarjanikaya dustatarjanap arena samarasibhuta- 
pancajnanavisuddhyarunavajradharam. • bhujadvayani\ codd. (understand 

bdhuvrihi); GSS6 ( K 3 9 V 6 ):  vajrolldlanatarjanya<m>\ SM218 (p. 428): vila- 
sattripatdkojjvalasavyakarapallavasthitapurvokta[-arunapancasucikavajra]vajrena 
ajnanapurusasya bhayanuvidhayinim.

360 E.g., GSS35 (Kii9ri): vamakarakalitordhvanabhastalavilasatkapalavinivistadrstim.
361 NYA (p. 26.9): vajravarahi tu...dlinganakaradhrtakapdlagalitarajodharayd 

prabhum pdyayanti prasrtordhvabhujatarjanaikavajrena dustan samtarjayanti. . .. 
Another early tangka from Khara Khoto (twelfth-thirteenth centuries) shows a 

two-armed Cakrasamvara with Vajravarahi (Piotrovsky 1993: plate 27). Some  

early statues o f  solo Cakrasamvara have also been published, such as the brass 

from northeastern India dating to the eleventh-twelfth century (von Schroeder 

2001: plate 104A), the metalwork statue found near the ruins o f  Vikramas'ila 

(Linrothe 1999: plate 206), and the very fine leaded brass Cakrasamvara from  

Kashmir dated ninth to tenth centuries, holding an almost complete elephant 

about his shoulders (Reedy 1997: plate K62; Linrothe op. cit. plate 211); also 

some eloquent stone sculptures from eleventh-century Bihar (Huntingdon 1984: 

plate 195), Orissa and Bengal (Linrothe op. cit.: plates 198,199, 203). Linrothe 

includes a study o f  Cakrasamvara in his survey o f  wrathful esoteric male deities.

362 For blood o f  the evil maras (namely, Klesamara, Skandhamara, Mrtyumara, 

and Devaputramara), see GSS12 (Kyirj): vamabhuje ca kapalam dustamara- 
dyasrkpurnadhara; SU T  ch. 13, v. 24c: dustamaradyasrgdhard; SM218 (p. 428): 

caturmdrasrgdpurnapadmabhdjanam. SM236 (p. 457): vdme kapalam devdsura- 
rudhirapuritam. H Ti.8.20cd: raktam ca caturmdranampiyate siddhihetave. The  

reference to the blood in GSS5 (Sed p. 131, K19V5) is in the note below. W hile  

skull bowls generally hold blood or the nectars, another mandala described by 

Abhayakaragupta (NYA p. 15 Saptadasatmakahevajramandala) ascribes each 

attendant goddess a skull bowl containing animate creatures ranging from a tur

tle sw im m ing in the blood (sakurmaraktapurnakapala) to a m onk (sasukla- 

kapalasthabhiksu). As for the classification o f  skulls in the Buddhist tantras, 

Sanderson (1994k 95) has noted that its exposition in the SU T  (ch. 15) is closely 

related to the Saiva kapalika Picumata (ch. 4). Various types o f  skull bowl are 

depicted by Beer (1999: 265, plate 119).

363 GSS5 (Sed p. 13112, K 19V 4): vajravarahim... vamenddha-ekasukordhvakrsmpanca- 

sukasitadanddnugatasuskasardrasirovisvavajrakanakakalasamulavinirgataranatsu' 
ksmaghantikdnvitavisvapatakdvirdjitopdyasvabhavabdhudanddsaktakhawdnga <m> 
mahdsukhamahdkarundrasasamaydsrkpurnakapalam ca bibhratim • °sardrd\ 
SM218 (p. 428).; sardram K • kanaka\ Kpc 2, Kac om . Translation based on  

Sanderson 1 9 9 4  n. 64.

364 Cf. Khara Khoto Vajravarahi {Sacred Art o f Tibet plate 93), sixteenth- to sev

enteenth-century tangka o f  Padmasambhava from western T ibet {ibid.: plate 

49), brass o f  “Naro D ak in i” {ibid.: plate 114), and the tangka o f  Padma

sambhava {ibid.: plate 48). For a version o f  the khatvdnga w ith just two skulls
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(rather than three), see the six attendant goddesses to the Khara Khoto 

Vajravarahi {ibid.: plate 93). A  staff with only one human head is held by Rakta- 

yamari {ibid.: plate 107). Beer (1999: 253-58, with plates 115-16) discusses and 

illustrates the variations.

365 SP 459.7-460.1 (translated by Sanderson 1994: n. 64): “Next the skull staff. 

[There are two kinds.] The first is as follows. Its upper end is adorned with a 

samayavajra. Below that it is decorated w ith three dry heads [i.e., skulls: 

suskamundatraya\. It has a visvavajra at its middle, and part o f  [i.e., half] a 

single-pronged vajra at its base. [The other kind] has two heads at the top o f  

its staff, one dessicated and the other fresh. Above them  is a samayavajra. In 

its center is a vase adorned w ith mango leaves and the like. Above its m outh is 

a visvavajraWnh. five streamers attached to it. In both kinds the staff is thick[er] 

at the top and narrow[er] at the bottom . It is adorned with tiny bells and the 

like. T he heads etc. are to be depicted in whatever manner is beautiful.”

366 E.g., YSCT ch. 15, v. 7 (p. 134): khatvangam devatamurtihprajna damarukal- 
pitam  / khandakapaladayah sarve sariradhatukalpitam. Cf. K. Gyatso 1999:126.

367 E.g., GSS2 (Kiir4— 5): alikdlimundamaldmudritdm; and GSS5 (Sed p. 1324, 

K2or2—3): alikdlipancdsadaksarasvabhdvam grathitasardranarasiromalinim. For 

the dripping garland on Heruka forms, see SU T  ch. 13, v. 2id: satardhana- 
rasiravibhusitam; YRM on HT2.5.9a (p. 152): mundeti sardramundamala, the 

Mahamaya sadhanas (SM 240, SM 242, SM 244), etc. For the same on the lone  

Vajravarahi goddess, see GSS12 (K yi^ ): satdrdhanarasiromalapralambita; 
G SS3«GSS3i (K12V5): sdrdramundamdldlamkrtagatram. O n twelve-armed  

Marici, the dried skulls o f  the chaplet are distinguished from the dripping 

heads o f  the garland, SM139 (p. 185): suskapancamundamaldmaulikam vigalan- 
mundamdldpralambitakandharam.

368 E.g., NYA (p. 26): niraktatvena suskanarasiromalini (see Sacred Art o f Tibet 
plates 68, 69, 70). This is not a rule since Nairatma, consort to Hevajra, also 

wears the bloody garland o f  heads (NYA p. 20). Alternatively, the lone god

dess is com m only depicted wearing only a garland o f  skulls (e.g., Sacred Art o f 
Tibet plate 114).

369 For the former, see the Mahakala Brahmanarupa brass in Sacred Art o f Tibet 
plate 72; and for the latter, the seventeenth-century brass o f  Begtse ibid: plate 

120. See Beer’s discussion and illustrations (1999: 316-18, with plate 137).

370 E.g., GSS7 (K42r2): nupurair mekhalabhis'ca keyurair vajraldnchitaih; SM245 

(p. 475): nardsthikundalinam.
371 E.g., Cakrasamvarapanjika (f. 6v): avayave krtarn lingam sa mudra. Cf. the 

Caryavratadanavidhi cited by Sanderson (1994 n. 69), and m entioned n. 381.

372 GSS5 (Sed p. 13118, K2ori, N n v , Di3r2): cakrikundalakanthirucakakhandanka- 

mekhaldkhyapancamudradharam. -  kanthikarucakakundalani siromanivibhusitam 
I yajnopavitam bhasmeti mudrasatkam prakirtitam — iti. mandalanayikatvena 
sanmudritam ity eke. • kanthi\ K; kanthi N , D  • khandanka\ K, N , Dpc; 

kha(dvanga) D (m g) • mekhalakhyd\ em.; mekhalakhyah codd. • kanthikd—»
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vibhusitam\ codd.; Understand “kanthikamcakakundalas'iromanivibhusitam” 

(the text is corrupt and unmetrical; but the sense is clear). • yajnopavitam] D; 

yajnopavitinam K, N  • °satkarri\ K, N; sadkam D  • sanmudritam] corr.; 

sadmudritam K , N; sanmudritam D ). Cf. GSS7 (K 4 0 V 2 ) :  sanmudramudrita 
devi khandamanditamekhala I keyuranupurabhyam ca yathasthanam vibhusita.

373 The chaplet is usually made o f  human skulls (see below, v. 22cd), but som e

times a “head jewel” is prescribed instead. Cf. Samvara in Cakrasamvaratantra- 
panjika (f. i8v): panca mudra<h> rucakasiromanikundalakanthikayajnopavitah; 
Dharmadhatuvaglsvara in NYA (p. 54): pancabuddharatnakiriti; and Vajra- 

sattva/Manjuvajra in NYA (p. 2); and SM250, which equates the six mudras 

with the six perfections (p. 489): kanthika rucakam ratna<m> kundalam bhasma 
sutraka I sad vai paramita eta mudrarupena yojitah.

374 This is described in the Caryavratadanavidhi from the Kriydsamuccaya (cited 

Sanderson 1994: n. 69), in which the ornaments are said to symbolize Aksobhya 

(chaplet), Amitabha (earrings), Ratnasambhava (necklace), SasVata=Vairocana 

(armlets), and Amoghasiddhi (girdle), and Vajrasattva (ashes). For the corre

spondence o f  the five buddhas with the five mudras in the Hevajra tradition, 

see H T i.6 .n - i2 a :  aksobhyas cakrirupenamitabhah kundalatmakah I ratnesah 
kanthamdlayam haste vairocanah smrtah I mekhalayam sthito ’moghah; H T  1.8.17: 

cakri kundala kanthi ca haste rucaka mekhald / pancabuddhavisuddhya capancaite 
suddhamudrakah; H T i.4 .i4cd; H T2.6.4cd; HT2.9.12C. Also, sadhana o f  Dvi- 

bhuja HerukaSM 245 (p. 475): sirasy aksobhyatmakanarasiroghatitacakridharam 
karne amitdbhatmakanarasthikundalinam kanthe ratnasambhavatmakakanthi- 
kayuktam haste vairocanatmakarucakadharam katydm amoghasiddhyatmaka- 
mekhaldyuktam.

375 A D U T  ch. 14 (p. 322): evam vicintya atmdnam aksepamantraraksitam 
brahmacaryam sada bhunjet. This is tabulated by Kalff (1979: 203).

376 See Samvara described in the NYA, “Having a wreath o f  five skulls above his 

forehead, a ‘counterclockwise’ headdress (mukutah) o f  black matted locks sur

mounted by a double vajra and half-m oon.” (p. 26): lalatordhvapancakapala- 
mail vdmdvarttitardhacandravisvavajrdkrdntakrsnajatamukutah. Vajrasattva/ 

Vajradhara in the Srisamputatantroktavajrasattvamandala has black twisted  

locks (jatajuta) beneath a double vajra with a jewel in it (nivista), and above 

his forehead is the headdress (mukuta) o f  the five buddhas and a half-moon, 

which are w ound round counterclockwise, perhaps forming a kind o f  turban 

(ibid.: p. 8): krsnajatajuto nivistamanivisvakulisad adho vamavalayitardhasu- 
dhamsupancabuddhamukutalalatopari pancakarotakacakrikundalakanthiruca- 
kamekhalabhasmavibhusitas... ; Navatmakaheruka (ibid.: p. 20): laldtopari 
nihstabdhitapancamundamanditah pancabuddhamukuti; S U T  ch. 13, v. 20: 

kapalamdlalamkrtasekharam ardhacandravibhusitam /  visvavajrankitam murdhni 
kuladhipatimastakam.

377 Cf. GSS5 (Sed p. 1329, K2or6): vajravalidvayamadhyikrtapancatathagatatmaka- 
kapalamdldbaddhatrisikham, visvanugrahakatvena visvavajrdkrdntamaulim; 
G SS6 (K39r6): kapalamaldmukutdm; GSS7 (K40V2): laldte vajramaldsyah /
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kapalamalamukutyah pancamudravibhusitah; GSS16 (K77V3): pancabuddha- 
mukutinim. E.g., GSS35 (K ii8v6-ii9r): vairocanamukutini.

378 For Vajravarahi’s loose hair, see G SS6 (K39r6: kesavicchurita), com m only  

expressed muktakuntalakalapd-. This is a classical motif, and many kdvya poets 

describe the longing the absent husband feels for the m om ent when he may 

untie the bands (e.g., Ksemendra Kalavilasach. 7.3: muktakesakakalapdlp) .

379 The tied-up locks form a “crown” (mukutah/m), which Monier-Williams (1899) 

states may be crescent shaped at the top, pointed (kiritam, sikhd), or three-pointed 

(maulih, trisulajatd); e.g., ten-armed MarlcI in SM132 (p. 274): nandratnavira- 

citatrisikhaUmkrtajatamukutim. The hair clasp, perhaps originally a piece o f  

bone, appears in sadhana visualizations in various ways, including a double 

vajra, a half-crescent m oon (famously, the attribute o f  Siva), and a head jewel, 

e.g., GSS4 (K13V2-3): muktakesd<m>...  visvavajradharam, murdhni vajrakapala- 
mdldsobhitdm; GSS7 (K4or6): visvavajrankacandranka kapalamukutotkata; 
HT2.5.9C: visvavajradharam murdhni. An elaborate clasp contained w ithin an 

open lotus is illustrated in Sacred Art of Tibet plate 102.

380 E.g., Muktavalion H T i.6 .n d  (f. ijr): hasta itiprakosthagata<m> rucakam.
381 GSS37 (K 121V 4): hdrdrdhahdrakinkinijdlakhandamanditamekhaldmdladisan- 

mudropetam. • kinkint\ em.; kinkinim K ; cf. GSS5 (Sed p. 13220, K 2 0 V 6 ) :  

mekhalasaravaghughuradivibhusita; cf. SU T  ch. 13, v. 22d. Exegetical works 

distinguish different types o f  girdle, depending upon the number o f  loops they 

contain. See the Caryavratadanavidhi in the Kriyasamuccaya (cited Sanderson 

1 9 9 4 :  n. 6 9 ) ,  which describes the male’s girdle o f  eight loops, the female’s o f  six

teen, and the special rasana girdle.

382 Sexual intercourse is prohibited at the time o f  menstruation (Manu 4 .40 -42),  

but the goddess in her aroused state is also described as “streaming,” e.g., 

GSS3«GSS3i (K12V5-6): sravadrudhiram; GSS5 (Sed p. 1328, K2or5): rajoyogat 
sravantim; GSS12 (Kyir6): kalpagnivan mahdteja sravanti rudhirapriya; GSS16 

(K8or6): sravanti<m> rudhirapriyam; SU T  ch. 13 (v. 23d): sravanti rudhira- 
priyd. For the goddess menstruating while in embrace with Cakrasamvara, see 

NY A (p. 26): rajahsvald. In contrast, Tsuda (1974: 284 n. 3) notes that the 

A D U T  suggests “dribbling blood from the m outh, and fond o f  blood” ch. 7: 

khrag la dgyes shing zhal nas \dzag (vol. 2, 48-5-7) and ch. 9: zhal khrag dzag 
cing khrag la dga’ ba (vol. 2, 50-2-7). A  graphic tangka in the Rossi collection  

shows the goddess as she “straddles a sea o f  blood fed from distant m ountain  

streams and into which flows her own menses. T he sea o f  blood is agitated, car

rying corpses and a skeleton, and is about to inundate even the m ountain tops. 

Carried by golden rays emerging from her vulva are spiders, scorpions, other 

insects and birds, as if  to suggest that she is the source o f  all o f  creation.” (From: 

http://www.asianart.eom/rossi/gallery3/4.html: Dakini (sic). Tibet. 18th century.)

383 Reference to the “sentim ent o f  passion” (srngararasah) is com m onplace in 

descriptions o f  yoginitantra deities, cf. Halahala-Lokesvara in SM 27 (p. 65): 

srngararasasundara, and tantric forms o f  Manjus'rl, e.g., SM59, SM 60 (p. 124): 

mahdsrngaramurtiy SM61, SM 62, SM63 (p. 128): maharagasrngdrarasojjvalam.

http://www.asianart.eom/rossi/gallery3/4.html
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H eruka forms are often ascribed all the rasas, e.g ., A D U T  ch. 9 where 

H eruka’s faces have different sentim ents according to their color (p. 284): 

raudrahdsyasrngdravirabhibhatsalelihananam, and Hevajra in Bhramaharanama 
Hevajrasadhana (p. 7): smgaravirabibhatsaraudrahasyabhayanakaih karunad- 
bhutasantais ca navanatyarasair yutam.

3 8 4  See GSS5 (Sed p. 13110, K 1 9 V 2 - 3 ) :  maharagavisuddhya dadimikusumasam- 
kasdm; GSS10 (K47r3): nijaldvanyabhusitam; GSS23 ( K 8 8 v i ) :  sardrasusnig- 
dharupam. .. isaddhasantim romancakancukitam; GSS16 describes her retinue 

in a similar fashion (K78r3): digvasa muktakesa<h> pinastanoruyugald 
divyarupa manorama<h> kincidvikrtanana<h> katakseksanacancald<h>; cf. 

NY A  (p. 26): rajahsvald romancakancukita; H T 2.5 .7cd mahardgdnuragena 
sahajanandasvarupatah I . ..  ratidvandvasamapannam nairdtmyd saha 
samyutam. For the goddess in union, see SM251, e.g., (p. 4 9 2 ) :  paramananda- 

vihvala bhavya, etc.

385 GSS5 (Sed p. 1325, K2or3): sunyatalidhajagacchucakatvena vamapadam akun- 
cya daksinapancavitastiprasaranad altdhena • chucakatvena\ Kpc; chukaratvena 
Kac • padam\ em.; paden K. The standard measurement o f  a vitasti is twelve 

finger breadths (angulas), thus “five vitastis is sixty angulas\ see Abhayapad- 
dhati (f. 10V4): pancavitastiti sasthyangulam (cited Sanderson 1994). Cf. GSS25 

(K9ir5fF.): prasaritadaksinapada akuncitavamacarand.
For classical references to the pose ascribed to Kama see, for example, the 

Kumarasambhava ch. 3, v. 70: akuncitasavyapadam, glossed by Mallinatha: 

alidhakhyasthanake sthitam ityarthah, or Raghuvams'a ch. 3.52.

386 For Cakrasamvara’s pose, see NY A (p. 26): bhanusthabhairavakdlardtrydv 
alidhacaranabhyam akrantah. The place o f  Bhairava and the Bhairava tantras 

within Saivism is discussed on pp. 37-38. Sanderson (1998: personal com m u

nication) points out that the Buddhist iconography does not represent Bhairava 

as a supreme deity, for example, w ith five faces and with ten or eighteen arms 

(e.g., Svacchandabhairava in the Svacchandatantra 2.88c~94b; Bhairava in 

Netratantra io .i-6 b ) . The Buddhists’ Bhairava is closer in scale to those o f  the 

cycle o f  eight Bhairavas Sivadipasraddba (ff. 421-23) o f  the Karmakanda (San

skrit text from Kashmir, ed. L. Chandra, vol. 7, Satapitaka Series, vol. 333, N ew  

Delhi: Sharada Rani p. 239). Each o f  these is single-faced and four-armed, car

rying a skull bowl, a khatvanga, and a trident.

387 GSS2 (Kiir2): bhairavam caturbhujam adhohrdayordhvamukham bhatdrikd<m> 
niriksayantam sthitam kartrikapaladhrtaprathamabhujadvayam vyaghracarma- 
paridhanam. aparabhujabhyam damarutrisuladharam trinetram vikaraldsyam 
nila<m> pingalakesam sitakapalamundamanditam. • kartrikapaladhrta\ em.; 

kartrikapdlam dhrtam K • °asyam\ em.; asydm K.

388 GSS2 (Kiir2): carcika<m> rakta<m>. GSS texts are otherwise silent on the 

iconography o f  Kalaratri, and her representation in Tibetan art is variable. 

Plates io f  and 11 show a two-armed form o f  Kalaratri, as do Naro Dakini (Sacred 
Art of Tibet, plate 114), and a twelfth-century bronze from eastern India, British 

M useum  (Z w alf 1985, plate 152). A  four-armed form appears in the
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“ Paramasukha-Chakrasamvara” tangka {Sacred Art of Tibet: plate 6 9; see 69.2), 

and also in an eleventh-century Kashmirian bronze o f  ekavira Samvara (Pal 

1975: plate 64a, b), which vividly depicts a writhing Bhairava and an emaciated 

Kalaratri/Camunda holding a trident, a vajra chopper, a skull bowl, and 

another im plem ent (? damaged).

389 GSS35 prescribes the visualization o f  Brahma, Indra, Visnu, and Siva, sym 

bolizing the four Maras ( K i i 8 v 6 ) :  alidhacarandkrdntacatuhklesavisuddba- 
brahmendrahariharam. Cf. HT2.5.8C caturmdrasamakrdntam; and SM3 (pp. 

19-20). For the equation o f  Mahesvara/Rudra with Mara, see Davidson (1991: 

216) and Mayer (1996: 122, 1998). Sometimes, however, Vajravarahl subdues 

only a single, unnam ed corpse representing ignorance (e.g., plates 1 and 3 and 

Khara Khoto Vajravarahl in Sacred Art o f Tibet, plate 93 and Piotrovsky 1993, 

plate 22).

390 A  useful discussion o f  the scholarly work has been made by Mayer (1996: 

104-48, 1998), much o f  it based on research by Sanderson (1988, 1991, 1993). 

See also Stein (1995 based on 1971-77), Kalff (1979), Iyanaga (1985), Snellgrove 

(1987:134-41, i52ff.), and Davidson (1991).

391 Mayer (1996: i09ff.) discusses the subject in som e detail, drawing on A. H ilte- 

beitel 1989, W . Doniger O ’Flaherty 1975, and others.

392 This is followed by the conversion o f  the gods o f  the three worlds, Narayana 

(= Visnu), Sanatkumara (= Skandha), Brahma, and Indra, and the deities o f  

intermediate space, space, earth, and hell, all o f  w hom  receive new names. The  

lesser evils (dustakrodhas, dakinis, illnesses, hells, and calamities) are converted 

or thrown into the sea, while for humans, the mandala o f  victory over the three 

worlds (trilokavijayamandala) is laid out.

393 Davidson’s highly useful article (1991), traces the myth from the eighth-century 

yogatantra sources, through into fifteenth-century Tibetan materials. H e amus

ingly translates a portion o f  the STTS and describes the similar account in the 

eighth-century Trailokyavijayamahakalpardja and Vajrasekharamahayogatantra. 
H e then shows how  the myth takes a more violent turn in the Candraguhya- 
manitilakamahatantrardja and in the Guhyagarbhatattvaviniscaya (= Guhya- 

garbhatantra/*Guhyakosatantra). Another eighth-century text that shares the 

theme o f  subjugation is the SarvabudJhasamdyogaddkinijalasamvara (discussed 

by Sanderson 1995). Its pantheon is similar to that in the *Guhyagarbha! 
Guhyakosa, and it also represents Heruka subduing the Brahmanical gods and 

taking their wives as his consorts.

394 Sanskrit originals dealing with the Cakrasamvara-based myth are scant. Stein 

(Annuaire 1973: 468) has noted the existence in the Tibetan canon o f  transla

tions o f  (unspecified) Sanskrit commentaries by Indrabhuti, Vajra, and Naropa, 

but as yet no study has been made o f  this material (these are listed with refer

ences by Mayer 1996:118 n. 12). Davidson (1991: n. 14) notes that Naropa’s ver

sion o f  the myth is not cited by other Tibetan exegetes, so that, in Tibet at least, 

its influence was “less than com plete.” Versions o f  the subjugation myth also 

appear in indigenous Tibetan texts. T he Tibetan scholar Bu ston (1292-1361)
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deals with it in som e length in his com m entary to the Cakrasamvaratantra 
(KalfF 1979: 6yff), admittedly relying on Sanskrit authors, including Bhava- 

bhatta. A  version o f  the myth (How Heruka Was Born) was also written by the 

late twelfth-century scholar Grags pa rgyal mtshan (1167-1216), a summary o f  

which is given by Davidson (1991: 204). Davidson (ibid.: 209ff.) also discusses 

two indigenous Tibetan texts that are concerned with the myth from the Lam 

’bras tradition.

395 A  wry lam poon upon the Buddhist approach— and perhaps an admission o f  

its success— appears in a thirteenth-century Saiva text, the Haracaritacintdmani 
o f  Jayadratha. Sanderson (1994, 1995) describes how, in this account o f  the 

Puranic m yth, Jayadratha attributes a new ploy to the gods in their battle 

against the dem ons. As usual, the dem ons have attained near-invincibility 

because o f  their devotion to Siva, and so the teacher o f  the gods, Brhaspati, clev

erly sets about undermining their adherence to Saivism, the very source o f  their 

power (v. 13.74C-83): “I shall propagate the following system and call it Baud- 

dha [Buddhist]— truthfully enough, since it will be no more than the inven

tion o f  my intellect [buddhi]. In it the famous Buddha will be represented as 

master over the [Hindu] gods. In his visualizations even our great cause deities, 

Brahma, Visnu, Rudra, Isvara, Sadas'iva, and Bhairava, will be portrayed as his 

parasol bearers, and the Buddhist idols will be shown standing on the heads o f  

Ganapati and other high Saiva deities. W hen the demons get to know o f  these 

falsely conceived icons, they will undoubtedly fall into the delusion o f  believ

ing that these deities really are superior to Siva.” Brhaspati does not stop here 

but devises the cunning scheme o f  culling mantras from Saiva tantras, and 

even lifting passages out o f  Saiva scriptures w ith which to “propagate a system  

o f  [Buddhist] tan trie ritual.” H e would also attack the demons on the meta

physical front: “M y liberation will be a ‘voidness’ calculated to undermine their 

faith in their Saiva rituals.. .and I shall deny the existence o f  the Supreme Lord 

by arguing that there is no self.” In this way Brhaspati plots the dem ons’ 

destruction through their conversion to Buddhism . Perhaps an even more 

direct acknowledgement o f  the success o f  the Buddhist m ethods appears else

where in the same text, when the Saivas respond in kind with the terrible form 

o f  Kali “Destroyer o f  the Buddhas” (Sugatasamharini), whose ornaments are 

created from the dismembered parts o f  Buddhist deities (cited Sanderson 1994 

n. 72 from Jayadrathayamala, satka 2 21.9-14).

396 T he scriptural source for Umapatideva may be the SU T , which concludes the 

generation o f  Samvara’s thirteenfold mandala in ch. 13 with “two armorings” 

(referring to Cakrasamvara and Vajravarahl in union) and the subsequent infu

sion o f  the knowledge circle, (v. 34): tatah kavacadvayam jnatva jndnacakram 
vibhavayet. Another scriptural source is the YSCT, which describes the double 

armoring (kavacadvaya) in ch. 7 (as cited in textual note to §6), and the 

“cakrakarsanam” m ch. 8. This is the m ethod that informs Luyipada’s H A  (f. 

iiv): tatah kavacadvayam krtvd jndnacakram vibhavayet. samayacakre pravesya:), 

and thus also the Abhisamayamanjari GSS5, which oddly preserves the “two”
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armorings (Sed p. 1 3 4 1, K21V 5): tatah kavacadvayam krtvä jnänacakravibhä- 
vanam iti lüyipädoktam. Cf. also A D U T  ch. 9 (p. 287).

For this alternative sequence (infusion with knowledge —> armoring —» con

secration), see elsewhere in the A D U T  (ch. 14, p. 321: svahrdy ankusayogena 
jnänacakram tu-m-äkarsayed budhah I nyäsam evam prakurvlta abhisekam 
anukramät I pravesya baddhvä tu samtosya anurägena yogatah I kavacadvayam 
tato nyastvä ekarasasvabhävatah). Advayavajra also follows this m ethod, cf. 

SM251 (p. 492) and GSS3 (Ki3r3). It is, in fact, very com m on, e.g., Hevajra- 
sekaprakriyä; SM 26 (p. 65: caksurädyadhisthänam käyaväkcittädhisthänam krtvä 
abhisekam prärthayet), etc.

397 “näbhau hrdi tathä vaktre sirahsikhe’stram eva ca.” T his appears (with the 

same eccentric syntax) in the YSCT (A4r.6), H A  (f. I 2r), A D U T  ch. 9 (p. 287) 

and ch. 14 (p. 326); cf. G SS4 (K13V4), SM 226 (p. 441): sirah sikhästram eva 
ca; etc.

Published sources from the dG e lugs tradition describe how the syllables 

(which stand upright on m oon disks) are visualized “between the skin and the 

flesh” (Dhargyey 1992: 20) or “flat against your body and lie just under the skin 

but w ithout going into the flesh” (Tharchin 1997: 192-93), or simply, “at the 

level o F  our navel, etc. (K. Gyatso 1999:144-45). I t ls the variously colored light 

rays em itted by the syllables and fanning out through the body (though  

described in these sources in slightly different ways) that actually create the 

armor. These Tibetan sources agree that “m outh” is here equivalent to the 

throat area, in one case (Dhargyey op. cit.) acknowledging the discrepancy o f  

the oral tradition: “N ow , at the throat (although the text says ‘m outh’) . . . . ” 

T hey also agree that the final armoring in /on “all the lim bs” refers to the “eight 

great joints,” i.e., shoulders, wrists, hips, and ankles. However, oral instructions 

in other Tibetan traditions vary considerably in this matter (Sobisch 2001: per

sonal com m unication).

3 9 8  The marginal insertion claims that the five armor goddesses also hold a bell in 

their left hands; this seems to be an error. GSS5 (Sed p. 1 3 4 1, K21V 5): tatah 
kavacadvayam krtvä jnänacakravibhävanam iti lüyipädoktam. kavacam kuryät. 
bhrümhümkhamämhämhamkärair äyatanäni samsodhya värähiyäminimohani- 
samcälinisamträsinicandikänäm sannäm devinäm mantraih svasvadevatävan 
nairätmyena kavacayet. om vam näbhau. hämyom hrdi. hrim mom vaktre. hrern 
hrim mürdhi. hum hum sikhäyäm. phatphat sarvängesv astre. athavä mantrade- 
vatayor abhedät f  tattan f  manasi nispannäs tesu tesu sthänesu <tat>taddevatä 
eva bhävyäh. tatra värähi<m> raktanilaharitamukhi<m>, väme kapälakhatvänga- 
päsa<dharäm> daksine ankusabrahmamundakartribibhränäm <drastavyä?>. 
yämanimohanisamcälinisamträsinicandikä nilasitapitaharitadhümradhüsaravarnäs 
caturbhujäh sakapälakhatvängäs ca väme damarukartrikä dadhänäh, sarväs ca 
muktakesyo nagnäs trineträ älidhäsanasthä drastavyäh.
• lüyipädoktam kavacarri\ em.; lüyipädoktah kavacam K; lüyipädoktara- 
ksäkavacam Sed p. 134 • hämham\ em.; hämhäm K • harita\ em.; haritä K • 

ankusabrahma~ca väme\ K(mg). • bibhränäm drastavyä\ conj.; bibhränäm K •
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dhusara\ em.; dhusara K • sakapalakhatvangas] sakapdlakhatvangdm ghanta 
K(mg2) • damarukartrikd\ em.; damarukartrika K

399 T he armor goddesses are depicted in LC 572-77, and IW S /T  6 2 -6 7 . I*1 

Cakrasamvara sources, there is also a set o f  six male mantra gods, which are 

placed as armor on the Heruka god prior to the armoring o f  his consort with  

the female mantra gods, a process said to unify the couple, e.g., A D U T  ch. 14 

(p. 321): kavacadvayam tato nyastvd ekarasasvabhavatah. T he male syllables are 

given in the Vajravarahisadhana during the worship in the hand (showing  

themselves m uch less stable than those for the female deity). T hey are also 

illustrated in the M ongolian icons (LC 566-71, IW S/T  56-61) following the 

Tibetan text (W illson and Brauen 2000: 252).

400  W illson and Brauen 2000: 252-53. Variants in the seed syllables in the Tibetan 

text are: ham yom (Yamini) and hum. hum (Samtrasini). Both the Tibetan  

sadhana and the “conferral” are rather different from the Sanskrit texts. The  

former includes the self-visualization o f  Vajravarahi with Vajrasattva as consort.

401 See GSS5 (Sed p. 1341“2, K2iv6) cited above; GSS3 (Ki3r3): tatah bhrumhum- 
khamdhhahamkarair dyatanani sodhayet. saddevatisuddhair mantrapadair 
bhagavatim kavacayet; GSS16 (K80V3): tata ayatanam visodhayet. omhumkham- 
dmhdmham. caksuhsrotraghrdnajihvdkdyamana<msi> saddevatlmantrena kava
cayet. kayavakcittapathesu om ah hum. iti sthapayet • tata\ corr.; tato K •saddevati\ 
corr.; satdevati K; SM251 (p. 462): jnanasattvahrdbijam dhyatva lorn mampam 
tarn kharn ityebhih panca dhatun adhitisthet, omdhhrihhohhumhrihkdraih 
skandharupadikan api, bhrumhumkhamdhhdmhamkdrair ayatandni sodhayet. 
tatah saddevatatmakamantrakavacair atmdnam kavacayet. • hdmhamkdrair\ 
em.; hamhamdkarair SMed.; cf. SM250, and variants as listed by Sanderson 

1994 n. 87 from other texts.

402 Alakakalasa on the Yoginisamcdratantratikd (NAK  ms. 3-683 N G M P P  Reel 

no. A1279/2 f. 13V), reference provided by Dr. Isaacson (1998: personal com 

m unication). Cf. SU T  ch. 13, v. 2cd: pancaskandhadyahamkaram dvibhuja- 
herukayogavdn.

403 For example, in the chapters o f  the Samvarodayatantra, the purification o f  the 

psychophysical organism follows the self-generation and visualization, as in 

our armoring section, but in fact the subject matter o f  the chapters edited by 

Tsuda (1974) reveals a sequence o f  practices that together encompass the aspects 

o f  the body mandala— namely the progression from the generation m ethod (ch. 

2) to the com pletion m ethod (ch. 3); followed by a purification o f  four ele

ments, skandhas, and ayatanas (ch. 4); yogic correlations with sun and m oon  

(chs. 5-6); purification o f  the veins (ch. 7); and activity concerning the sites 

(chs. 8 -9 ). T he armoring is also presented as part o f  the visuddhi o f  the com 

plete mandala in the A D U T  (chs. 9 ,14).

404  This is particularly evident in the sadhanas o f  Vajrasana (SM 3-SM 5), in which  

the visualization o f  the syllables is embellished with emblems and colors that 

exactly match those o f  the mandala circles. SM3 (pp. 20—21, discussed and 

translated by Sanderson 1994 n. 95) may be summarized as follows:



N O T E S  T O  PAGES 1 6 7 - 1 6 8  4 6 9

Endnote table iii. Armoring in Sadhanamala no. 3.

Purification Syllable Site Emblem Color

body ora head/forehead wheel white

speech äh throat lotus red

m ind hüm heart vajra black

405 Tantrarthdvataraby Buddhaguhya translated from Tibetan (Toh 2501, 7b ff.) 

by Lessing and Wayman (1978: pp. 234-35, n - 3°)* Here (and in another lengthy 

note on this topic, ibid.: p. 162, n. 17) the authors translate samayasattva as 

“symbolic being,” which expresses the “conventionality” (samayah = conven

tion) o f  the form. I prefer to translate it “pledge being” {samayah -  pledge), the 

form created by the “pledge-holding” initiate (samayin). The samaya is the 

sadhaka’s pledge o f  postinitiatory observences.

406 This set dates from at least the yogatantras, e.g., Sarvadurgatiparisodhanatantra 
(19b; 21b) and STTS ch. 6, cited Snellgrove (1987: 216). For the four syllables 

in yoginitantra texts, see GSS3«GSS3i (Ki3r2): tadanu bhagavatihrdbijanirgata- 
rasmi<bhi>r jahkarena jndnacakram dniya humkarena samayacakre jale jalam  
ivapravesya vamkdrena bandhanam hohkarena tosanam kuryat • tad anti\ em., 

tadagra K • samayacakre\ conj.; svasamayacakre K; G SS5 (Sed p. 13412, K22r4): 

tato hrnmadhyavartiraktastadalapadmasthitabhdnumandalopari raktavajravarata- 
kantargataravisthavambijarasmibhir dasadigvartisarvaviraviresvariparinamarupam 
jndnacakram jahkdrenakrsya tannirgatavinadisodasadevibhir arghadipurahsaram 
pujayitva phemkaranaditapathapurvakam jvalamudram baddhva lalate vama- 
vartena bhramayet. humkarena samayacakre j  ale jalam iva pravesya vamkdrena 
bandhayitva hohkarena samtosya omyogasuddhah sarvadharmayogasuddho ham 
itipathet. • hmmadhya\ corr.; hrtamadhya K • ravisthavambijarasmibhir\ em.; 

ravistham bimbijarasmir K • sodasadevibhir] corr. sodaso devibhir K • jvala- 
mudram\ em.; jalamudram K. Cf. Hevajrasekaprakriya (p. 8)\jah hum. varn hoh 
yathdkramam gauricaurivettalighasmaribhi rajomandale akarsanam pravesanam 
bandhanam tosanam caksuradyadhisthanam kuryat; etc. mKhas grub rje (pp. 

235-49) discusses the four syllables as the “four seals” and describes the differ

ent ways o f  fusing them according to whether the mandala is generated in front 

or as a self-generated object (pp. 291-95).

407 T he similarity between sum m oning deities for the bali ritual and the sum 

m oning o f  the knowledge being(s) is attested in texts such as the YSCT ch. 7 

on armoring (A4r8, B5V3) and ch. 10 on bali ritual (A5r2, B6v); H A  (f. I2r); 

likewise in the A D U T , e.g., ch. 14 (p. 321), prior to the infusion o f  knowledge 

and again (p. 326) for the bali. Som etim es the context is ambiguous, as in 

GSS4, which includes the scriptural verse after the armoring (as i f  to sum m on  

the knowledge deities), but then ends with mantras and the bali mantra, indi

cating the final balividhi.
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408 For a fairly elaborate worship section at this point, see the Vajrasana sadhanas, 

e.g., SM3 (p. 21), which includes offerings, nectar tasting, and stutis; SM 4 (p. 

23): tato hrdbija<rasmi>samdkrstajnanasattvam arghyapadyddinanavidhapuja- 

santarpanastutipranamapurvakam samayasattvena sahaikikrtya); also the Khasar- 

pana sadhanas, e.g., SM15 (p. 45) in which jah hum vam hob is placed inside a 

vandanamantra; SM24 prescribes bdhya and guhya offerings with praise verses and 

the four syllables with mudras (p. 60): bhavantam jnanasattvdtmakam arcayet.
409 For deities in union, gratifying (tosanam) may consist o f  the rays issuing from  

their lovemaking (anurdganam); e.g., A D U T  ch. 9 (p. 321): pravesya baddhva tu 
samtosya anuragena yogatah. T he lovemaking is described more fully elsewhere, 

and structurally may occur at different points, as in SM251 (p. 493) where it 

follows the consecration. Cf. SM239 (p. 462); SM248; Cakrasamvarasadhana 
in Beyer 1973:114.

410 This tradition seems to be based in the yogatantra scriptures, e.g., the Sarva- 
durgatiparisodhanatantra 19b; 21b: jah hum vam hohpravartayet. yathdsthdnesu 
akrsya pravesya baddhva vasikurydt; and in generating the Vajradhatu mandala 

in the STTS ch. 1, w .  7-8: jah hum vam hoh. . . /  tato buddhadayah sarvamahd- 
sattvah samagratah /  dkrsta supravistds ca badhva yamyanti tadvasam, a passage 

translated by Snellgrove (1987: 216; see also 223). T he tradition also appears 

widely in the yoginitantra strata, e.g in Ratnakaras'anti’s Bhramaharanama 
Hevajrasadhana (p. 10): jah hum vam hoh ity ebhir yathakramam dkarsana- 
pravesanabandhanavaslkaranani krtvd samayajnanamandalayor ekalolibhdvam 
vibhavya; SM110 (p. 230): om vajrankusl akarsaya jah} om vajrapdsipravesaya 
hum,, om vajrasphota bandhaya vam, om vajravese vaslkuru hoh; SM 226 (p. 441): 

jah hum, vam hoh vajrankusadiyogena akrsya pravesya baddhva vasan nayet. 
vasari\ em.; vasan ed. The same “yoga o f  the vajra hook” is described in the 

A D U T  (ch. 9, p. 287; cf. ch. 14, p. 321). See Snellgrove (1987: 235-40) on “The  

Power o f  Coercion.”

411 Manjus'rl-related texts may have been influential to the formation o f  the notion  

o f  a jnanasattva because o f  Manjus'ri’s association with wisdom. Thus, Vilasa- 

vajra’s root text refers to the deity Manjus'rijnanasattva; the text describes itself 

as the “Namasamglti o f  the Knowledge Being Manjus'ri, who is the knowledge  

body (jnanakaya) o f  all the Tathagatas” (Tribe 1997:115, with n. 31). A lthough  

Vilasavajra shows no acquaintance with a mature sattva theory, he was famil

iar with the ttvm jnanasattva (e.g., ch. 4, v. 27; Tribe 1994), and elements o f  

the later theory are also present in his sadhana (Tribe 1997:116-17).

T he appearance o f  the samayasattva and jnanasattva in yogatantra texts is 

worth further study. mKhas grub rje (p. 235) gives little idea o f  the use o f  these 

terms in the yogatantra scriptures, citing only the explanatory tantras, the 

Paramadya and Vajrasekhara, rather than the root yogatantra, the Sarvatathagata- 
tattvasamgraha. M ention o f  the samayasattva appears in the Sarvadurgatipari- 
sodhanatantra (19b) where it is described in terms that are associated in our texts 

with the. jnanasattva, namely, the drawing down o f  deities into the heart mandala 

with rays, a process that, however, is said to com plete the samayamandala.
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The MafijusrI sádhanas o f  the Sadhanamala also reveal an evolution toward 

a knowledge being, both in their reductionist tendencies and in their use o f  

yogic practices based on the deity in the heart. Thus, in the Vádirád-Manjusri- 
sddhana SM51 (p. 107), which describes itself as following the kriyátantra, the 

seed-syllable is placed on the heart o f  the self-generated deity; in the Vádirád- 
Maňjušrisádhana SM54 (p. 111) accredited to the Manjusrikalpa, the self

visualized god is said to have a knowledge body (jndnadeham) as a result o f  a 

five-colored seed-syllable mum (an early equivalent o f  the five awakenings). In 

the SM 56 Arapacana-Manjusrisadhana (pp. 117-18) there is still no series o f  

awakenings, but Mafijus'rl arises having “the knowledge essence o f  all 

tathágatas” (saruatathagatajnanasvariipa) and with the ego o f  the pledge being  

(samayasattvdhamkdravdn). T hen am in the heart gives rise to the generation 

o f  Arapacana at the heart, w ith a syllable at his heart also, surrounded by 

deities with syllables o f  his mantra at their hearts; rays emitted from the whirling 

cakra in the heart then destroy ignorance. A  similar practice in SM58 (p. 122) 

specifically m entions the jndnasattva (p. 122): tato ndyakahrdbijavinirgatdmsv- 
dkrstajňdnasattvena sahaikatdm ca. cakram ca sighram bhramet. T he Vajrdnga- 
Maňjusrisddhana SM59 (showing more higher tantric influences) again incorporates 

the jndnasattva w ithin a yogic practice (p. 122): bijebhyah spharayed rasmin 
ucchvdsendtha ras'mibhih I nihsvdsaughair jňdnasattvam bijesv akrsya samharet I 
visramyajňánasattvádyabijakasphdrasamhrti I svdsasya sthiradhih kury at nirga- 
magamayoh kramdt. In the following sádhanas, the wisdom being is unified with 

the self-generated Mafijus'ri just as in the Vajrayogini sádhanas, SM 60 (p. 124): 

tatah jňanasattvenaikikrtya om maňjughosa hrihjah iti mantram japet; SM65 (p. 

132): samayasattvdbhinnasvarupam jňdnasattvam anayantlm vibhdvayet.
The letter A is widely regarded as the “source” or “essence.” In the yogatantras, 

as Mafijus'ri is born from A, the syllable is hailed as dharmadhdtuy mahdksara, 

the “vajra w om b o f  the buddhas,” etc. (Tribe 1994 citing Aryamaňjušri- 
ndmasamgiti and its subcommentaries; see Tribe 1997: 123). Cf. the string o f  

qualifications awarded the syallable in the Ndmamantrdrthdvalokinl, ch. 4  

(ed. Tribe 1994; com m entary below v. 27): taddhrdaye candramandalam 
vibhdvya tadupari prajňaparamitdsvabhdvam sarvajndjnanodayakdranam 
sarvasravakapratyekabuddhandm utpattibhutam sarvamahdbhodhisattvdndm 
punyajndnasambhdrabhutam paramarthaksaram sarvdksardndm kdranabhutam 
akdram vinyaset. In yogottara exegesis, the letter A appears at the heart o f  the 

buddhas in the illustrious company o f  om and ah (Pancakrama 1.42: akaroddesa- 
kam jndnam buddhasya hrdayam bhavet) and is awarded the etym ology from  

anutpannatvdt(Pancakramatippani:ms. F, f. 8a.i, ibid.:p. 95*): akároddešakam 
jndnam ityddy anutpannatvdt sarvadharmdndm. Cf. GSS26 (K93r2), HT1.2.1, 

and HT2.4.4ifF.

412 In Candrakirti’s PU , the samadhisattva is again an aniconic, mantric entity  

(ch. 10, p. 92; ch. 11, pp. 98-99,115). See also GST12 w .  4 6 -4 7  (in W aym an  

1977: 32). Dr. Isaacson (unpublished 1996b) cites m any Sarnaja exegetes on  

this subject.



N O T E S  T O  PAGES 1 6 9 - 1 7 0

413 Dr. Isaacson (ibid.) also notes that the supposedly early Hevajraprakasa by 

Rahulagupta has traces o f  both the twofold division o f  the yoginitantras 

(samayasattva and jnanasattva), and a threefold sattva theory, in which the 

“beings” are called samayas. Traces o f  the earlier samaya terminology survive 

in the A D U T , e.g., in ch. 14 (p. 317; cf. ch. 19, p. 353), in which Heruka is to 

have at his heart the jnanasamaya, a replica o f  the main deity, with the same 

color and arms. For the twofold sattva theory, see A D U T  ch. 24, p. 362.

414 In the Abhisamayamanjari, the deities o f  the consecration appear at exactly the 

same m om ent that the yogin draws down the knowledge circle (Sed p. 13416, 

GSS5 K 22V 1): jndnacakrdkarsanasamakalam eva. There may be some overlap 

here with the earlier system, in which the generation o f  Heruka and his con

sort (HT1.3) is followed directly by their consecration (HT1.4, devatabhiseka- 

patalah) w ithout a prior sum m oning o f  the knowledge deity.

415 HT1.4: devatabhisekapatalam. Cf. M ahayana-style sadhanas, such as the 

Simhanada-Lokesvara sadhanas, e.g., SM25 (p. 63): tathdgatdn spharyabhisinced 
atmdnam maulav amitabhamudranam cintayet. T he attendance o f  w om en  

singing and dancing at a bathing cerem ony is, o f  course, a classical Indian 

motif, e.g., in the Kumarasambhava (ch. 7 .iocd), where w om en bathe Um a  

with water poured out from golden pots to the accom panim ent o f  musical 

instruments.

416 E.g., Advayavajra’s Saptaksarasadhana SM251 (p. 493). T he goddesses also 

appear as agents in som e other Cakrasamvara texts, e.g., SM 250 (p. 489): 

satcakravarticakrasthadevivrndakarasthitaih I pancamrtadravapurnaih kapalair 
abhisecayet; A D U T  ch. 14 (p. 321): jah hum vam hoh prayenakrsya pravesya 
baddhva vasikrtya ca. virayoginibhir gaganatalam paripurnam drstva jnana- 
mbundmrtakalasagrhitahastabhih sincet. Cf. ch. 9 (p. 287); also SM 36 (pp. 

81-82): nandnirmdnadharinyo vajrayoginyo ’bhisekam prayacchanti; and SM 67  

(p. 140), in which the consecration o f  Siddhaikavlra comprises his bathing by 

pujadevh emanated for that purpose, to the accompaniment o f  dancing and 

singing.

417 Abhisamayamanjari (Sed p. 13416, GSS5 K22VI continued from n. 406): 

jndnacakrdkarsanasamakalam evakrstdbhir vajravilasinibhir jndnamaydmrta- 

purnakapdladamarudhdrinibhi<r> hrdbijanirgatavinadevipujitabhi<r> —yatha 
hi jatamatrena snapitah sarvatathagatas /  tathaham sndpayisydmi suddham 
divyena varineti — pathantibhir isaddvarjitavdmakarakapdlanipatitajndndmrta- 
dharabhir abhisicyamanam mahasukham atmanam vicintya sesambunispannan 
tathdgatdn sirasi vibhavya — om sarvatathagatabhisekasamayasriye hum, — ity 
adhitisthet. tatra bhagavatyah kulesah sirasi vairocanah. ddkinyadinam ratna- 

sambhavah. cittavdkkdyagatanam yathasamkhyam aksobhyamitdbhasdsvatdh. 
samayacakrasthanam amoghasiddhih. • jndnamaydmrta'] corr. (or jnanamrtd); 
jnanaramrta Kac; jnana(maya)mrta K(mg2) * suddham divyend\ K (see Textual 

N ote to v. 271) * kapalanipatita:] corr.; kapdlanipatata K * kulesafp\ em.; kulesah 
K * amitabha\ em.; amitabha K.

418 Textual descriptions o f  the consecration tend to have a distinctive structure.
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T he consecration is described within a prose passage in the passive continuous, 

with the consecration “being given by” the yoginls/deities who are described 

with a string o f  qualifying bahuvrihi com pounds in the instrumental as hold

ing the consecration vessel and pouring out its contents and uttering a verse. 

See the parallel account in the Abhisamayamanjari cited in n. 417. Cf. SM218 

(P- 4 ^9)-
419 T he use o f  this mantra referring to “all tathagatas” in Um apatidevas text is 

somewhat incongruous, as he deals with the consecration o f  the solo deity, 

Vajravarahl, presided over by Vairocana. It makes more sense when it appears 

in the Abhisamayamanjari (cited n. 417) in which the water o f  consecration is 

understood to produce all five tathagatas as the seal; these are then allocated as 

presiding buddhas to the goddesses in different parts o f  the mandala.

420 O n the purificatory function o f  the consecrations, Dr. Isaacson (1996b) notes 

that in the VA, Abhayakaragupta states that the five consecrations (vidyabhi- 
sekas) plus the “Garland Consecration as the sixth” counteract ignorance (VA  

B f. 73O: ete malodakadayah sad abhiseka avidyavipaksayogyatapadanad 
vidyabhiseka ucyate; see also YRM on HT1.4 (p. 115): abhiseko jnanambubhih 
savdsanasarvdvaranaksalanartbam. Elsewhere the consecration liquid is imag

ined transforming into the buddhas o f  hate, slander, envy, craving, ignorance 

(and the dharmadhatu for the sixth), which thereby purify those negativities, 

e.g., SM251 (p. 493), mKhas grub rje (p. 221, with W aym an’s notes). Professor 

Sanderson (1994 n. 96) provides a full discussion o f  these correspondences.

421 Published overviews o f  the topic in English include Kvaerne 1975, Lessing and 

W ayman 1978, Snellgrove 1987: 231-77 (also 1959 vol. 1: 95, n. 1), and Bentor 

(1996: 240-61) on the rites o f  initiation, both lower and higher, within tantric 

rites o f  consecrating images, etc.

T he fivefold series o f  lower consecrations is also termed the vase consecra

tion (kalasabhisekah) after the vessel bestowing the em powerm ent, or the 

knowledge consecration (vidyabhisekah), either because o f  its association with  

wisdom  (vidya) or after the female agents o f  consecration, vidyas, in our texts 

(mKhas grub rje, chapter 9, com m ents on both interpretations). T he five con

secrations o f  this set generally comprise: the water consecration (udakabhise- 
kah), the head jewel consecration (mukutabhisekah)y the vajra consecration  

(vajrabhisekah), the bell consecration (ghantabhisekah), and the name conse

cration (namdbhisekah). However, research by Dr. Isaacson (1996b) has shown  

the classification o f  the consecrations to be a highly com plex matter, with dif

ferent series o f  consecrations listed according the different tantric systems and 

to the individual scholars attempting to clarify the varying accounts. For exam

ple, Isaacson shows that not only was opinion divided over the exact contents 

o f  the lower consecrations just listed, but a certain group o f  influential exegetes 

actually included the teacher consecration (dcdryabhisekah) within them (for 

example Abhayakaragupta, who gives an account o f  the various systems in his 

VA [ms. “B” f. 8iv]; Kuladatta, as implied in his Kriydsamgrahapanjika Cam 

bridge [f. io6v]; Kumaracandra in his Ratnavalipanjika to the KYT [Sed p.
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100]; the unknown author o f  the Hevajrasekaprakriya; and Advayavajra in his 

Advayavajrasamgraha [pp. 36-38; also cited by Snellgrove 1987: 229]). The vase 

consecration and teacher consecration together are sometimes referred to sim

ply as the teacher consecration (dcaryabhisekah), or as the irreversible conse

cration (avaivarytabhisekah) since they operate as a prerequisite to the 

consecration o f  a guru (Snellgrove 1987: 231).

The locus classicus for the vase consecration is the Uttaratantra portion o f  the 

GS (ch. 18, v. 113), which lists the consecrations as vase (kalasa°), secret (guhya°), 
wisdom  (prajna0), and “fourth” (caturtha0)  (which was purely verbal in nature, 

Isaacson op. cit). Similarly in the Hevajra tradition (HT2.3.10), the main con

secrations are listed as teacher, secret, w isdom , and “fourth.” Dharmaklrti 

explains the first o f  these (the vase or teacher consecration) as follows (Snell- 

grove’s translation H T  vol. 11959: 95, n. 1):

“T he first is called Jar consecration (kalasabhiseka) or the Master’s consecra

tion (acarydbhiseka). It is called a baptism because impurity is washed away, that 

is to say that the impurity o f  the body is washed away. It is called the conse

cration (or baptism) o f  the jar, because it is characterised by (the use of) a jar, 

and the consecration o f  the Master because it is far removed from evil and 

wickedness. It is also called the consecration o f  knowledge [vidyabhiseka] 
because it overthrows ignorance and arouses an awareness o f  the five spheres 

o f  knowledge (pancavidyajnana). ”
422 E.g., SM251 (p. 493): abhisekam anundthayet bhagavantah sarvatathagata 

abhisekam dadantu me iti; cf. HT1.4, Hevajrasekaprakriya, etc. T he consecra

tion verse supplied by Umapatideva (v. 2yi) would normally provide the “reply” 

to the request.

423 Direct references to the utpattikrama in the GSS are found in GSS6 (K39r5): 

utpattikramayogenatmabhdvam vibhavayet and GSS23 (K8yri): lokesvarena 
bhagavatoddista utpattikramasadhana<h>. T he six angas are treated in some 

depth in the final commentarial-style work o f  the GSS, the Dakiniguhyasamaya- 
sadhana GSS46 (K143V ff.). They are: (1) withdrawal [of the senses] (pratydhdrah), 
(2) dhyana-meditation, (3) breath-control (pranaydmah), (4) concentration o f  

the m ind (joined w ith retention o f  the breath) (dharana), (5) recollection  

(anusmrtih), and (6) samddhi-mt&it&tion. Apart from their early exposition in 

the Sadangayoga-nama (Peking T ibetan Tripitaka vol. 85), they are widely  

expounded in Sanskrit and Tibetan texts, e.g., in yogottara works such as the 

PU  commentary to the Guhyasamdjatantra (PU p. n6ff. on G ST ch. 12, w .  

6 0 -6 4 ), in which Candraklrti cites and com m ents on the six yogas as given in 

the “Uttaratantra”portion G ST ch. 18, v. 137 and w . 140—54 (also edited and 

translated by W ayman 1977: 38-50). Kalacakra texts dealing with the system  

include Naropa’s Sekoddesatika from the Sekoddesa portion o f  the Kdlacakra- 
tantra (see O rofino 1994), the main commentary on the root tantra, the Vimala- 

prabhatika by Pundarika, and the Gundbharani nama Sadangayogatippani by 

Ravisrijnana (Sferra 2000). N ote also the work o f  Cicuzza and Sferra (1997) and 

Cicuzza (2001).
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424 For the inherence o f  innate buddhahood in all livings see H T 2.2.44 (tasmdt 
sahajam jagat sarvam) with Ratnakaras'anti’s gloss: sahajena buddhatvena yogat 
sahajam jagat sarvam, cited by Isaacson (2001: 471 n. 96). For a full discussion 

o f  the origin and developm ent o f  the term sahajay including its various trans

lations, see Davidson 2002.

425 For example, Kanha com m ents on the passage in the H T i.8.1-14 w hh  

H T i.8.24b-25 (... utpannam kathayamy aham), as follows (YRM p. 125): iddnim 
utpattikramam nirdisya dvitlyam utpannakramam prastotum aha krametyadi. 
kramah prakdrah. kasya kramah? samadheh. candracihnabijadiparinamena 
devatakaranispattir utpattih. sdyasmin samadhav asti sa utpattikramah. utpannam 
svdbhavikam eva rupam. tad eva tattvarupenadhimucyate bhavyateyasmin yoge sa 
utpannakramah. •prastotum\ em.; prastotam Snellgrove; • utpannam svdbhavi- 
karri\ em.; utpannasvabhavikam Snellgrove. • yoge sa] em.; yoge Snellgrove.

T he SU T  (ch. 3, v. 3) refers to the Stage o f  com pletion (utpannakram- 
abhavana) as the “aspect o f  instantaneousness” (jhatitakaram). However, many 

sadhanas seem ingly o f  “generation” type also refer to 'jhatiti, ” e.g., see 

G SSi«G SS2 (K28or2): jhatiti tato nabhimandale. ..devlm bhavayetyogavit sada; 
also GSSi (K 28or6-vi): jhatitdkarayogdtmdyogi sidhyati nanyathd; GSS5 (Sed 

p. 13319, K21V5): td devya bhagavatinispattisamakdlam eva jhatiti nispannd 
drastavyah; GSS22 (K86r3); GSS16 (K80V2); GSS35 (K119V3); cf. H A  (f. n r .5-6). 

For its m ention in the A D U T , see Tsuda’s citations (1974: 244).

426 G ST 18.84 (Samajottara 84) edited by Isaacson: kramadvayam upasritya vajrindm 
dharmadesana /  kramam autpattikam caiva kramam autpannakam tatha. (Cf. 

H Ti.8.24b-25.) Nagarjunas Mulamadhyamakakarika 24.8: dve satye samupdsri- 
tya buddhanam dharmadesana /  lokasam vrtisatyam ca satyarn ca paramarthatah /.

427 T he different yogic traditions reveal a vast array o f  systems, practices, and cor

respondences, accounts o f  which are widely available in primary and second

ary literature. An im portant source for the subtle yogic body is the S U T  

Nadicakrakramopayapatala (ch. 7), which opens (w . 1-2) with an account o f  

the structure o f  the channels inside the body drawn from the Pancakrama, 

and which describes the content and nature o f  the three principal channels 

(w . 16-22). Cf. SU T  (ch. 2, w .  15-16, for the winds) and Tsuda (1974: 260  

nn. 1-3). T he cakras and their lotuses according to the Samvara system are 

described at SU T  ch. 31, w .  19-28, namely: (w . 19-20) the mahdsukhacakra at 

the head with a four-petaled subtle lotus and a thirty-two-petaled lotus; (v. 24) 

the sambhogacakra at the throat w ith a red lotus o f  sixteen petals; (v. 25) the 

dharmacakra at the heart with a multicolored lotus o f  eight petals; and (v. 27) 

the [nirmana]cakra at the navel with a blue lotus o f  sixty-four petals (Tsuda 

ibid.: 63, 327 n. 4). For the flow o f  bodhicitta nectar between the cakras, see 

SU T  ch. 31, v. 20 (cd): bodhicittatmika candrah kalapancadasattnakah; with w .  

21, 24, and for their contents, SU T  ch. 7, w .  16-18.

For the Hevajra system o f  cakras at the heart, throat, and sex organ, see 

HT1.1.23 with YRM on the different lotuses at each (p. 107): dharmacakram 
sambhogacakram nirmdnacakram. hrtkanthayonisu yathdkramam; or o f  cakras



at the sex organ, heart, throat, and head (HT2.4.5iff.): dharmasambhoganirma- 

mahdsukham tathaiva ca / yonihrtkanthamastesu trayah kaya vyavasthitdh; 
cf. Bhramaharandma Hevajrasddhana (p. 8): kanthahrdbhagamastesu catus- 
cakram yathakramam /  sambhogadharmanirmanamahasukham iti smrtam. In 

the Kalacakra tradition, the number o f  cakras is extended to six— at the crown, 

brow, throat, heart, navel, and sex organ.

In the summary that follows, I also draw on other sources, such as those pub

lished by J. Gyatso (1998), K. Gyatso (1991/1999), Germano (1994), M ullin  

(1996), Patrul Rinpoche (1994), Simmer-Brown (2001), and Tharchin (1997).

428 This meditation follows the tasting o f  nectar, as it does in GSS11, but describes 

the contem plation o f  the full mandala. GSS5 (Sed p. 13518, K23r6, Ni4r3 ):yady 
etavati mahati mandalacakre cittam cirataram sthirlkartum asamarthas tada 
ndbhikamalastharavisomasamputdntargatavambijamrndlatantvdkdrarasmirekhdyam 
cittasthinkaranadvarena prandpanayor nddidvayavahapariharan madhyamdpravese 
jvalitaya candalya dravitasya sirahsasinas cakravyaptikramenanandadibhedat 
sahajodaye sakalavikalpasamharat sakrd va mandalacakrasyanupalambhah 
kramena va sunyatantarbhavah. • asamarthas\ corr.; asamarthah K.

429 I am paraphrasing GSS5 cont. (Sed p. 1364, K23V3, Ni4r5): tatrayam kramah. 
jagat smasanesUy smasdndni bahyacakre, bahyacakram kayacakre, kdyacakram 
vakcakre, vakcakram cittacakre, cittacakram diggatadakinyadisu, dakinyadis ca 
mahasukhacakragata bhagavatimukhe, bhagavatyasanambhojam bhdnau, bhanum 
bhairave, bhairavam kalardtryam, kdlardtri<m> khatvange, khatvangam bhaga- 
vatyam., bhagavatlm nabhikamale, ndbbikamalam ravisomasampute, <ravisoma>- 

samputam vakdre, vakaram ardhacandre, ardhacandram bindau, bindum nade 
ntarbhdvya... [pasyet].

• cittacakram] em.; cittacakrasya K, N  • diggatadakinyadisu:] N; diggata- 
dakinyadisu K • dakinyadis] N , (vidiggata****disu)dakinyadis K(mg2)

430 GSS5 cont. (Sed p. 13610, K23V6, N14V1): nadam tarn api vdlagrasatasahasra- 
bhagarupam pasyet, adhimatras tu tarn api nopalabhate. jnanacakrasvabhavata- 
yapi bhagavatyahprabhdsvarepravesah. evarn bhuyo bhuyahpravised uttisthet <ca>. 
taduktam— svdsavato yathadarse lay am gacchati sarvatah I bhutakotim tathayogi 
pravisec ca muhur muhuh I punahpunahpravesavyutthanais ca satyadvayabhinna- 

nispannayuganaddhasamadhim yogi saksatkarotiti.
• nadam] em.; (nada) K(mg2) • nopalabhate\ em. Isaacson; nopalabhyate K • 

svabhavatayapi] em.; svabhavayatdpi K
431 GSS5 (Sed p. 13616, K24r2, N14V3): khede sati nabhisarojasthavambije cittam 

nivesya vaksyamanahrdayopahrdayamantrayor yathabhilasam anyatarasyocca- 
ranasamayam eva tadbijanadan nirgamavdyund panca cakrani samsphdrya 
jagadartham karayitva vayohpravesasamaye maldsutrdkarsananyayena mantrena 
saha tasminn eva pravesayet. vaksyamdnapratyekadevimantrajapdrthinam tu 
pratyekadevatamantroccaranasamaptau pratyekaspharanasamharanam purvavat 
kartavyam. athava tad eva <bijam> purvavad uttisthantim avadhutivartmana 
mukhan nihsrtya padme svasthanam gatva tathaiva bhramantim aksaramdlam 
bhavayan hrdayopahrdayor anyataram vaksyamanamdlamantram va japet.

47 6  N O T E S  T O  PAGES 1 7 5 - 1 7 7
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athavd tad eva <bijam> parivestya sthitd<m> pradipamdldm iva mantramdldm 
dlokayan adrutam avilambitam asatsamkalpavarjitam iti.
• malasutrd\ em.; maldsrtd K, N  • jdpdrthindm\ N ; jdparthina K • pradipa\ Kpc 

(pra)dipa K(mg2)

N ote  the following yogic meditation in GSS35, in which the syllables revolve 

instead from the heart, out into the world, and back through the goddess’s sex: 

“H aving done the m editation (evam vicintya) he should repeat the mantra. 

[He should visualize] the syllables [of the mantra] as com ing forth with the out- 

breath from a red d o n a  sun [disk] at [her] heart [thinking o f  them] as one 

with that [A] (tatsvampdni); [and then], as he breathes in, [he should see them] 

dissolving back into that A after entering the central channel (avadhuti) through 

[her] genitals (svaguhyena). T he color o f  the syllables changes according to the 

type o f  rite performed. Then, when he is tired, he should enter clear light. In 

that [practice], he should visualize in the center o f  his navel in the central chan

nel (avadhňťí) [either] the A syllable blazing up like a white star or a red drop 

like a lamp. Through practice in this way over a long time, knowledge is pro

duced  H e should cultivate the nonperception o f  all dharmas.” (GSS35

Kii9r4): evam vicintya mantram japet. hrdayasthasuryasthdrundkdrat svdsanirga- 
mena tatsvarupdny aksarani nirgatdni, svasapravese svaguhyena pravesyavadhu- 
tydm akdre lindni. karmabhedato Jksaravarnabhedah. tadanu khedeprabhdsvare 
viset, tatra nábhimadhye vadhutisusire sukranaksatravad ujjvalam akaram, dipaval 
lohitam bindum vd bhdvayet. evam ciratarabhydsád udiyate jnanam... (K119V3) 

sarvadharmdnupalambham sambhdvayet.
• hrdayasthd\ em.; hrdaya(sthd) K(del) • gamend\ em.; gamene K • pravesyd) 
em.; pravisyaY  • susire] corr.; susire K. Cf. K. Gyatso 1999:169-71; Tharchin 

1997: 230-33.

432 In the GSS, the ten-syllabled heart mantra is given for the red, two-armed, 

warrior-stance Vajraváráhí (GSS4, GSS5, GSS11) and for kurmapatanaVajra- 

yoginl (GSS36). The thirteen-syllabled heart mantra appears for the same two

armed, warrior-stance manifestation o f  Vajraváráhí (GSS5), for urdhvapdda 
Vajraváráhí (GSS12), and for the six-armed mandala leader (GSS16). Different 

manifestations o f  Vajrayogini are ascribed different mantras (see ch. 2).

Manuscripts reveal considerable numbers o f  variants in the mantras. In par

ticular, the length o f  the vowel hum/hum varies. W hile this may be a matter o f  

orthography, the two syllables are distinct, and Umápatideva him self com 

ments upon this in a mantra that combines both (see §34). T he long syllable 

(hum) is the seed-syllable o f  the tathágata Aksobhya and thence o f  the various 

Herukas o f  which he is the family lord. In m ost Vajraváráhí mantras in the 

GSS, the syllable is short (hum). Another com m on variant is the form o f  the 

name element. Following the brahmanical model, the dative form (-iye) is the 

norm, as the extraction o f  the mantra (mantroddhdrah) described in G SSi*  

GSS2 confirms. However, our manuscripts also transcribe the name element 

as a vocative (-i) and, probably through a corruption o f  the vocative, as a nom 

inative (-i). Edgerton (1953: vol. 1, io.86ff. p. 74) presents -iye as the “oblique
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singular feminine” form that has evolved from the Middle Indie forms, pri
marily Pali -iya and Prakrit -ia. (Details are given in Wackernagel’s Altindische 
Grammatik band 3 §83-96.) Edgerton records that -lye may indicate the instru
mental (10.91), ablative (10.93), genitive (10.94), and locative (10.95) ° f  -/and 
-I stems, but, significantly, cites -lye only as the dative of -i stems. However, 
he states that -lye is extremely common in some manuscripts (10.90) and seems 
to suggest that -lye is interchangeable with -iyai (10.131). Mantric syntax is gen
erally fluid. For example, many mantras may include the salutation namah but 
without supplying a dative inflexion, as in Vajravarahi’s mantra here. (Cf. the 
eightfold mantra in GSS11 §32).

433 Gtsang smyon Heruka. (1995:138). For the mantra “as” the deity, see GSS5 (Sed 
p. 1345, K22r2): athava mantradevatayor abhedat.. .; cf. Kumaracandra on KYT 
p. 117. The same understanding of the mantra is found in other nondual tantric 
traditions, as in the Saiva Trika tradition noted by Khanna (1986: 225) from the 
Gandharvatantra (11, 54b): svarn mantratanur bhutva devim mantramayim yajet.

434 For the proper manner of reciting a mantra, see GSS5 (Sed p. 1506, K35r3): 
drutadidosarahita<m> mantram japet; HT2.5 v. 43ab: ayutajdpaspastena dirgha- 
nadena carund\ KYT ch. 12 v. 7: na drutam na vilambitam na ca hrasvam na 
dirghakam /  na kincic chruyate mantram japamdno narottamah; SMi (p. 10): 
tatah.. .japam abhyasan yathabhilasitam mantram na drutam na vilambitam 
asatsamkalpavarjitam mantrdksaragatacittam tdvaj japet yavan na khedo bhavati; 
SM29 (p. 72): antarjalpam atispastam na drutam na vilambitam / yathdsukham 
japam krtvd.. .; SM172 (p. 349): ...na matrdbinam...; etc. mKhas grub rje gives 
many details regarding recitation, e.g., (pp. 189-90) “While muttering, one 
should be neither hurried nor slow / Neither too loud nor too low / Neither 
speaking nor distracted / Nor disregarding the upper and lower vowel signs, 
the anusvdra, or the visarga” (citing Subahupariprcchatantray Toh 805). In one 
Avalokitesvara-based dharani (SM41), the mantra is to be recited with 108 beans 
in the mouth (p. 87): somagrahe suryagrahe vapancagavyenapraksalya astottara- 

satamasan mukhe praksipya tdvaj japet yavan na mukto bhavati. Cf. Tharchin 
1997: 222.

435 For the promise of siddhi in six months, see GSS23 (appendix), also GSS10 v. 
140 (K52V6): yathdsvdsalabho bhaven mdse sapndse vanchitam phalam /  rddhi- 
siddhir bbavedabde vasyakrstipunahsara • dkrstipunahsara\ conj.; akrstihpunahsarah 
codd.; SM71 (p. 143): manjuvajrdhamkarenotthaya tathaiva viharediti. sanmdsena 
vagisvaratam asadayati); SM7 (p. 30); SM28 (p. 70); SM80 (p. 156), etc. The 
nature of such guarantees is pan-tantric, e.g., Siddhayoges'varimata i2.iocd—nab: 
kavitvam masamatrena sdlankaramanoharam.. .sadbhir masaih svayarn kartd 
sdstranam jay ate tu sah (edition supplied by Judit Torzsok at a seminar at All 
Souls College, Oxford, 1996).

436 For an account of the principal siddhis and their attainment according to obla
tion rituals in the different Buddhist tantric systems, see Abhayakaraguptas 
Homavidhi (VA SP ff. n6r-ii8r). On the eight siddhis, see e.g., SM172 (p. 
350), SM221 (p. 434), Vasantatilakd (p. 74), etc.; and on other siddhis, SM71,
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GSS2 K iir6-nvi, GSS5 (Sed (p. 13811, K25V1), SM218 (p. 431), etc. For the 
removal of anantaryakarmaWv&i the hundred-syllabled mantra recited 108 times, 
see SMi (p. 2): tatah sarvakarmavaranaksayartham sarvatathagatahrdayam 
satdksaram tenaiva vidhina astasahasram japet. saddharmadusananantaryadikam 
karmdvaranam prahiyate, but with a rider that the sadhaka must believe him
self able to do so (pp. 12-13): yathokte ndham sakta iti navasaditavyam; cf. SM8 
(p. 30): pancanantaryakarino 'pi kotijapena sidhya<n>ti; SM17 (p. 48), etc. Cf. 
mKhas grub rje (p. 220) plus Wayman’s note; Benard (1994 63ff.); etc., and for 
a useful account of the six principal rites in the Saiva tradition, see “The Six 
Rites of Magic” by Buhnemann (in White 2000: 447—62).

437 Injunctions to remain in the form of the goddess often follow the bali offering, 
the last ritual of the sadhana. This is also expressed as “dwelling according to 
his pleasure,” e.g., GSS2 ( K i iv 6 ) :  balim dattva samhareditiyathasukham viharta- 
vyam sarvartham siddhyati; GSS3 (Ki3r5): trisamdhyam balipurvakam bhagavatim 
bhavayet. viharan bhagavatirupena sarvada viharet; GSS5 (Sed p. 1458, K30V5): 
sarvam krtva yathasukham. vihared iti; (K35r4): pujadikam krtva yathasukham 
v ih a re tGSS38 (Ki23ri): tanmurtyd viharet samdhyantare ’py evam); etc. Cf. 
SM218 (p. 430): samdhyantare p i bhatiti devyakaram abhimukhikrtya...

438 These injunctions are given within a passage describing ritual procedures such 
as tasting of nectar, bahyapuja, etc. Although this portion of text is one also 
redacted by Umapatideva, he omits these prescriptions. See also Mahamdyd- 
sadhana by Ratnakaras'anti (SM238 p. 464). Cf. SM218 (p. 430).

4 3 9  On the midnight juncture, see GSS5 (Sed p. 1 4 5 10, K 3 0 V 5 ):  ardharatrasam- 
dhyayam madhyahnasamdhyavat sarvam krtva.. .prabhdsvaram dmukhikrtya 
nidrayas ca prabhdsvaratdm adhimuncan sayita. The junctures are not always 
listed in the same way, e.g., SMi (pp. 1 0 —11) mentions: purvdhna (forenoon); 
aparahna (afternoon, last watch of the day); vikala (twilight, evening); 
purvardtra (from dusk to midnight); apararatra (latter half of the night, the last 
watch); jagarika (waking time). mKhas grub rje (p. 193) writes: “The times of 
the watches are as follows: The morning interval is from the moment when half 
of the sun disk emerges until it casts a man-sized shadow. Noon is the eighth 
or ninth chu tshod (approx. 4 5  minutes, a quarter of a watch). The afternoon 
interval is from the moment when there remains a man-sized shadow until 
half of the sun disk is submerged. The initial interval of night is from the 
moment when half of the sun disk is submerged through half the night. The 
period from this halfway point to dawn when half the sun disk has emerged is 
called the second interval of night. Midnight onward is the time for terrible 
rites, such [siddhis] as invisibility, and the cremation ground rites; while in 
other periods one performs the appeasing rites, etc ....”

440 The structure of the Abhisamayamanjari is quite the reverse, as the self-generation 
of the full thirty-seven-fold mandala occurs “all at once” (jhatiti) in its com
plete form, at the very same moment that the central goddess is visualized in 
her complete form (GSS5 Sed p. 13318, K21V5): sarvds ca ta devyo bhagavatinispatti- 
samakdlam eva jhatiti nispanna drastavyah. The prescriptions for the fivefold
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and thirteenfold phases of the mandala are given below as shorter alternatives 
to the full mandala.

441 E.g., NYA (p. 26): tatahpracyadidiksu vamavartena vahnyadividiksu daksinavar- 
tena nydsah • vahnyadt\ conj. caksvadi ed. Bhattacharyya.

4 4 2  For the contents of the skull bowls, see GSS3 ( K i3 r i ) :  vidigdalesu catvdri bodhi- 
cittadipurnani kapalani vicintayet; GSS7 with ornamental stands (K 4 0 V 5 ):  

agneyadicatuhkone bodhicittadibhajanam /  kalasopari vinyastam samkhakunden- 
dusannibham; GSS5 (Sed p. 13220, K 2 0 V 6 ) :  agneyadividigdalesu daksinavartena 
bodhicittena rajasa pancamrtaih pancapradipaih siddharasavadamrtibhutaih 
purndni catvdripadmabhajanani bhavydni; cf. NYA Samvara Mandala (p. 2 6 ) :  

vidigdalesu bodhicittena rajasa pancamrtaih pancapradipais ca siddharasavada
mrtibhutaih purndny abjabhajanani, catvary api pancamrtapurnani va.

443 For the eightfold mantra associated with praise, see GSS35 (Ki2ori):... balim 
dadyat. astapadamantrena stutva pranidhanam vidhaya punyarn parinamayet. .. 

(Ki2or6): astapadamantrena sarvatra stutih; GSS5 (Sed p. 1468, K31V5): tadanu 
hrdayadyastapadamantrastutipurvakam yathavartitastutibhih samstutya yatha- 
saktipapadesanadikam dhydnamantrajapapranidhanddikam ca vidhaya. This is 
based on the same usage in YSCT (Af.7v6) and HA (fi5v). Cf. K. Gyatso 1997: 
132-37.

444 GSS7 (K43V4): pranavam ndmasamyuktam humhumphatkarasamyutam • hum- 
hum\ em. humhum codd. The corruption of the long vowel may have been 
transmitted into Tibetan. Kalff (1979: 73) cites Bu ston’s remark that these 
mantras have been rendered Buddhist by the application of the syllables om and 
hum hum. phat.

445 In GSS texts, the iconography of the fivefold mandala is pretty stable; in GSS3 
(Ki2v6) Vajravarahl appears in the reverse warrior stance; and GSS5 describes 
a fivefold mandala “from Oddiyana,” with Vajravarahl in urdhvapada pose, as 
does GSS12 in greater length (ch. 2). The fivefold mandala appears again in a 
Sabara-school Vajrayoginisadhana (GSS19), which is the only fivefold mandala 
not to have Vajravarahl as its presiding goddess but Vajrayoginl. In this prac
tice, the four retinue goddesses are installed in position with a flower-offering 
mantra. The iconography of the goddesses in Cakrasamvara texts is either that 
of our texts (e.g., NYA, Samvaramandala p. 26) or slightly different (e.g., SUT 
ch. 13, w . 25-28a). The latter supplies a close parallel to Umapatideva’s verses, 
except that the goddesses are only two-armed and hold a skull bowl and chop
per plus staff.

446 As shown above, Sanderson (1994!: 95) has demonstrated that much of this 
material has its roots in esoteric Saivism, for example, a class of yogini called 
“Lamas” is also mentioned in the Laghusamvaratantra ch. 19 (ch. 29 of the 
Saiva Siddhayogesvarimata). For classes of female consort, see SUT ch. 9 
Chomapithasamketabhuminirdesapatala; ch. 31 Caturyogininirdesacatus- 
cakrakramabodhicittasamkramampatala; ADUT ch. 39 Yoginilaksanapatala (pp. 
376ff); ch. 40 Dakinilaksanapatala (pp. 385ff.), ch. 41 Lamalaksanapatala (pp. 
39off), ch. 42 Angamudralaksanapatala (pp. 397ff.). O ther yoginltantra
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sources that deal with this subject include the H T and its commentaries, e.g., 
HT1.6.8-9 ( “vajrakanya”), HT1.7 (with Snellgrove’s quotations from its com
mentaries, p. 66); HT2.2.1-2, HT2.5.4-5, etc.

447 The Cakrasamvaratantra (chs. 2 and 3) contains several references to the four 
goddesses, but with Dakini and Lama always as a class of females, e.g., 3.15: 
dakinyoyogamatardh, dakinyo lamayas caiva khandaroha tu rupini (draft edition 
by Professor Sanderson based on Oriental Institute, MS University, Baroda, 
Acc. no. 13290: “Herukavidhanatamtra,” ff. 2v-3r). Cf. ADUT ch. 40 (p. 385): 
[Dakini] vajravarahikulodbhuta; ch. 41 (p. 391): varahinam tu lamdndm etad 
bhavati laksanam. For Surangamavajra’s commentary, see Kalff 1979: 252, n. 1.

448 Umapatideva draws closely on the SUT (ch. 13) and cites verses from the YSCT 
(see Textual Note to v. 41), although he does not follow the structure of these 
sources, in which the outer goddesses are to be installed last (i.e., after the site 
goddesses of the fourth meditation stage).

4 4 9  A similar description in GSS5 (Sed p. 134, K21V3) also omits the colors, but these 
are confirmed by SUT ch. 13, w . 2 9 - 3 3  and HA (f. 8r4). The iconographical 
schema generally echoes that of the SUT in which, however, the goddesses 
hold a chopper rather than a damaru (as did the petal goddesses in that source). 
The similarity between the gate goddesses and the petal goddesses is mentioned 
in GSS11 v. 41, and in related texts such as the YSCT (see Textual Notes).

450 A classical image of Yama appears in the third book (Vanaparvan) of the 
Mahabhdrata, in the Sdvitryupdkhyana, where Yama is described as handsome 
but dark, with red eyes, terrifying and holding a noose, wearing a yellow gar
ment and with bound-up hair. With his noose he forcibly extracts the “thumb
sized person” from the dying body. Yama is taken over in Buddhist sources as 
the god of death, but other forms also appear, such as Yamantaka, “stopper of 
death,” with a new iconography. The latter’s main forms are Raktayamari, 
Krsnayamari, and Vajrabhairava Yamantaka {Sacred Art o f Tibet pp. 283-89, 
with plates).

451 This set of gate goddesses is similar to that of the Heruka-Hevajra mandala, in 
which Simhasya replaces Kakasya, e.g., Hevajra and Nairatma mandalas NYA 
(pp. 14 and 16).

452 For other references to the outer goddesses in the “samayacakra,” see GSS5 
(Sed p. 1357, K22V5): samayacakrasthandm amoghasiddhih; NYA (p. 28); ADUT 
ch. 9 (pp. 289-90): samayacakravisuddhih, and Surangamavajra’s commentary 
to the ADUT (see ch. 14, Kalff 1979: 217 n.i). (Note that Kalff s translation p. 
180 needs revision.) For the association of the petal goddesses and the “knowl
edge” level of the mandala, see ADUT ch. 9 (p. 288): jnanapadmavisuddhih; 
also ch. 9 (p. 290): jnanadakiniyogena visvapadmadimadhyatah. Here, the site 
goddesses of the cittacakra are also called vajradakinis (as they are surrounded 
by ring of vajras) and the vakcakra site goddesses padmadakinis (as they are sur
rounded by a ring of lotuses). The Tibetan tradition attested by K. Gyatso 
(1997: 44) describes the lotus petals as the level of “great bliss,” and the outer
most cakra as the “pledge” (samayacakra).
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453 “Circle o f  great bliss” may be a reference to the blissful conception o f  the god

dess in the sequence o f  awakenings w ithin the dharmodaya, a synonym  for 

vagina or wom b. A  “body o f  great bliss” (mahdsukhakdya) is also applied to a 

fourth buddha body, whose transcendent status may be reflected by the cen

trality o f  the mahasukhacakra in the mandala. T he yogic system o f  body cakras 

also designates the head cakra as the mahasukhacakra, but the fact that the 

terms coincide is probably incidental, as none o f  the other levels o f  the mandala 

are related, as such, to the body cakras. The terms pledge circle (samayacakram) 
and knowledge circle (jnanacakram), as we have seen, applied initially during 

the self-generation o f  the goddess and her mandala. T he further testim ony o f  

the higher tantric commentaries w ould be o f  interest.

454 Similar paragraphs describing the three cakras appear twice in GSS5 (Sed p. 1332 
K2iri and Sed p. 1422 K28r4). The first instance (GSS5 K2iri: tadbahir.. .) 
comes after the description of the fivefold mandala and describes the next level 
of the complete mandala, namely, the site goddesses on the three cakras that 
“have the nature o f’ (svabhavesu) the sites. Here, there is no mention of the site 
goddesses as generic groups within the cosmos, as in GSS11 (khecarlnam 
samgrahah etc.). The next instance (GSS5 K28r4) is in the context of the body 
mandala (cf. §30). Here, the site goddesses are identified with a site and a body 
point; these are then associated with the ten places (as GSS11 v. 43ff.). The ref
erence to the goddesses as a generic group is made at this point. This assigns 
them to the level of the cosmos in which they “move” and accords with the cos
mological location of their particular cakra. In the ADUT, as in GSS5 (K28r4), 
this detail is reserved for the descriptions of the body mandala. Thus, the 
ADUT (ch. 9 pp. 285-86) correlates the god/goddesses with the sites and body 
points, allocates them to the ten places, and finishes with the collective desig
nation of the goddesses of the cakra (pp. 285-86): cittacakrasya khecari...; 
vdkcakrasya bhucari...; kayacakrasyapatalavasini.... It is notable that this text 
refers to a single female goddess instead of to a “group,” despite the fact that 
the text has just described a collection of eight site gods and site goddesses 
(male and female) in union on the cakra. The same phraseology is found in 
GSS5, which adds a possible explanation, i.e., that “with this [goddess]” (i.e., 
through her as a type) “there is the collection of those [male and female deities] ” 
(Sed p. 1426, K28r6): .. .cittacakrasya khecari. anaya svargagatanam samgrahah. 
...vakcakre bhucari. anaya martyanam samgrahah...kayacakre patalavasini. 
anaya patdlagatdnam samgrahah. • cittacakrasyd\ K; possibly emend: cittacakre 
• bhucart\ conj.; khecariK.

In GSS11, Umapatideva (§i7-§i9) speaks rather more lucidly when he describes 
“the collection of those [goddesses] who dwell....” Kalff (1979: 33 n.i) notes that 
in the HT1.8.15, there is a reference to the single, feminine goddesses Khecari 
and Bhucari.

455 Sanderson (1995) has pointed to the Saiva provenance of these goddesses, par
ticularly their many correspondences with the twenty-four yoginls listed in the
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Yoginisamcaraprakarana, the third satka of the Jayadrathayamala. This is also 
discussed by Kalff (1979: 8iff).

456 Redacting from his souce texts, Umapatideva gives goddesses on the three 
cakras a generic status as “the congregation of goddesses” (see n. 454 above). 
At §21, however, he is no longer redacting, and the outer-goddesses are simply 
“to be visualized” (bhavydh) within the eight cremation grounds.

457 The process of Umapatideva s redaction from the HA is evident here. Luyipada 
follows his description of the outer goddesses with a remark applying to the full 
mandala, namely, that vajra garlands are worn by all heroes and yoginls of the 
mandala, (f. 8v2): sarvesam virayogininam lalate vajramala. Umapatideva has 
therefore borrowed the closing line of Luyipada’s iconographical prescriptions 
to mark the end of this section of his text. Possibly incorporating a marginal 
note, the Tibetan text (p. 40.1) seems to have added that the goddesses are 
adorned by “five skulls residing in the center of (two? dag) vajramalas” (the 
Tibetan syntax is not smooth).

458 First, the Abhisamayamanjan states that all the deities of the mandala may be visu
alized as two-armed, except (it seems) Dakini, etc., who are said to be four-armed. 
The two-armed outer goddeses, Kakasya, etc., hold only a skull bowl in their left 
hands (with the staff tucked into the crook of their arms) and a damaru in their 
right; everything else is as described before. Another alternative to the visualiza
tion is that the central form of Vajravarahl may be visualized as either yellow or 
blue. In this case, the four goddesses on the petals (Dakini, etc.) are all yellow, 
and presumably two-armed, as they are said to hold in their right hands a damaru. 
The yoginls of the three circles change their color and their attributes also. Those 
of the mind circle are now white, and (apart from the bowl and staff on their left 
sides) they hold a vajra threateningly in their right hands; those of the speech cir
cle are black and hold a lotus; those of the body circle are red and hold a wheel. 
The outer goddesses, Kakasya, etc., hold a chopper threateningly in their right 
hands, and Yamadadhl, etc., a damaru (with bowl and staff to the left). All twelve 
deites (of the petals and the gates) are in the dancing ardhaparyanka pose, and 
their iconography is otherwise as before. GSS5 (Sed p. 13917, K26r5): tatraiva 
mandalabhedanantaram vajravalyam asmadgurubhir upadarsitam. likhyate 
nayikadayah sarvd dvibhujah, dakinyadayas caturbhujas catasrah, kakasyadayas ca 
vdmena kapalam bahvasaktakhatvdngam ca bibhranah savyena damarukam 
aparam sarvam purvavat. athava bhagavatlpitavarna nlla vd. dakinyadayas cata- 

sras tu pitdh savyena damarubhrtah. cittacakrasyayoginyah sitah savajratarjanikasa- 

vyakara, vakcakrasya krsndh sapadmatarjani<ka>savyahastahy kdyacakrasya raktah 
savyena tarjanikacakrabhrtah, kakasyadayah savyena satarjanikakartridharah sarvd 
devya vamahastena kapaladharinah, yamadadyadayah savyena damarum vdmena 
tarjanikamundam bibhratyah, ddkinyadinam kakdsyddinam ca vdmabahau 
khatvangam. etas ca dvadasa <a>rdhaparyankena nrtyantyah. aparam sarvam 
purvavat. • kakdsyddinam] Kpc(mg2); Kac omit.

459 E.g., Cakrasamvara mandala in NYA (p. 28); kulesas tu bhagavato ksobhyo
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vajravdrahya vairocano dakinyddinam ratnesah. cittavakkdyagatandm aksobhyd- 
mitdbhasasvatdh samayacakrasthanam amoghasiddhih.

460 The rather haphazard nature of the correspondences of the buddhas with the 
levels of the mandala is highlighted by a survey of the mandalas in the NYA. 
For example, in the Aksobhya mandala, Aksobhya at the center is presided over 
by Vajrasattva {ibid: 5, summarized p. 35), while in the Vajrasattva mandala, the 
leader Vajrasattva is presided over by Aksobhya (from the Samputatantra ibid.: 
8, summarized p. 37). The correlations are usually with five buddha families, but 
sometimes with the six, although on occasion they are “not reliable enough to 
be dependable” (see B. Bhattacharyya’s comment, ibid: 40).

461 A fourfold division of worlds is not new; it appears, for instance, in the STTS 
ch. 6 (p. 59), which describes the conversion of the brahmanical overlord 
Narayana and his retinue. Here Visnu’s retinue comprises the gods of inter
mediate space, of space, of the earth and the underworld, and their female 
counterparts (antariksacari-; khecari-; bhucari-; pdtalavdsini-).

462 Sircar (1948: 8-n) notes that the earliest written evidence of the pithas is prob
ably the reference to them as places of sakti worship in the Mahabharata 
(Tirthaydtrd, Vanaparvan) at a site actually associated with Bhlmadevl. See 
Sanderson (1994b 94-95) for references to the Saiva ritual texts influential here, 
such as the Yoginilaksana, ch. 16 of Tantrasadbhava.

463 Sanderson (personal communication) points to the systems of twenty-four 
pithas in the Kubjikamata (22.23-36) and in Tantralokazy.'fi-jzb (especially 
Tantraloka zy .jic -jzb ): hrt kundali bhruvor madhyam etad eva kramat tray am 
II smasdndni drumdh {drumdh em.: kramdt ed.) ksetrabhavam sadyoginiganam. 
He states (ibid.) that an earlier version in the Trika is seen in the Nisisamcdra, 
patala 4 and the Tantrasadbhava, patala 19 (ksetropaksetrdrcanam). The devel
oping cosmological model of the cremation grounds in the Buddhist tradition 
may have its roots in the Saiva model of the sites, which are each said to include 
a goddess, a cremation ground, a tree, and a Bhairava who is the ksetrapala 
(Mayer 1996:119, citing Sanderson, personal communication).

464 The geographic location of the sites has been discussed by some secondary 
authors, e.g., Sircar (1948), Kalff (1979: 98-107) drawing on Sircar and others, 
and Boord (1994: 27—32) summarizing ancient and modern sources (including 
the accounts of Chinese pilgrims from Hazra 1983).

465 There is a twelvefold system of places in the Hevajra tradition, which leads to 
a twelvefold enumeration of the bodhisattvabhumis (HT1.7.11, see Snellgrove’s 
note p. 69). The Hevajra system describes the same list, but follows (or replaces) 
melapaka and upamelapaka with two other kinds of “place” called pilava and 
upapilava (HT1.7.10, HT1.7.13, HT1.7.17). Kalff (1979:101) notes that there is 
no agreement between the Hevajra and Cakrasamvara systems as to which sites 
belong to which category, and, moreover, only nineteen of the sites coincide 
and can be identified with each other. Snellgrove (1959: 70) attempts to rec
oncile the two lists.

466 For references in Cakrasamvara literature to the division of sites into places, see
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SUT ch. 9, w . 13-19; Tsuda (p. 271) also cites their appearance in the Samputa- 
tantra (kalpa 5, prakarana 1), the Dakdrnava (patala 15, giving a “very unusual” 
account of the sites in comparison), ADUT (chs. 5, 9, 14, and 56), and the 
Yoginisamcara (chs. 5 and 13). Davidson (1991) also gives detailed references for 
their appearance in the ADUT. The places are correlated with the bhumis in 
the context of the body mandala (SUT ch. 9, v. 22ff.).

The translation or definition of the terms for the types of place is problem
atic. Dharmakirti’s commentary on the H T (the Netravibhanga) glosses the 
“secondary” or “auxiliary” type of place (upa-) as “nearby to that [place]” 
(tatsamnivesam), cited in Snellgrove (1959: 68-69 n - x)* Snellgrove also discusses 
the difficulties this presented to Tibetan translators, who either rendered 
“absurd” translations (which exegetes then attempted to explain, see Blue 
Annalspp. 980, 983) or who resorted to transliteration (e.g., of the terms “chan- 

doha”and “pilava”). Indian exegetes had also struggled with the terms. Snell
grove mentions Dharmakirti’s etymologies that attempt to explain the terms, 
for example chandoha: “because one desires and yearns, it is called chando.” 

Kalff (1979: 158) also broaches this topic, noting: “There is no ready transla
tion for the term chandoha.”

467 Tsuda’s translation of SUT ch. 9, v. 12: madyamdmsapriya nityam lajjabhaya- 
nasani ca yd  /  dakinikulasambhUtah sahaja iti kathyate /  dese dese 1bhijdyante 
yoginih sevayet sada; cf. also SUT ch. 8, v. 25. Sanderson (1994!: 99-100, n. 20) 
cites a passage from the Tantrasadbhava ( Yogintlaksana 16, v. 63), the text from 
which the list of sites has been redacted in the Laghusamvara, which includes 
the comment: esu desesu yah kanyd<h> striyo vd klinnayonayah /  sarvds tah 
kdmarupinyo manoveganuvrttayah.

468 These remarks appear in the context of an internalized contemplation of the 
places and sites. See SUT ch. 4 (v. 29cd): pithaksetre tu samkete yoginiyogi- 
melakam, and GSS11 v. 57. ADUT ch. 9 contains a rather unwieldy list of such 
goddesses or consorts, which includes among others “the innate woman” 
(sahaja), “one born in a field” (ksetrajd), and “one born in a site” (pithaja). 
These listings also include those of sky, earth, underworld, as in our texts (here 
described as gandharvari, yaksani, nagani, respectively). Kalff notes that such 
groupings are inconsistent and their origin as yet undetermined (1979 pp. 292 
and 34).

469 In this context mKhas grub rje (pp. 253-54) describes the utpattikrama, the 
nispannakrama, and the *anucaravisuddhi as three types of tantras. The implicit 
hierarchy here is corroborated by a (Tibetan) school cited by him (p. 257) that 
correlates different types of visuddhi with divisions of the tantric corpus: the 
purification of the (gross) psychophysical organism {skandhas, dhatus, dyatanas) 
with the “father tantras” (yogottaratantra texts), the (yogic) purification of the 
veins with the “mother tantras” (yoganiruttara/yoginitantras), and the purifi
cation of both with the “nondual tantras” (Kdlacakratantra, Namasamgiti). 
Our yoginltantra texts are not, in fact, recognizable under this classification, 
as they include both types of visuddhi, gross and yogic.



4 8 6 N O TE S  TO  PAGES 1 9 7 - 2 0 2

470 YSCT ch. 13 (A6v. 6; Bior.i): laksabhidhanatantrasya uddhrtam tena samvaram 
/  khasama<ta>nt<r>e pindasaram tv ay a khyatam,, abhidhane ’bhyudaye sthitam /  
“He has extracted the [Laghu]samvara from the Laksabhidhana; you have pro
claimed the essential core in the Khasama[tantra]; it is found in the [.Heruka-/ 
Abhidhana [i.e., Laghusamvara, and] in the [Heruka-]Abhyudaya.” Sanderson 
(1993) has shown that the actual roots of the practice are in the Saiva tradition, 
for example, in the Saiva Tantrasadbhava (adhikdra 16, Yoginilaksana) . In his 
paper (“History through Textual Criticism in the Study of Saivism, the Panca- 
ratra and the Buddhist Yoginltantras” 2001b), he shows that the yogic wan
dering through the pithas, etc., as an ascetic practice (caryavrata) (i.e., the 
internalization of this as the dehamandalam) is taught in the Tantrasadbhava, 
patala 15, in a passage that has been redacted as the Kubjikamata 25.64—99. 
Sanderson (1999: personal communication) also refers to the body sites of the 
closely related system of twenty-four power-places of the Madhavakula taught 
in Tantrdloka 29.58-63, and the system from the Nisisamcara (ibid.)  15.800-976 
and commentary.

471 For a comparison of the inner and outer methods, see GSS5 (Sed p. 14114, K28ri): 
<pra>muditd-vimald-prabhdkarTarcismatYabhimukhi-sudurjayd-durahgama- 
acald'sadhumati-dharmameghakhyd'dasabhumivisuddhyd kramena pithopapitka- 
dirupam kayamandalam adhyatmayogina bhdvayitavyam. tad uktam — 
caturvimsati bhedenapithady atra vyavasthitam I atas tadbhramanenaiva khedah 
karyo na tattvikaih I ksiyante dhatavas tesdm bhramanad bahyayoginam I ato 
bahyam nirakrtya sthatavyam yogininaye I iti. Cf. Vajragarbha (Hevajrapin- 
darthatika cited Snellgrove 1959: 69 n. 2): “externally these are places in the 
world without, where dwell those goddesses 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.” Also Saraha’s Doha- 
kosa {ibid: 70): “I have visited in my wanderings ksetra and pith a and upapithay 
for I have not seen another place of pilgrimage blissful like my own body.”

472 In GSS5 (Sed p. 1433, K29r2), these correlations appear somewhat as an after
thought, appearing at the very end of the body mandala (i.e., after the text 
parallel to our §31): vaktravamadaksinandsaputam gudadvaresu kramena kaka- 
syadayo dvarapalyah. savyapasavyasrotrasavy-dpasavyanetresu yamadadhyadayah. 
hrllaldtakanthanabhikamaDkarnikaydsu dakinyadayas catasrah. • yamadadhya- 
dayah] em.; yamadadhyat K.

4 7 3  For the site goddesses “as” the veins, see Abhisamayamanjari (GSS5 Sed p. 1 4 2 19, 

K 2 8 V 6 ):  tesu pithadisu tattatsthanagatd nadyas tattaddevatarupena parinamayya 
vyavasthitd bhavydh; also Tsuda ( 1 9 7 4 :  55) citing Tsong kha pa: “Ddkini is 
thirty-six veins and humours flowing in them ....” This is clearly put in the 
VasantatiDka ch. 4  (p. 2 7 );  ch. 5, v. 15 (p. 3 6 );  ch. 6 ,  v. 4 4  (p. 50); ch. 7 ,  v. 9  

(p. 57). Cf. K . Gyatso 1 9 9 7 :  41.

474 E.g., HA f. I5r4: viravisuddhih. See Translation note 570 for further references. 
The SUT also is a rich source of information upon the body mandala. In ch. 
7 (w. 23-25) the veins are related to the birth of the embryo; see also chapter
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9 (v. 2off.) and chapter 13 (w. 41-42). Tsuda (1974: 260 n. 4) notes that these 
correlations are found “repeatedly” in tantric literature, and that they “furnish 
important internal evidence as to the relations between tantras of the Samvara 
literature.”

475 This retranslates the passage from Tsuda’s edition, expanding on the terse 
Sanskrit verses (SUT ch. 7 v. 3ff.): nadisthanam ca pitham ca caturvimsat- 
pramanatah I tesdm madhye trayo nadya dsrayanti ca sarvagah 13 / pulliramalaye 
sirasi nakhadantavaha sthita /  jalamdharasikhasthdne kesaromasamavahd /  4 /  

oddiyane daksine karne nadi tvanmalavahini /  etc.
476 Kalff (1979:197 n. 1) refers here to Dlgha Nikaya, sutta 22, vol. 2, Pali Text Soci

ety, London, 1903.
477 In the “self-consecration” (svadhisthana-) method sadhana of Dhyayipada 

(GSS34), the traditional Cakrasamvara contemplation of the mandala-as- 
cosmos is replaced with a series of correlations for the eight cremation grounds 
in each direction of space. Here, each of the eight cremation grounds, and each 
of its eight features, is equated with a subtle aspect of the practitioner’s psy
chophysical and yogic body, as shown in table iv below.

478 GSS5 (Sed p. 1435, K29r3): iti sampurnam kayamandalam muhurmuhu<r> 
drdham adhimoktavyam.

479 For parallels, see footnotes to the Translation, § 33.
480 GSS14 (K73r4): dharmata khalu lokanam idrsi tivrakarmanah / puspamdtram 

ihaiva syatparalokephalam mahat I y j .  • paraloke\ em.; paraloka K.
481 GSS14 (K73V3): yenayena vidhanenayatrayatrayathdyatha /  adhimuktena cri

teria yat puny am parinamyate /  24. /  tena tenapi rupena tatra tatra tatha tathd /  
utpadyate tathd <phalam?> kumbhakaraghatadivat /  25.

482 GSS14 cont. (K 7 3V 5):  yad yad bhavyate bhuyo bhuyas ca parinamyate /  tat 
pratiphalaty eva darpane sadasadyathd /  26 / . . .  cittad eva na cdnyasmdc chreyo- 
heyadvayasrayah /  cittam eva hi samsaro nirvanam cittam eva ca /  28 • v. 26 
bhavyate\ corr. (hypo.); bhyavyate K  • chreyoheya\ conj.; chrethaya K . Cf. GSSi 
(Ki6r.i): yenayena hi bhavena manah samyujyate nrnam /  tena tanmayatamydti 
visvarupo maniryathd • yujyate] em.; pujyate K; “With whatever state (bhava-) 
the mind of man is connected, it is to that [state] he goes, like the jewel in which 
everything [is contained].” This verse is widely attested, e.g., YSCT (ch. 11), and 
is clearly related to a similar verse cited in Saiva sources, e.g., by Jayadratha in 
his Viveka on Tantraloka 1.115, and by Narayanakantha in his commentary to 
the Mrgedratantra Kriyapada, where he attributes it to the Sarvasrotahsamgra- 
hasara. (I thank Dr. Isaacson for these references.)

483 GSS14 (K 7 3 V 2): astottarasatdhutya satyadvayasama<sra>yat /  cakravartitvabud- 
dhatva<m> phalam dhur munisvardh /  2 2  • munisvarah] corr.; manisvarah K . 

Cf. YSCT ch. 16, w . 8,10.
484 To summarize some of the differences: (i) Sasvatavajra’s ritual texts are all 

marked by autograph verses of benediction and dedication, and/or colophons. 
The parallel passages in GSS5 and GSS11 describe the separate rites in a con
tinuous body of text, (ii) There is some additional material in the GSS texts at
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Endnote table iv. Yogic body mandala*

8 cremation 
grounds

! protectors

8 serpents

8 trees

8 clouds

- apertures of the body

► sense consciousnesses

<=> named winds

<̂> named veins (nadis)

• sense spheres (-dhatum)

mouth, right nostril, anus, left 
nostril, right and left earholes, 
right and left pupils

tongue, nose, body, mind, 
ear, defiled-mind, store, and 
eye consciousness

Astakoti, tKarkotakaf, Kota, 
fKotlbhaf, Kola, Kolava, 
Kolagandha, Kolibha

Ugra, Ghora, Agnivadana, 
TejanI, Khargadharanl, Cakri, 
Sudmukha, Kubjl

taste, olfactory, touch, “ideas” 
(dharmadhatum), sound, 
cognition (vijndna°), 
consciousness (jnana°), form

*The practice requires a knowledge of the Cakramsavara/Vaj ravarahl body mandala, as the 

eight apertures of the body are referred to cryptically by the name of the site in those sys

tems. For example, the first cremation ground, Candogra, is correlated with the mouth, for 

which the text explains: “Candogra is in the entrance to Kalinga” (GSS34, Kii3r): tatra

smasanani kalingadvare candogram Kalinga, we find, is the site for the mouth in the

Cakrasamvara/Vaj ravarahl body mandala. The cremation-ground body mandala therefore 

draws on the traditional language of the body mandala, but moves beyond it to a type of yogic 

practice based on exclusively on kapdlika cosmology.

The Smasdnalamkaratantra (reported by Meisezahl 1980: 21-2) also mentions “secret” or 

“interior” cremation grounds (*guhyasmasdndni) and describes a similar subde body mandala. 

This relates the five features of the cremation grounds to five groups of nadts on the body: 

8 nadis at the tip of the nose (= 8 cremation grounds); 8 nadis at the navel (= trees); 8 nadis 

at the chest? snying kar rca brgyad (= dikpalas)\ 8 nadis at the throat (= nagas); 8 nadis at the 

head spyi bor rca brgyad (= clouds). The eight cremation grounds are also equated with the 

eight types o f consciousness in the Visesadyota by Tathagatavajra in the Peking Tengyur 

(Otani 2224, described in Meisezahl 1980: 7). Elsewhere they are also correlated with the 

eight doors o f liberation {ibid.: 9).

§51 and §52 (in both GSS11 and GSS5). GSS5 also contains prescriptions for 
rites during the day and at midday and midnight junctures, (iii) The *Vid- 
hisamgraha includes the Smasanavidhi by Luylpada, raising the possibility that 
cremation ground material appeared in a shared source, and that Umapatideva 
drew upon this while reworking the material into his own verses, and drawing 
upon other sources such as the SUT; GSS5 omits any account of the crema-
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tion grounds, (iv) The position and designation of the Amrtasvadana differs in 
the three texts, (v) For the hastapuja, all three texts share a reference to the 
YSCT, stating that fuller prescriptions for the rite appear in that tantra. In 
Sasvatavajra’s text this appears in a colophon verse. Sas'vatavajra’s hastapuja 
text also appears by itself in the Sadhanamala (SM253 pp. 498-500). (vi) The 
second, alternative, external worship in GSS11 (at §49) implies the (optional?) 
inclusion of the hastapuja within the rite, an option that is explicit in Sasvatava
jra’s text (yadva.. .) because of his use of colophon verses to mark the separate 
rites in the series.

485 See Kane (1941) History ofDharmasastra (ch. 20, p. 74iff.) on the “vaisvadeva” 
(including baliharana/bhutayajna), and (ch. 18, p. 696ff.) on the “pancayajna. ” 

For the latter, Kane states that the Satapathabrahmana (n. 5.6.1.) contains the 
locus classicus for the mahayajnas ( Taittiriya Aranyaka 2.10), where they are 
defined as devayajna (offering to fire), pitryajna (sraddha), bhutayajna (bali 
offering), manusyayajna (food to brahmins), and brahmayajna (study of the 
Vedas). The Grhyasutras and Srautasutras refer to the mahayajnas in the same 
terms, although sources differ as to the order in which the five are presented. 
Similarities between the brahmanical rite and the bali taught here include the 
prescriptions to perform the ritual at specified junctures of the day, the prior 
cooking of the food offerings, the lowly type of recipient (see Manu III w . 
87-93, Yajnavalkya 1.103, and sources cited by Kane ibid.: 745-46, e.g., 
Mahdbharata, Vanaparvan II.59), and their propitiatory and even liberationist 
function, e.g., Manu II.28: svadhyayena vratair homais traividyenejyaya sutaih /  
mahdyajnais cayajnais ca brahmiyam kriyate tanuh.

486 For example, in the Saiva Svacchandatantra 3.206-210, bali is described as the 
concluding rite of the first day of initiation [adhivasadinam] and is offered to 
all bhiitas (celestial, terrestial, and aerial), to the ksetrapdlas,patitas, and svapacas. 
It is similar in the (unpublished) Nisisamcara, in which esoteric balis of the five 
nectars and wine are offered by Mahavratin sadhakas. The offerings are pre
sented by sadhakas when they enter a power site, in order to gratify (and so pla
cate) its guardian (ksetrapdla/sthanapala), and are accompanied by wild laughter 
and the rattling of the damaru drum, with a balimantra (om brim hum he hah 
phat 2 ...). This ritual has been taken over through the redaction of Nisisamcara 
into Buddhist tantras such as the Catuhpithatantra (Parapitha, patala 3) and 
the Vajradakatantra 18.16. In Saiva rites, the bali offerings may be to animals, 
bhiitas, the matrs, and yoginis etc., e.g., Netratantra 19.112c: trptyartham 
bhiitasamghasya mantri raksartham udyatah (and its commentary): sangho 
mdtryoginyadiganah. The making of bali offerings to principal mandala deities 
seems to be an innovation in Buddhist sources. I thank Professor Sanderson 
(1998: personal communication) for these references.

487 O f the twenty-six GSS texts that teach a bali ritual, most do indeed describe 
it at the end, or following the self-generation, e.g., GSS4, GSS5, GSS15, GSS18, 
GSS21 etc.

488 As in the Vajravdrahi Sadhana, the tasting of nectar appears in the Abhisamaya-
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manjart following the self-generation, but in contrast to Umapatideva’s text, 
it appears in full at this stage. When he later describes the balividhi, Sakya- 
raksita’s text refers simply to the purification of the offering “as above,” with
out naming it specifically as the amrtasvadanam, and without describing it 
again (GSS5 Sed p. 1437, K29r3): tato balim dadyat. bhojyadikam puratah 
samsthapyapraguktakramena visodhya. Umapatideva’s text is therefore closer to 
Sasvatavajra’s Cakrasamvarabalividhi (pp. 56-58), in which the amrtasvadana 
also appears as an integrated part of the balividhi. Curiously, although the 
Cakrasamvarabalividhi describes the same process as that given the GSS texts, 
it never actually names the rite as the “amrtasvadana. ”

489 In the Saptaksarasadhana (SM251), for example, the self-generation of the cop
ulating deities is followed by worship: first with the traditional offerings of the 
sixteen goddesses (p. 493), and then with the amrtasvadana (p. 494). Similarly 
in GSS4, the tasting of nectar is a distinct means of worshiping the deity 
(K13V4): pujdstutyamrtdsvadam krtva. In SM219 the tasting of nectar is the pre
liminary to a rite of subjugation (p. 432: vasyavidhih).

490 E.g., GSS35 (K119V6): yathdldbhato hastapujaya sampujya amrtam asvadya 
ganabhojanam ca vidhaya balim dadyat. GSS16 (K8ir6):.. .mantram japet.yavad 
udvego na bhavati tavad amrtam asvadayet. evam balibhdjanam dlokya vum dm 
jrirn kham hum dravibhutam cintayed iti. atmano jihvagre candramandalopari 
nilavajram yavaphalamatram rasmispharantam vibhavyam. toy a rasmyavabhasena 
nalikarupendtmdnam payayet dvadasadevibhih. evam prinayet. pitva mahasukham 
anuvartet<a>. pranidhanam kuryat. dvitiya<m> balibhajana<m> vistirnam 
vicintayet. tatra bhaktakulattha-indariparpati-va.di'vMty-matsyamamsapupa- 
vyanjanamadyasidhusuraphal fophali f  nandrasasamtosamm krtvapuspadhupadtpa- 
gandhamalyavilepananaivedyam ca sthanasmasanavrksanadi fparvatasthitalayesuf 
tebhyo dapayet— om vajrdralli hohjah hum vam hoh vajraddkinyah samayas tvam 
drsya hoh — puspdn avakirnayet. — om kha kha khahi khahi... — tatah 
pranidhanam ca.

alokya\ corr.; aloksa K • candramandalo\ corr.; candramandalalo K • rasmispha
rantam vibhavyam\ em.; rasmipharantam vibhavyah K • rasmydvabhdsena\ corr.; 
rasmyavabhasena K • vadivata{T)\ perhaps for “vadabanaUT (digestive powder)?
• naivedyam\ corr.; naivaidyam K • parvatasthitalayesii\ conj.?; parvatasthitalayete 
K. (Mss. N and D share the same corruptions, and introduce new ones.)

In other accounts, the “tasting of nectar” appears to be the ritual method 
“whereby” the bali is offered (e.g., GSS31 K 1 0 4 V 2 ):  tad anu nispaditabalim 
amrtasvadavidhinanena mantrena dadyat.

491 The text has “munda-,” which could refer to a severed head, a dried-up head, 
or a complete skull. However the seed syllable kam (see note to Translation) 
suggests “head” (kam). K. Gyatso (1999: 61) also takes the tripod to consist of 
three heads. This is illustrated in Brauen (1997: 106, fig.61) and Sacred Art o f 
Tibet plate 158 (pp. 380-81). However, skulls would perhaps seem more appro
priate in that their color and shape mirrors the white sphere of the water ele
ment that normally follows the elements of wind and fire. Two separate plates
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in Tanaka (1997) illustrate the two possibilities: three heads are depicted in the 
rNying ma tangka of Nyi ma ’od zer (no. 34: 92—93), and three skulls in a 
tangka of six-armed Hayagrlva (no. 57:137).

492 This is the method attested in the dGe lugs tradition vividly described by K. 
Gyatso (1999: 61) “From the state of emptiness a blue letter YAM appears. This 
is the seed of the wind element.... The YAM transforms into a gigantic wind 
mandala. This is blue, semi-circular in shape, and lies flat with its curved edge 
furthest from us. At both corners there is a fluttering white banner. The move
ment of the banners activates the wind mandala causing the wind to blow. 
Above the wind mandala there appears a red letter RAM.... This letter trans
forms into a triangular fire mandala that is flat and red. It has one corner point
ing toward us, directly above the straight edge of the wind mandala, and the 
other two corners above the semi-circular edge of the wind mandala. This red 
triangle, which is slightly smaller than the wind mandala, is the core of the fire 
mandala. As this core is fanned by the wind, red-hot flames blaze and cover 
the whole wind mandala. Above the fire mandala there appear three AH let
ters of different colors. The letter AH above the eastern point, the point clos
est to us, is white; the letter above the northern point, to our right, is red; and 
the letter above the southern point, to our left, is blue. These letters transform 
into three large human heads in the same colors as the letters from which they 
developed. A large white letter A H ... appears above the center of the three 
heads. This transforms into a vast skullcup, white outside and red inside, which 
rests on top of the heads.”

493 In the Cakrasamvaratantra, the nectars are listed cryptically as: “honey, blood, 
and karpura, with rakta, and sandalwood.” (i.iocd, ncd): ...madhu raktam 
sakarpuram raktacandanayojitam. Bhavabhatta decodes the list in his com
mentary on the root text: “When practising meditation, before it begins, he 
should eat a pellet of go-ku-da-ha-na [the flesh of a cow (go-), a dog (kukkurah), 
a horse (damyah), an elephant (hasti), and a man (narah)\ and the five nectars; 
for this removes any obstacles [that might have impeded his practice]. In [the 
passage] beginning with the word ‘honey’ (madhu) the [revealer of the text] 
teaches another form of direct worship that consists in the practice of [these] 
five nectars. ‘Honey’ means semen, because of the latter’s resemblance to it; for 
it is agreed that [semen] destroys the three defects when included. The term 
‘blood’ [that follows] is meant literally. ‘Karpura'is flesh, that [whose existence 
is] established through the addition and elision of sounds, [the term karpuram 
being used here not in its literal sense, namely ‘camphor,’ but etymologically 
as] that which causes joy {kar- from kam ‘joy’) to fill {pura- from the causative 
o(y/pr‘to be full’) the body. “Rakta”t • • • t  [means “urine”]. ‘Sandalwood’ means 
Vairocana [i.e., feces] because [defecation like sandalwood] is a source of 
delight].” Cakrasamvaravivrti (f. i8r-v): bhavanan ca kurvvdnogokudahananam 
pancamrtasya ca vatikam bhavanarambhe bhaksayet. tena hi nirvvighnata. . . .  

aparam pancamrtasevdrupdm saksatpujdm aha madhv ityadi. madhusadharmyat 
madhu sukram, samyoge tridosaghnatvena sanketitatvdt. raktam prasiddham. kam
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sukham sarirepurayatiti karppuram varnndgamavindsdbhydm siddha(i)m. ta*c 
ca* mdnsam. f  ramyatannaditi fraktam. candanam ahlddakaratvad vairocanah. 
The edition and translation of this corrupt passage is by Sanderson (1994 n. 5). 

494 E.g., SM251 (p. 494): padmabhdjanam, tanmadhye vum dm jim  kbam hum etat- 
parinamena pancamrtapancapradipam svabijdnkitam. See HT1.2.2 for the five 
syllables of the buddhas (with Snellgrove’s comments 1959: 50 n.2).

Tibetan sources, following a Cakrasamvara sadhana, describe a much more 
complex visualization in which ten syllables (of the buddhas and their con
sorts) are seen to transform the substances and animal corpses, each of which 
has been assigned to a particular direction. This is summarized from Beer (1999: 
327-30, with plate 141) and K. Gyatso (1999: 62) in the following table:

Endnote table v. Seed-sylLables for nectars and lights

GSS11 

v. 6zff.

GSS5

K23ri

GSS16

K8ir6

(Tibetan) Cakrasamvara Sâdhana

om om

Vairocana <vum> <vum> vum E white om =«► yellow  excrement

Amoghasiddhi âm tràm âm N green kham = >  white brains

Amitâbha jrim âm jrim W red am => white sperm

Ratnasambhava kham kham kham S yellow tram = >  red blood

Aksobhya hum hum hüm M id blue hum => blue urine

Locanà làm làm SE white 1dm => black corpse o f  cow/bull

Mâmaki màm màm SW blue mam red/blue corpse o f  dog

Pàndaravàsini pàm pàm N W red pdm => white corpse o f  elephant

Tara tâm tàm N E green tdm =0 green corpse o f  horse

(Vajravâràhi) M id red vam =z> red human corpse

495 Vajravali{SP f. I20v): hahohrthkdrair yathakramam hrtaprakrtagandhavarna- 
viryam. Sobisch (2001: personal communication) notes the injunction in the 
bDe mchog ’byung ba zhes bya ba’i rgyudkyi rgyalpo chenpo=Srimahdsamvaro- 
dayatantraraja (P vol. 2, no. 20, p. 216-5-1 ff.): “Bless [i.e., control it] constantly 
through the mantra om ah hum!Vu.nfy and realize [it] through the mantra ha 
ho hrih!Steal the color with the syllable ha! Defeat the smell with ho! Defeat the 
potency, too, with the syllable Arc'/?/[Thus you] should fully partake of the nectar!”

The Saptaksarasadhana (SM251 p. 494) prescribes a rather different cooking 
process, in which the skull-bowl cauldron containing the transgressive sub
stances has a lid (pidhanam) formed of an om syllable and above it a vajra on 
a moon disk; the lid, the moon disk, and vajra all melt into the cauldron as a 
result of the blazing fire beneath.

4 9 6  Cf. GSS5 (Sed p. 13513, K23r3): tadbaspasparsat...; Cakrasamvarabalividhi (p. 
57): pdradavarnahumbhavddhomukhamrtamayasuklakhatvdnge viline.

Sobisch (2001: personal communication) notes that in the Tibetan Cakra-
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samvara tradition, both the staff and the syllable hum are produced from the 
steam of the boiling liquid. He provides and translates the text of the com
mentary by bsTan ’dzin padma’i rgyal mtshan, as follows: “The hum syllable 
which is the form that manifests from the steam of that [boiling nectar] points 
head-down. Even though the syllable hum is not directly mentioned in the text 
[of the ritual of evoking the deity], one must visualize it, because the sDom 
1byung teaches: ‘Above that a white khatvanga staff arises from the mercury- 
colored hum.’ The hum melts and a white khatvanga that is the nature of 
absolute bodhicitta of the Heruka’s mental stream of consciousness [arises], the 
peak pointing down. A stream of bodhicitta nectar drips [down]. The staff, 
too, having melted [starting] with the braid(?) below, becomes inseparable with 
the nectar inside the scull cup by... Idem gyi Ihung ba (?). Visualize that thereby 
the ocean of nectar has turned white, is cool to the touch, and has become the 
own-nature of bodhicitta.” (p. 690): de’i rlangs pa las grub p a ’i mam pa humyig 
mgo mthur bstan, humyig tshiggis ma zin kyangsdom byungdu, de’i steng ngul 
chu ’i mdog can gyi hum las byung ba ’i kha twangga dkarpo gsungspas dmigs dgos, 
de zhu ba dang he ru ka V thugs rgyud don dam byang chub sems kyi ngo bo kha 
twang ga dkar po rtse mo thur lta> byang chub sems kyi bdud rtsi’i rgyun ’dzag pa> 
de nyid kyang oggi slas(?) pas zhu nos thodpa ’i nang du Idem gyi Ihung bas bdud 
rtsi dang dbyer med du ’dres pas, bdud rtsi’i rgya mtsho kha dog dkar po, reg bya 
bsil ba, byang chub sems kyi rang bzhin du gyur par dmigs.

497 GSS5 (Sed p. 13511, K23r2): tadupari tryaksaram uparyupari drstva tadrasmibhis 
trailokyodaravartisarvamrtena sardham asesatathagatahrdayavarti jnandmrtam 
dkrsya tatraivantarbhdvya kramasa<s> tryaksarendpi vilinai<h>. Cf. SM251 (p. 
494): tatah om-ah-hum-ity uccarya sarvadevatanam amrtam dkrsya tatraiva 
pravesayet, anenaivadhisthaya. .. • hum\ conj. Sanderson; hum SMed. See also 
VA (SP f. 120V-121O and the graphic descriptions in K. Gyatso (1999: 63).

498 I am grateful to Professor Sanderson for explaining this passage (p. 57): tadu
pari alikaliparinatdn om-ah-humkaran anukramenoparyuparisthitan tebhyah 
sphuritarasmina dasadigvarttiviraviresvannam jnanamrtapradipam samkrama- 
nanyayena tricakrdkaram dkrsya jagadartham karayitva samdpattipurvakam 
dravibhuya yathayatham tesu pravistam f  sakalasagaradistham ca f  tata 
omkaradikam kramavilinam avalokya tryaksarena yavadiccham adhitisthet. • 
humbhava\ em.; humbhdva Finot.

499 Sanderson (1998: personal communication) explains samkramananydyazs the 
yogin’s method of extracting the essences of a victim, of transferring them 
to himself, and from himself into a skull bowl for offering to the mandala 
deities. This imaginary process of transferral is usually accomplished along a 
“circuit o f energy” that runs from the sadhaka into the victim, and back 
again. In the tasting of nectar, the yogin visualizes the rays extracting the 
essences of the heroes, transferring them into the three syllables, and thence 
back into the nectar; the “circuit of energy” is here supplied by the rays from 
the syllables.

500 See GSS16 K8ir6 (n. 490); also GSS5 (Sed p. 13515, K23r$ cont.): punas



494 N O T E S  TO  PAGES 2 I I - 2 I 2

tryaksarenddhisthayatmano mandaleyadevinam cajihvdydm suklahumkarajayava- 
phalapramanam suklavajram dhydtvd tadrasminalikaya prdsanam kuryat. tato 
vaksyamanastapadarcanamantraih stuyat. • nalikayd\ em.; nalikayabhih K.

501 For other references to the bali ritual in GSS texts, see GSS31 (Ki04r-v); SM251 
(p. 495); GSS5 (Sed p. 1437, Cakrasamvarabalividhi p. 57); GSS35 
(Kii9r); GSS36 (Km r).

502 E.g., YSCT (8th patala B5V): akrantapadordhvadrstim (>s) tu; with com
mentary Yoginisamcdranibandha/“Samcdratantrapanjika ” cited by Sanderson 
1994: urdhvadrstim tv iti vamavalitordhvadrstya.

503 Forphetzs in GSS11, see HA (fi2v), GSS11, GSS31, SM218, (hetm  ADUT ch. 
9, p. 287, possibly a misreading of phet by Kalff). For phet see YSCT (8th 
patala B5V), VA (f. I23r.); and for phem see GSS4, GSS36, SM251. The 
syllable is not always given, e.g., Cakrasamvarabalividhi (p. 57), ADUT (ch. 
14, p. 326).

504 The term used in our sources is “jalamudra, "e.g., GSS31 (Ki04r-v): vajranjalim 
urdhvavikacam krtva tad anujaldmudram vidhaya, avartyavartyena vlrayoginir 
dkrsya. ..•  virayoginir\ em.; virayogininam K; Cakrasamvarabalividhi (p. 57): 
tato jdldmudratanmantrdbhyam anitam sarvdkdranispannam mandalam purato 
avasthdpya...; GSS5 (Sed p. 1437, K29r-v): tato balim dadyat. bhojyadikam 
puratah samsthdpyapraguktakramena visodhya jdldmudratanmantrdbhyam anitam 
sarvdkdranispannam mandalacakrampurato v a s th a p y a .GSS36 (Km r): tato 
lalate jaldmudram vdmavartena bhramayet phemkaranadam uccdrayet kurma- 
patanapadordhvadrstya, anena yoginyakarsanam.. .. This is a something of a 
hybrid between *jvdlamudra (the flame mudra), and *jalamudra (the “net ges
ture”). Both are appropriate images for the mudra, which could either be said 
to resemble a flame or to function like a net for “drawing in” the deities— a 
process sometimes accomplished with a “net of rays,” rasmijala. The former 
(jvalamudra) is rare in our texts, and appears only once in the GSS, in GSS35 
(Kii9r): tad anu jvalamudram baddhva phetkarasabdena viraviresvariparivrtam 
jnanacakram puro drspva This is the version transmitted into Tibetan, how
ever. It is elsewhere described as the “vajra-offering gesture, open at the top,”
e.g., SM251, GSS31 (K104V1): vajranjalim urdhvavikacam krtva., and as a “vajra 
hook,” ADUT ch. 9, SM226 (p. 441): vajrahkusyadiyogena dkrsya.

505 The full verse reads: krtvagragranthya khalu madhyasuci<m> /  angusthavajrau 
drdha samprayojya (or: samprapidya) / samsthdpya tarn madhyalalatadese / dvarti- 
vartena bhramayet. It is cited, with variants, at YSCT (8th patala A4r, B5V) 

with gloss in Yoginisamcaranibandha (f. 3V4, cited Sanderson 1 9 9 4 ) ;  ADUT 
(ch. 9  p. 287); ADUT (ch. 1 4 , p. 3 2 6 ) ;  HA (fi2v); cf. GSS4 ( K 1 3 V - 1 4 O .  

Sanderson ( 1 9 9 9 :  personal communication) explains that the verse, translated 
freely, may be understood in two ways: (1) “He should make the shape of a 
pyramid between [his hands] by joining the tips [(of the index fingers?) of both 
hands] and firmly pressing together the [tips of the] two vajra-thumbs.” (2) 
“Make straight the two middle fingers while joining their tips and firmly 
join/press together the [tips of the] two vajra-thumbs.” The second does not
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accord with the method used in the Tibetan tradition today (shown in fig. 35 
above); however, Sanderson proposes it is the prefered interpretation, as it is 
similar to the blossoming lotus mudra (vikasitakamalamudra) described in 
SM24 p. 60 below (see n. 516).

506 GSS5 (Sed p. 1438, Yji^iA^Cakrasamvarabalividhip. 57): mandalacakrampurato 
vasthdpydrghadikapurahsaramsampujydlikaliparinatacandrasuryasvabhdvakara- 

dvayantargatahumkaram drstva -  om anyonydnugatdh sarvadharmah atyantanu- 

pravistdh sarvadharma hum — ity uccaranapurvakam candrasuryarudhahumkara- 
parinamena vajrdnjalikrtakaratale tad amrtabhandam avasthapya dhyatva vd, 
abhimatasiddhyartham itipathet. — devyahpramanam samayahpramanam.. .etc.

507 The Cakrasamvara-related balividhis describe a rite in which “actual” foods are 
also involved, laid out prior to the ceremony in front of the mantrin (Cakrasam- 
varabalividhip. 56): prathamato... mantri bhaksyabhojadikampuratah samsthapya. 
Cf. the rite according to the Samvaratantra in the Vajravali, in which the yogin 
points with his right hand to the bowl of nectar in his left (SP f. 123V): 

padyadidanapurvakam purvavat trimandalavis-uddhya vamakaratale candrasthita- 
humjavisvavajranabhav amrtabhandam aropya dhyatva vd vajramustikrtasavya- 
karaprasrtatarjanyd tad darsayan.

508 In the Samvarikasarvabhautikabalividhi (VA SP f. I23r), the VA provides a 
rather different version of the balividhi according to the Samvara system. This 
is more clearly related to the rite according to the Samaja system, Sdmajika- 
sarvabhautikabalividhi (VA SP f. i2ir.i), said to be according to the method of 
the Pindikrama (Nagarjuna) and the Caturanga (Buddhajnanapada), and also 
to the Hevajra-based rite, Haivajrikasarvabhautikabalividhi (VA SP f. 124 v. 6).

509 Cakrasamvarabalividhi (p. 58)»GSS5 (Sed p. 14411, K3or2): tadamrtabhaksanad 
dikpaladayo mahdsukhasamarpitavigraha bhdvyah; GSS16 ( K 8 iv i ) :  evamprinayet. 
pltva mahdsukham anuvarteta (understand: causative).

510 GSS31 (Ki04ri) prescribes a bali ritual to be performed in secrecy at midnight, 
in which the yogin is to assume the warrior stance of the deity and stand naked 
with loose hair on a hilltop facing south (cf. ADUT ch. 14, p. 326). Note also 
the bali ritual in HT2.4, which mentions protection (sattvanam prdnaraksdya 
vighnad vinayakad api) and then lists the types of siddhi that will ensue from the 
worship of “all beings” through utterance of the bali mantras and apabhramsa 
verses (HT2.4.89C—95d): vasydbhicararipusainyandsanam uccatammdramkarsanam 
ca santisukham paustikam bhavet ca.

511 The term is unexplained by Tsuda, but Sanderson (1999: personal communi
cation) translates “teacher’s assistant.” According to the rites of the Kriydsamuc- 
cay a, the karmavajrin is a ritual specialist, much like the karmacarya in Newar 
ritual practice, whose task is to ensure the correct performance of the rites 
(Gellner 1992: 273, with n.25).

512 VA (SP f. i22ff): anyartham api balipradane mantreyathdsambhavam me mameti 
vd yathavasthitam eva pathaniyam. sa catmatvenadhimoktavyah. asyopakare 
mamaivopakdro bhavatity dsayato hitakaryasiddhir bhavati. anantare ca tadar- 
tham vijnapayed.... This Samaja bali ritual is more complex than the rite out
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lined in our texts. T he bali offerings are made to the ten krodhas and/or fifteen 

protectors (the eight protectors plus seven brahmanical gods in between), in 

an external rite that is to take place away from the meditation hut. In this rite, 

the recipients are represented by clay balls (mrtpindi) surmounted by appro

priately colored banners arranged on the ground in their respective directions. 

Beyond those, the mantrin should offer saucers o f  milk to the eight nagas who  

are either represented by clay balls or by circular cow pats (gomayakrtamandala-), 
and outside that, he is to strew bali o f  boiled rice and five streams o f  the “pure” 

nectars— ghee, honey, water, wine, and m ilk— while circumambulating. 

Sanderson (1997: personal communication) notes that this is very similar to the 

standard Saiva bali, also called “external” (bdhya-).
513 T he form o f  the mantra is: om ¿vz/ra-lname o f  krodha\ vajra imam balim grhna 

amukasya santim raksdm ca kuru hum phat. T he names o f  the ten krodhas to 

be inserted into the mantras are: (1) Vajrahumkara, (2) Vajradanda, (3) Vajrana- 

larka, (4) Vajrakundali, (5) Vajrayaksa, (6) Vajrakala, (7) Vajramahabala, (8) 

Vajrabhisana, (9) Vajrosnlsacakravarti, and (10) Vajrapatala. They are under

stood to occupy a circle o f  protection w ith ten “spokes” radiating from the 

central point o f  the meditation hut (sakrodhadasararaksacakra-). For the pro

tective function o f  the ten krodhas, see also the “rite o f  expelling obstacles” 

(vighnanivaranavidhi VA, SP f. 252.3).

514 E.g., GSS18 (K83r5): dadyat nisayam. balim sarvamaraprasamanam; GSS15 

(K 7 4 V 2 ):  samayi sthdndtmayogaraksayai sarvavighnopasamanamantram udirayet. 
om hrihgha 2 ghdtaya 2 sarvadustan hum phat svaha. Cf. Vajravali SP (f. i2or7): 

atroktavidhisu kdrydntaresu cadav ante ca vighnopasantaye balim dadyat.
515 VA (SP f. I26r4): etac cotpattikrame balividhitrayam. utpannakrame tu prajfio- 

pdyanuccalitena cetasa samanvahdramdtranitebhyah prajnopayarupebhya eva 
svestamandalesadidevatasahitendradibhyo jndnarasavyatiriktasya baler upadhau- 
kanam balividhih.

516 O n the “kamaldvartamudra\GSSn, Finot p. 58) also <tkamaldvartanamudra,> 
(GSS5 Sed p. 14416, K3or5/ Sed p. 1481, K33r4), Durjayacandra’s commentary 

on the Catuhpithatantra states (f. 44x4-5): marutaprerandt prabuddhapadma- 
syeva prasrtdnguler agrapaniyugasya nartanam kamalavartah. (I am grateful to 

Dr. Isaacson for this reference.) T he “blossoming-lotus mudra” in SM 24 may 

be related (p. 60): kincit ucchritam samputanjalim krtvd madhyame sucikuryat 
sesas cangulyah kimcit samkocya sammukham asamslista dharayet, angusthau tar- 
janidvayasamipe sthapayed iti vikasitakamalamudreyam. There is also a dance 

m ovem ent o f  the hands called kamalavartanika (Bose 1970:151-52). In GSS7, 

a twelve-armed Vajravarahl is visualized revolving the vajra and bell in her fin

gers with the kamalavartamudra (K4or6): vajraghantakaravyagra kamalavarta- 
vartini, and the four-armed ekavira mothers also (each at the center o f  their 

individual cakras, K4ir3): tadvad ghantadharah sarvdh kamalavartavartinyah. 
For the bell as feminine consort, see Jnanasiddhi 15.24: prajndghantabhidhiyate 
(cited Bauddhatantrakosa p. 35).

It is perhaps this gesture that is depicted in the bronze o f  M ahasiddha
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Ghantapa and consort as Cakrasamvara and Vajravarahi, which depicts the 

male adept waving the vajra and bell gracefully aloft while his dim inutive con

sort drinks from her skull bowl in his lap (sixteenth- to seventeenth-century 

Tibetan bronzes in the Victoria and Albert M useum  illustrated in Sacred Art 
of Tibet fa te  40, and Rawson 1973 plate 105). In a T ibeto-Chinese brass o f  

Guhyasamaja Aksobhyavajra in embrace with Sparsavajra, it is the consort who  

holds a vajra and bell stretched aloft and to the side, perhaps with a revolving 

m otion (fifteenth or sixteenth century in the Asian Art M useum  o f  San Fran- 

sisco, Sacred Art ofTibet plate 101, p. 277; the attributes are missing in the brass 

but can be inferred from the text o f  GSS6).

517 T he final gesture may comprise one snap o f  finger and thumb (GSS11 K67V, 

GSS5 Sed p. 14417, K3or5 and Sed p. 14611, K32ri), three snaps (GSS11 K69V), 

or the fourth finger (andmikd) touching the ground (GSS11 K68v, Sed p. 1482, 

G SS5 K33r5).
518 Other texts specify a dharmodaya (i.e., a triangle) inside a triangle (e.g., GSS35), 

or a square containing a triangle (e.g., GSS25). T he parallel account (bahya- 

pujavidhi«  GSS5) prescribes a square mandala in the first bahyapuja, w ith the 

syllables o f  the sites (pu, ja, etc.) probably drawn onto it, representing the ten 

places. In the alternative bahyapuja, the parallel texts enjoin a double dharmo- 

day a w ith a circle inside it (Finot 1934: 55): trikonacakradvayam dlikhya tan- 

madhye ca vartulamandalam.
519 E.g., GSS5 (Sed p. 1258, K14V4): pancavatikadiprayogaparisodhitavaktro yogi; 

G SS3«G SSi6 (Kiiv7/K76r3): samayagudikam mukhe praksipya. Referring to 

the root tantra (Cakrasamvaratantra i.iocd , ncd: samaydnpdlayen nityam...) 
Bhavabhatta also explains how  “samaya "denotes the five nectars (cited Sander

son ibid): “he should preserve the pledges” means “eating the pledges, relish

ing the five nectars in the circle o f  the assembly w ith the drinking o f  soma. ,” 

Cakrasamvaravivrti (f. i8r-v): samayapdlanam samayabhaksanam pancamrtab- 

haksanam ganacakre somapdnavat pancamrtasvadah. Jayabhadra, another com 

mentator on the root tantra observes: “T he word samaya has two meanings: (1) 

that which is to be observed [i.e., a post-initiatory rule] and (2) that which is 

to be eaten.” Cakrasamvarapanjikd: samayo dvividhah raksaniyo bhaksaniyas ca 
(cited Sanderson ibid., f. 5r).

520 GSS35 (K120V1): kumkumagorocanasindurenanyatamena va; GSS2 (K11V2): 

rajasvalakanydprathamasvayambhukusumena; GSS2 (K11V3): asrkhingulamisram 
krtvd likhitvd ca.

521 GSS2 (K11V3): cauryakesalekhanya. Cf. cauryakesakrtdm mukutdm (HT1.6.15). 

Snellgrove notes that the intended meaning o f  cauryakesa is caudakesa “piled 

up hair,” but Sanderson (1998: personal com m unication) points out that the 

m eaning is rather a “crown” made from the hair o f  a th ief (caurya for caura); 
and that this is confirmed by the Tibetan rkun ma'i (caura) skra las (-kesa-) cod 
pan (mukuti-). Kanha glosses *caurakesah (em: cauryakesah Snellgrove) with  

the word, udbaddhakesah, but this does not mean the hair “piled up” (Snell- 

grove’s “cau fi”), but “[a criminal] who has been hanged.” Sanderson notes
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several other citations in support o f  udbaddha- w ith this sense, e.g., Vajra- 

garbha’s commentary cited H T  vol. I: 65, n. 1; KYT 7.10: udbaddhasya kesena; 
YPTY-vyakhya (p. 68): vrksavalambitam udbaddham; and Saiva sources, e.g., 

Picumata tato nimbam samalikhet /  saptadalam mahabhimam citibhih
prajvalantibhih I ekaikasmim likhet dale nagnam udbaddhakam naram. “Then  

he should draw a N im ba tree with seven branches, m ost terrible with burning 

pyres, and on each branch he should draw a naked hanged m an.” Jayadrathaya- 
mala, Yoginisamcara disair vrksdn samalikhet I udbaddhanara-
pracchannan.

522 These texts were introduced to me by Professor Sanderson (1999: personal 

com m unication). T hey are the Cakrasamvarapujavidhi (N G M PP D35/25) and 

Hevajrasamksiptatrisamadhipujd{T akaokaD H  372). Sanderson (ibid.) outlines 

the stages o f  the rite as follows: the adiyoga section, followed by the mandala- 
diyoga (similar sequences o f  preparatory meditations and self-generations, but 

for the full mandala), the siiksmayoga (completion-stage practices), japa w ith a 

rosary, balividhi, and concluding rites.

523 Sanderson (ibid.) lists the contents o f  the adiyoga as follows: (1) sunyata- 

bhdvand, (2) karasodhanam, (3) ghantavadanam, (4) sankhadhisthanam, (5) 

balyadhisthanam, (6) mandaladhisthanam, (7) mantrapatrasodhanam (skull 

vessel), (8) installation o f  twenty-four syllables o f  pithas etc., (9) anganyasah 
(1om ha hi svaha, etc.), (10) purification o f  body, speech, and m ind, (11) instal

lation o f  deities in skhandas, ayatanas, and dhatus, (12) generation-in-front o f  

mandala (Heruka w ith eight yoginis), (13) protection, expulsion o f  obstacles, 

(14) bringing o f  knowledge deities, (15) offering o f  a flower to each deity on  

the mandala with their mantras, the five offerings, praise, etc., ringing o f  bell, 

(16) eight-part mantra, (17) hand worship, (18) one hundred-syllabled mantra, 

(19) anuttarapujd.
524 The Textual Notes cite GSS5, which is almost identical to Sasvatavajra’s Hasta- 

pujavidhi (Finot pp. 54-55) and SM253 (pp. 498-500). Sasvatavajra’s Hastapuja- 

vidhi contains a colophon following the hastapuja (and its stated source in the 

[Yoginij-Samcaratantra). It continues w ith the alternative bahyapuja text 

(yadva...)  and supplies a second colophon verse at the end o f  that, which also 

describes the rite as a hastapuja (cited in Textual N otes). This hastapuja text is 
also published in Meizezahl (1985: 29ff), although with som e errors (e.g., he 

omits the buddha Aksobhya in his translation, thus mistakenly reducing the 

buddhas to five).

Reference to the rite in the Yoginisamcdratantra scripture is scant, with only the 

passing remark that if  the yogin is poor then he may obtain what he needs (food, 

drink, clothes, etc.) by means o f  the hand worship (Ayr4; B11V2): yogidaridram 
arthi syat hastapujena sepsitam (=satipsitam) prapya.. and a further praise o f  the 

hastapuja in the fourteenth patala. The consistent acknowledgment o f  a source in 

which the rite is not f illy  explained suggests either that our ritual texts relied on 

a different recension o f  the tantra, or upon a shared (Cakrasamvara-based) source 

other than the YSCT, which also makes this claim.
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525 Kriydsamuccayas Ganacakravidhi (cited Gellner 1992: 297, f. 411): prajnahinam 
yac cakram tac cakram mandamelakam. Gellner (ibid.) records that for Newar 

Buddhists today, a ganacakra is a sacramental meal after a tan trie ritual.

For alcoholic substances, see Cakrasamvaravivrti (f. i8 r-v  cited above n. 

519). T he Kriyasamuccaya m entions foods, e.g., (f. 411): tad uktaganacakra- 
vidhina mandalagare khanapanadibhis... and sexual yogic practice, including  

the types o f  consort spelled out in its Nisacakram, (f. 409): yoginiyogatantresu 
yaduktam ganamelakam. ... vajram padmepratisthapya bodhicittam na cotsrjet. 
...evamvidhe nisdeakre varjana<m> naiva kasyacit. janani<m> bhagini<m> 
caiva duhitam bhdgineyakam. mamakasya tatha bharyam svasrkam “ tathdpunah 
/  pitubhagini matus ca astau prajna<h> susiddhida<h>. etasam pujanam 
karya<m> bolakakkolayogatah.

526 T he parallel texts also m ention the goddesses who traditionally empower the 

psychophysical organism. As yoginltantra reflexes o f  the mothers, these god

desses are also consorts to the five buddhas. Sas'vatavajra’s Hastapujavidhi opens 

w ith the yogin’s conviction that on his hand are the elements with the nature 

o f  the goddesses (SM253, p. 498): svavdmakarasthdn prthivyaptejovdyvakasa-
dhatun pdtanimdrani-dkarsaninartesvaripadmajdlimsvabhdvdn adhimucya__

As the buddhas are then placed immediately on the hand, there is an implicit 

pairing o f  the deities in union. Sakyaraksita (GSS5) moves this prescription to 

a later point in the rite (between the text equivalent to GSS11 §46 and §47) that 

renders it less significant. Umapatideva’s omission o f  this line may be to accom

modate his single-sex mandala; he is unable to remove the male buddhas from 

the hastapuja, but he can remove any trace o f  their union.

527 GSS5 (Sed p. 14615, K32r3) (cited Textual Notes) describes them as “their nails’ 

face” (-tannakhamukhesu). In the Tibetan text o f  the sadhana, the sixth buddha 

is placed only on “the thum b’s face” (see apparatus: *angusthamukha). Sobisch 

(2001: personal communication), however, confirms that other Tibetan sources 

also place the syllables on all the nails collectively, in line with oral instructions. 

E.g., bsTan ’dzin padma’i rgyal mtshan’s commentary reads: on the (lit.:) “com 

bined nails” (p. 801: sen mo bsduspa).
528 T he same inversion o f  the three syllables is prescribed below in the alternative 

external worship at §50. For the traditional correlation see GSS5 (Sed p. 13411, 

K22r3): tad anu lalatakanthahrdayesu om-dh-hum-ityaksardni suklaraktanilani 
nivesayet, and for example, the Khasarpana-Lokesvara sadhanas, e.g., SM13 (p. 

37): tatah sirasi omkaramy kanthe ahkaram, hrdi humkaram, and for other pre

scriptions, SM 70 (p. 142): [anjalim] hrdi urndyam kanthe murdhni nyaset; SM95 

(p. 191): kayavakcittesu om-dh-humkaraparinatah khecari-bhucari-nairatmas cin- 
taniydh; Hevajrasekaprakriya (p. 17): adhisthaya mahamudram buddhais 
traidhatukasamsthitaih, sirohrtpadadesesu om hum ah iti tryaksaraih.

529 This is also suggested by Sasvatavajra’s parallel text (Finot p. 57: <(yadva... ”), 

as it is included as part o f  the text o f  the Hastapujavidhi. This portion opens 

with a benediction and closes with a dedication o f  merit, both o f  which refer 

to the hastapuja.
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530 In contrast, the parallel texts (cited in Textual N otes) state that it is for the 

ganacakra to preside (ganacakradhisthanartham cadhyesya), presumably because 

they deal with the generation o f  the complete mandala in the first instance, 

and not optionally, as in Umapatideva’s version o f  the rite.

531 GSS14 (K72V3-6): kundam ca karayet karmabhedadharmaprabhedatah I catura- 

sram vartulam tryasram rephankitamadhyagam I 5. I svahrdbijamsu<m> 
samutsrjya jnanagnim jainam uttamam I pradipakalikakaram karsayed dipti- 
vattaram I 6. I kundamadhye nyased agni<m> bhava<ye>c ca caturbhujam I 

varaddksasutrakamandalulkddandadharina<m> I 7. I sphuradrupam kumd- 
rdkaram raktavarnam prabhdsvaram I kapilacchagalarudha<m> pinga<la>- 
jvdlaydvrtam 18.1 hrdaye tasya samvistdm bhavayen nijadevatam I argham dadyat 
sdcamanam pranamadipuraskrtam I 9.

• v. 5cd unmetric.; possibly em end $d rephankitam ca madhyagam • (v. 6) 

pradipakali<ka>kdrarri\ conj.; pradlpakalikaram K (lit: a great luster “with the 

form o f  a streak o f  a lamp”) • (v. 7) sutrakamandalu\ unmetric. • (v. 8) 8a and 

8c unmetric.; cf. SM 36 where Avalokitesvara has a similar form. • (v. 9) 

samvistaip\ conj.; samvista K.

532 Samputodbhavatantra 6.3.i7d  cited below: p ra jn a g n iGSS5, cited Textual 

N otes: sunyatakarunddvayatraidhdtukacakrakdrajndnavahni-.
533 I am grateful to Professor Sanderson and Dr. Isaacson respectively for point

ing out these two passages: Samputodbhavatantra (SpU) Vasantatilakdsection 

6.3.i8-22b (text supplied by Sanderson; see also Vasantatilakd (VT) 8.20C-24 

pp. 66—7): abhyantaraih sukradyais tu bdhyai rupadibhis tatha /  havibhih kriyate 
homah prajnagnau tu mahojjvale /1 8  /  sadayatanadhatunam skandhadinam 
visesatah /  devatarupinam tesdm dakininam tathaiva ca /  19 /  yogapujd 
samdkhyata tena te pujitd yatah /  sirahkapalam etat tu havirbhdjanam ucyate /  

20 / sruvam tu rasand khydtd hrccakram (hrccakram SpU; hrccandro V T  8.23d) 

lalanatmika / patriti ca samuddistam (ca samuddistam ed; mukham uddistam V T  

8.24a) kundam ca nabhimandalam /21  /  karmamarutanirdhuto vahnis trikati- 
samsthitah (vahnis trikatisamsthitah\ conj. Isaacson; vahnistrikatisamsthitah 
SpU; brahmagnis trikate (trikate > guhye V T -tika) sthitah V T  8.24) / 22ab.

534 E.g., Vasantatilakatika ibid. (p. 67): candrajya, “m oon-butter.”

535 Cf. V T  ch. 8.3 (p. 61): sthitahpadatale vayur vairambho dhanurakrtih / sthitas 
trikatidese tu trikone jvalanas tatha.

536 GSS5 cited Textual Notes: skandhadindhanadahana-.
537 For the patriheld in the left hand, see Kriyasamuccaya SP f. 387.3 (cited Sander

son 1999: personal com m unication). The two ladles are referred to in the com 

mentary to the Vasantatilakd 8.20C-24 p. 67, in which Lalana is identified  

with the sruk and Rasana w ith the sruvah. According to the root text, the patri 
is the m outh (VT 8.24a).

538 In the related Abhisamayamanjariy the bali seems to be offered into the “fire 

o f  knowledge” (blazing at the yogin-deity’s navel) and is described as the 

“supreme oblation” (niruttarahomah) because it burns the “fuel” o f  the 

skandhas.
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539 The com pound girigahvara- is taken as a tatpurusa, m eaning “m ountain cave,” 

but it could also be understood as a dvandva, “mountain and cave,” despite the 

fact that it does not decline in the dual (girigahvarayoh or girigahvaradyoh). 
Both cave and m ountain are m entioned independently in other texts, and are 

traditionally associated w ith meditative practice (Saiva texts frequently pre

scribe a “m ountain top” parvatdgre, also girisrnge). T he com pound could also 

mean “m ountain thicket” (or “m ountain and thicket”), because gahvaram also 

means a thicket (adjectively, it refers to something deep or impenetrable). H ow 

ever, I prefer to understand “cave,” because this site is suggested by the paral

lel com pound giriguhd, e.g., SM 24 (p. 61): vijanavanasmasdnagiriguhdsina-; 

SM 24 (p. 54): vijanagiriguhaydm sthane sucau va kva cit. Sanderson (1994: n. 

8) notes that elsewhere gahvara means a “thicket.” In the list o f  sites for siddhi- 
sadhana in the S U T  (ch. 11.2-3, f. 2r.3: girigahvarakunjesu mahodadhitatesu 
va), gahvara is more closely defined in a following verse as a place “full o f  trees” 

(5ab: gahvare vrksasamkirne mandalam vartayetsada), despite the semantic over

lap with kunjah (“a place over run with plants or overgrown with creepers,” 

M onier-W illiams 1899). Bhavabhatta seems to recognize the problem with this 

interpretation, and glosses gahvara here as crevice or ravine, literally, “a space 

between two walls o f  the [m ountain]” (Cakrasamvaravivrti f. 27r.2: girihpar- 

vatah. gahvarasabdena tadbhittidvayantaram) (Sanderson op. cit). It may be 

that there is some semantic overlap between “crevice” and “thicket” here, since 

ravines in mountains are often thickly wooded. Other sources follow the inter

pretation in the SU T  itself, e.g., (i6.i5ab f. 31 r.2), and the Tibetan translation 

o f  SM251, which takes girigahvara (in girigahvaradi-) as a dvandva com pound  

m eaning “m ountain and dense copse” (ri bo dang tshang tshing) (cited Sander

son op. cit). Comparing Umapatideva s verse 2 with the passage from the SU T  

(ch. 11.2-3), it is notable that the list o f  sites is almost identical, except that 

GSS11 omits kunjah. This m ight suggest the em endation <kunje> smasanegiri- 
gahvare ca. However, the conjecture ghore is adopted here on the basis o f  the 

Tibetan text as shown. T he Tibetan translates girigahvare “on the peak o f  a 

m ountain” (p. 32.4: ri bo’i rtse nyid na), and °samnidhau as “on the banks/ 

shore” (p. 32.4: 'gram dag).
540 Lengthier sentim ents o f  this kind in the Bodhicaryavatara (e.g., ch. 3, v. 9: 

daridranam ca sattvdnam nidhih syam aksayah..) are glossed in Prajnakara- 

m ati’s commentary— apparently on the scriptural authority o f  the Aryavajra- 

dhvajasutra— as the “dedication” (parindmana) o f  “roots o f  goodness” (p. 39): 

sa tdni kusalamiildniparinamayan evam parindmayati. A  more com m on expres

sion o f  the parinamana in the context o f  the sevenfold worship is found in 

many Sadhanamala sadhanas, e.g., SM 24, “I dedicate all that merit that has 

arisen here to the sake o f  com plete enlightenm ent” (p. 57): punyam prabhutam 
yad ihdpi sarvam sambodhaye tatparinamaydmi. In v. 7b, the “King o f  Right

eousness” refers to the Buddha. Cf. SM51 (p. 106): ...anumodejagatpunyam 
buddhabodhau dadhe manah /  utpadayami varabodhicittam nimantraydmi aham 
sarvasattvdn /  istam carisye varabodhicarikam buddho bhaveyam jagato hitdya.;
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Buddhacarita (1.75b): lokasya sambudhya ca dharmarajah karisyate bandhanamo- 
ksam esah. According to the prose list (§1), the resolve to becom e a buddha in 

v. 7b relates to the “arising o f  the will to enlightenm ent” (bodhicittotpadah).
541 The simile derives, famously, from one o f  the earliest Buddhist texts, the Mettdsutta 

(Sutta Nipata, 1.8 v. 7): “Just as a mother would protect with her life her own son, 

her only son, so one should cultivate an unbounded m ind toward all beings.” 

(Norm an 1985: 24). For this sentim ent in sadhana literature, see SM98 (pp. 

202—3): tatra key am maitrl sarvasattvesv ekap utrap remat a-; SM56 (p. 115), etc.

542 The expression spharanayogena/sphuranayogena is com m on in meditative genera

tion for the process o f  emanating rays, mantras, or deites, e.g., SM56 (pp. 116-18): 

spharanasamharanakarena; SM58 (p. 122): sphuranasamharanam cadhyayat, etc.

543 T he Sanskrit supplies a rather forced object for the causative sndpayisyami, “I 

will bathe [you who are] purified (suddham).. . .” T he use o f  the singular first 

person suggests that the verse may have originated in a rather different context, 

perhaps the bestowal o f  consecration by the guru upon a pupil. However, the 

reading with suddham in the d-pada o f  the verse is well attested. It appears in 

Luylpada’s H A  (f. 14^4), and in all the GSS mss., such as the Abhisamayaman- 
jari (GSS5 K22V3) and in SM 26 (p. 65); SM180 (p. 364); SM218 (p. 429: sud
dham tu). Isaacson (1996: personal com m unication) notes an early text that 

has the same reading, namely, Rahulagupta’s Hevajraprakdsa, which probably 

dates from the late tenth century, since the author was supposedly a teacher o f  

Atisa (palmleaf ms. IA SW R M B B  1-34 f. 23r). In the A D U T  ch. 9 (Kalff 1979 

p. 303) reports three mss. reading suddhen, but perhaps these mss. are veering 

toward the reading attested by the Tibetan translation o f  his text, suddhena.
5 4 4  T he eight yoginls described by Umapatideva are possibly eight goddesses from  

the Vajravarahi retinue. In the Hevajra tradition, Ratnakaras'anti (Muktavali
f. 21V4) describes the yoginis as the eight yoginis Gauri, etc. (gauryadibhih), i.e., 

the eight goddesses w ho surround the central couple. O nly  four goddesses 

(Dakini, etc.) surround the central deity in the Vajravarahi mandala, however.

545 Sanderson (1998: personal com m unication) suggests that the visualization o f  

the syllable vam is intended as an alternative (as is the case at §9), despite the 

lack o f  clarity in the verse. T he nada is frequently visualized as a subtle ray o f  

light rising from the dot (binduh) o f  the nasal ending (anusvarah) o f  the sylla

ble, e.g., SM 79 (p. 153): nado rasmirekha.
546 T he following verses (36—37) seem to be scriptural, although I have not traced 

their source. Umapatideva cites them as the starting point in each meditation 

stage to illustrate the com position o f  the mandala at its different phases. They  

do not appear in our recension o f  the YSCT (nor derivative H A ), which is curi

ous, as other padas earlier do (w . 38-40, §11).

5 4 7  T he eight-part mantra appears in abbreviated form within the longer mula- 
mantragwzn in § 3 2 .  Significant variants in the parallel texts G SS5 (K 2 4V 3 ) and 

Vajravarahisadhana (Finot 1 9 34 :  60-61) are shown in the apparatus to the 

Sanskrit edition, including notable variants in the Tibetan (p. 3 7 .1 ) .  (M inor 

variants in the Tibetan text are not noted.)
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548 In the Tibetan text, each o f  the eight mantras end with the syllables hum hüm 
phat. This is also true o f  the auxiliary-heart mantra (§12), o f  the mantras o f  the 

four petal goddesses, Dàkinï, etc. (§12), o f  the outer goddesses, Kâkàsyâ, etc. 

(§15), and o f  the mülamantra (§32), which similarly read hum hüm.
549 T he “eight directions o f  Meru” (§17 and §18 meror astadiksu.. .) refer to the car

dinal and intermediate points o f  the compass. M eru is conceived as the cen

tral point. The parallel text in GSS5 (K2iri and K28r3) omits this cosmological 

reference to the eight compass points surrounding Meru. It is also absent in 

§19, which has a slightly different opening sentence describing the body circle, 

perhaps because the reference to Meru has dropped out accidentally.

550 Sanderson (1994Í: 95) shows that the inclusion o f  “Grhadevatâ” as a site is an 

anomaly, the roots o f  which lie in the Buddhist redaction o f  these lists from  

the Saiva Tantrasadbhdva (Adhikdra 19; Yoginilaksana). In the source texts, 

each site is equated with groups o f  deities. In these pairings, Sauràstra is cor

related with the set o f  household deities (grhadevatâ). Sanderson concludes: 

“Evidently, while intending to extract only the place names from a list pairing 

names and deities, the redactor’s m ind has drifted w ithout his being aware o f  

it from the name-list to that o f  the deity-list and back again.”

551 T he correct Sanskrit for the site is Kulütâ (sometimes Kulütam, Kulütatp)\ in 

the vernacular, Kulu. T he Cakrasamvara corpus seems to have been responsi

ble for a preservation o f  the erroneous form, Kulutd, even in redactions out

side scripture (Sanderson 1997: personal com m unication).

552 Following this prescription the Tibetan text continues, “Alternatively, m edi

tate on them as being to the east etc. o f  the palace” (p. 39.7: yang nagzhalyas 
khanggi shar la sogs pa mams su bsgom par byao).

553 The translation “factors that favor enlightenment” (bodhipâksikadharmas/bodhi- 
paksadharma) has been suggested by Sanderson (1997: personal com m unica

tion). The set is listed in Abhidharmakosa/bhdsya ch. 6, v. 67ab and explained 

there (v. 67b-c) as favorable (anuloma) to enlightenm ent (bodhih). G ethin  

(2001), in his comprehensive analysis o f  the bodhipakkiyà dhammd, translates, 

“Dhammas that Contribute to Awakening.” Having discussed the variations in 

the forms o f  the term in Pali and Sanskrit, with commentarial definitions o f  the 

set, he concludes {ibid.: 284-302): “we should not be misled by English transla

tions such as ‘helping,’ ‘aiding,’ ‘favorable to,’ ‘conducive to’ and so on, into 

thinking that the relationship between bodhi-pakkhiyd dhammd and bodhi 'is one 

o f  rather vaguely and generally assisting in the bringing about o f  awakening. O n  

the contrary, they appear to be thought o f  as rather closely and definitely related 

to bodhi.” Other scholars suggest “adjutants o f  bodhi,” including Pruden (1991, 

n. 422, p. 1080), who also lists the appearance o f  the set in Pali and Sanskrit 

Buddhist sources. G ethin’s book is the fullest and most recent analysis o f  the 

seven sets o f  doctrinal formulas that make up the thirty-seven factors. H e deals 

first with each o f  the seven sets individually (chs. 1-6), and then turns to their 

appearance as a collective set in the Pali Nikâyas and Abhidhamma, with some 

reference also to Sanskrit Abhidharmic sources (chs. 7-10).
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Umapatideva’s glosses on the bodhipaksikadharmas are the fullest example 

o f  Abhidharmic exegesis in the GSS collection. H is work reveals the influence 

o f  Abhidharmic mainstays, such as the Abhidharmakosa and bhdsya (ch. 6) and 

the Arthaviniscayasutra (chs. 13-19), and has a strongly traditional basis, as when  

he cites Panini (§23) to explain the smrtyupasthdnas, thus taking after Yas'omi- 

tra ( Vydkhyd p. 104). However, we will see that it also has many unpredictable 

m om ents when the formulas are not listed in standard order. T his may be 

unique to Umapatideva. Other tan trie texts, such as the Samputatantra ch. 1 

(Skorupski 1994: 224-31), also cite traditional glosses, but use the correct 

sequences; similarly the Vasantatildkatika (ch. 7, p. 51), although this text shows 

some overlap with Umapatideva’s lists (e.g., anusmrtyupasthdnas ch. 7, v. 2, p. 

52, rddhipadas p. 53, etc.). For the bodhipaksikadharmas themselves, 

Umapatideva changes the traditional sequence, in which the four right exer

tions {samyakprahanas) are second. See endnote table vi:

Endnote table vi. Thirty-seven bodhipaksikadharmas

A D K /B  / A sü/N GSS11

smrtyupasthdnas smrtyupasthdnas (§23)

samyakprahanas rddhipadas (§24)

rddhipadas indriyas (§25)

indriyas balas (§26)

balas bodhyangas (§27)

bodhyangas drydstdûgo margah (§28)

drydstdngamarga samyakprahanas (§29)

554 T he translation o f  anusmrtyupasthdnas (.smrtyupasthanas) as “bringers o f  aware

ness” is because o f  Umapatideva’s own explanation o f  the term below. It is 

translated elsewhere as “Fields o f  M indfulness” (Samtani 1971) or “Foundations 

o f  M indfulness” (Pruden 1991). Gethin gives a full analysis o f  the satipatthdnas, 

m ostly from Pali sources, which he terms “The Establishing o f  M indfulness” 

(2001: 29-68). T he sequence in Umapatideva’s text differs from the norm, but 

follows the identical text o f  the YSCT ch. 3, v. 2, as follows in endnote table vii:

Endnote table vii. anusmrtyupasthdnas

A D K /B  ch. 6, i4abff.; A su /N  ch. 13 GSS11

kdya° t
0

vedana° vedand°

citta° dharma 0

dharma 0 citta°
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555 For the smrtyupasthdnas as an antidote to the four viparyasas, see A D K /B  v. 

I5cd., w ith Vyakhya (p. 906); also A su/N  (p. 208).

556 See A D K /B  with Vyakhya (following 6.15b, p. 904), where Yasomitra cites the 

same Paninian sutra; cf. A su /N  p. 211, n. 4 . 1 am grateful to Professor Sander

son for his help in em ending and translating this passage.

557 A D K /B  (ch. 6 v. i4cdff.) discusses the characteristics o f  body, etc. See A su/N  

ch. 13 (pp. 212, 210): atha kdya iti ko rthah? samghatdrthah.
558 The translation o f  rddhipadas is usually given as “elements (or bases) o f  super

natural power,” e.g., by Edgerton (1953); Gethin (2001: 81-100), in his full dis

cussion o f  the set from Pali canonical and commentarial sources, translates 

iddhipadas as “Bases o f  Success.” Umapatideva him self defines them  later in 

this work as the “means o f  m ind concentration,” following the traditional asso

ciation o f  the set with samadhi {ibid.: 92, with n. 46).

The rddhipadas traditionally com e third in the list o f  bodhipaksikadharmas, 

following the prahanas. Umapatideva s sequence for the rddhipadas also varies 

from any o f  the Abhidharm ic sources but may represent the usual tantric 

account, since this is the list supplied in the Bauddhatantrakosa from a num 

ber o f  sources. However, the sequence and number vary even in earlier texts, 

and Sanskrit and Pali sources list between four and six. References are sup

plied by Pruden (1991: 1081 n. 434), Samtani (1971: 219 n. 1), and Edgerton 

(1953). T he A D K /B  does not, in fact, set out the complete list (AD K /B ch. 6, 

w .  66 and 69ff.), which leaves it to Yas'omitra to clarify {Vyakhya p. 1015, cf. 

p. 1019 for the questionable inclusion o f  samadhi in the list). T he A su /N  sup

plies more detail (ch. 15).

Endnote table viii. rddhipadas

Sanskrit sources 

(Edgerton)

A D  K-Vyäkhyä 

A sü/N

Pali sources GSS11

chandas0 chandas0 chanda0 chandas0

citta° virya 0 virya 0 virya0

vïrya° citta° citta0 mimdmsd0

mimdmsd0 mimdmsd0 mimdmsd0 citta°

samadhi0

prahdna0

559 For wisdom  as a result o f  hearing, reflection, and m editation (srutacintdbhava- 

namayiprajnd), see A D K /B  ch. 1, v. 2b; A D K /B  ch. 6, v. 15, and A su/N  ch. 13, 

p. 211. In these Abhidharmic texts, this threefold set is given w ithin the expo

sition  o f  dharmasmrtyupasthana. Um apatideva deviates from the norm  in 

placing them here w ithin his exposition o f  the rddhipadas.
560 A su /N  also explains rddhih with samrddhih meaning “wealth o f  all qualities
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such as supernatural knowledges” (p. 219): sarvasyabhijnadikasya gunasya sam- 
rddhih rddhih; cf. Samtani ibid.: n.2, Madhyantavibhagabhasya and Vibhanga- 
atthakathd.

561 The traditional gloss is pada > pratistha (ADK /B p. 1019; A su/N  p. 218: tasya 
rddheh pratisthdnena padah rddhipadah). Here, the author specifies that pada 
means a subsidiary (arigam), namely, that w ithout which the principal (in this 

case, bodhih) cannot be accomplished.

562 rti (when the vowel r follows) akah (there is no substitution in the place o f  the 

simple vowels a, i, u, r, 1). I am grateful to Dr. James Benson for his help with  

this sentence.

563 As Gethin (2001:105) points out, the complete list o f  indriyas, “probably com 

m on to all Buddhist schools,” contains twenty-two such faculties. This set 

comprises the “spiritual” faculties (i.e., numbers fifteen to nineteen). H is dis

cussion o f  the set ends with com m ents upon their “ubiquity in the Nikayas” 

(ibid.: 138-40). I follow Professor Sanderson’s suggestions for the translation 

o f  this paragraph.

564 Some o f  these glosses appear in A su/N , although not all relating to the indriyas. 
For sraddhendriya, the A su /N  also glosses sraddha, “cetasah prasadalo ” (ch. 16, 

p. 223; also given A D K /B  ch. 2, v. 25ff.) and supplies the same connections with  

samyagdrsti and karmavipdka (Asu/Asu/N ch. 16, pp. 31/224). For viryendriya, 
Um apatideva gives the gloss supplied in A su /N  (ch. 16, p. 223) but under 

virya-rddhipada (§24). For smrtendriya, Umapatideva supplies a similar gloss 

to that in the A su /N  ch. 16 (p. 223): smrtir alambandpramosah, which would  

indeed be repeating what he has said above (§23), although this does not pre

vent him  from repeating it in the next paragraph. For samadhindriya, 

Umapatideva’s gloss on samadhi is identical with the A su /N  (p. 223): samadhis 
cittasyaikdgratd. For prajnendriya, he differs from the traditional gloss on prajna 
in this context (AD K /B ch. 6, v. 68ff., p. 1017): smrtyupasthanani dharma- 
pravicayasambodhyangam samyagdrstis ca prajnaiva; A su /N  (p. 223): prajna 
dharmapravicayah. But his reference to mental states to be abandoned or devel

oped seems to draw on the description o f  chanda-rddhipada given in the A su/N , 

which defines these mental states exactly (Asu/N  pp. 220-21).

565 In this sequence, Umapatideva draws on traditional Abhidharmic exegesis, e.g., 

A K D /B  ch. 6, w .  6 8 -6 9  (p- 1020): indriyanam kimkrto nukramah? sradda- 
dhano hiphalartham viryam arabhate, arabdhaviryasya smrtir upatisthate...; cf. 

the identical analysis in the A su /N  (p. 224). Umapatideva’s text, however, is 

closer to the Asu itself (ch. 16, p. 32; cf. Samputatantra ch. 1, p. 227). Like the 

sutra, Umapatideva omits sraddha from the sequence, having dealt with it first 

(and in the same manner). H e then echoes the relative-clause construction o f  

the sutra in dealing with the remaining indriyas. H is exposition amounts to a 

short, derivative summary o f  the contents o f  the Asu, with som e changes; for 

example, he glosses the verb samudanayati with upadhaukayati and changes 

the phrasing na viprandsayati to abhimukhikaroti. (Asu ch. 16, p. 32):...idam  
ucyate sraddhendriyam. tatra katamad viryendriyam? yan dharman sraddhen-
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driyena sraddhayati tan dharman virendriyena samudanayati. idam ucyate viryen- 
driyam. tatra katamat smrtindriyam? ydn dharman viryendriyena samudanayati 
tan dharman smrtindriyena na vipranasayati. idam ucyate smrtindriyam. tatra 
katamat samadhindriyam? ydn dharman smrtindriyena na vipranasayati tan 
dharman samadhindriyena ekagrikaroti. idam ucyate samadhindriyam. tatra kata
mat prajnendriyam? ydn dharman samadhindriyena ekagrikaroti tan dharman 
prajnendriyenapratividhyate. sa tesu dharmesupratyaveksanajatiyo hhavati. idam 
ucyate prajnendriyam.

566 Cf. A D K /B  ch. 6, w .  6 8 -7 0  (p. 1020): kasmad indriyany eva baldny uktani? 
mrdvadhimatrabhedad avamardaniyanavamardaniyatvat; there is also a long  

exposition o f  this in the Vyakhya. A su /N  follows suit, in brief (p. 226): tany eva 
sraddhadinipancendriyani balavanti baldny ucyate. Cf. AD K B ch. 6, v. 7off. (p. 

1022): samadhisannisrayena lokottaradharmadhipatibhutani sraddhadinin- 
driyani. tany eva ca nirjitavipaksasamudacarani balani. Pali sources list many 

balas, including ten balas o f  a buddha (e.g., in in PED/Edgerton 1953); these 

are discussed in his analysis o f  the balas by Gethin (2001: 140—45).

567 Umapatideva’s list o f  sambodhyangas differs from the norm in placing samadhi 
first instead o f  smrti, and in juggling the order o f  the other angas (see endnote  

table ix). This same sequence is attested in the Vasantatilakatika, which pro

vides similar glosses to some angas (pp. 55-56). In his discussion o f  this set, 

G ethin (2001:146-89) translates the bojjhangas as “the Factors o f  Awakening.”

Endnote table ix. sambodhyangas

A D K /B  / Asü/AsüN (ch. 18) GSS11

smrti° samadhi0

dharmapravicaya 0 viry a 0

viry a 0 priti0

priti0 prasrabdhi0

prasrabdhi0 dharmapravicaya

samadhi0 smrti°

upeksa0 upeksa0

Umapatideva’s glosses do not relate directly to passages in the A D K /B  or A su/N  

ch. 18 (see Samtani 1971: p. 228 n. 3 for references to other sources). O n the 

sambodhyangas as part o f  the bodhipaksadharmas see A D K /B  ch. 6, w .  6 7 -6 9 , 

and as a prelude to the astangamarga, A D K /B  ch. 6, v. 7ofif.; ch. 6, w .  71-73. 

For the role o f  priti and prasrabdhi in dhyana, see A D K /B  ch. 8, v. 9b ff. and 

Asu ch. 8 (catvari dhyanani); for prasrabdhi (also priti and upeksa) relating to 

the ten good  gctions, see A D K B  ch. 2, v. 25ff.; on the cultivation o f  the 

sambodhyangas see A D K /B  ch. 7, v. nff.

568 Vasubandhu notes that the four noble truths are called such because they are
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the “truths o f  the noble ones (äryas)” (ADK/B ch. 6, commentary to v. 2c, p. 

874: äryasatyäniti sütre ucyante. ko ’sydrthah? arydndm etdni satydni tasmdd 
äryasatyäni sütre evoktam) Gethin (2001: 205-7) offers reflections on the sig

nificance o f  the term “noble” in Pali sources within his wider analysis o f  this 

sequence {ibid.: 190-226).

T he aim o f  the eightfold path is couched here in Yogäcära terms as the anti

dote to jneydvarana (the obstructive belief that things really exist as other than 

consciousness, i.e., belief in an object) and to klesdvarana (the obstructive belief 

in real individuality satkdyadrstih, i.e., belief in a subject). T he A sü/N  describes 

it in more traditional terms as the antidote to wrong views, etc.(ch. 19, p. 231): 

mithyädrstipratipaksena ydvan mithyäsamädhipratipaksena samyagdrstyädlnäm 
märgängänäm yathdkramam vyavasthd__

T he sequence o f  the eightfold path in relation to the sambodhyangas is dis

cussed in the A D K /B  ch. 6, v. 67b ff. The wider context o f  the discussion is o f  

the relative position on the path (mdrgah) o f  each o f  the bodhipaksadharmas 
(ADK/B ch. 6; cf. Vasantatildkatikd ch. 7, p. 51). It is to this discussion that 

Um äpatideva refers here (A D K  ch. 6, v. iab: klesaprahdnam dkhydtam 
satyadarsanabhävanät.. .). Abhidharmikas ennumerated five stages o f  the path 

(sambhdramdrga, prayoga0, darsana0, bhdvand0, asaiksa0), in the course o f  

which all defilements (klesas) would be removed. In this analysis, the eightfold  

path is said to belong to the path o f  seeing (darsanamdrgah), that is, the path 

o f  removing (prahdnamdrgah) the klesas o f  belief in a self (drstih). The type and 

number o f  klesas are reckoned according to how  “strong” they are, and how  

“weak” the practitioner is. T he m ost subtle klesas are destroyed only once the 

darsanamdrgahas been traversed (according to some, this happens in a flash), 

and the stage o f  “m editation” is reached. T he bhdvandmdrga comprises the 

path o f  removing more subtle defilements (mgah, dvesah) (cf. Vasantatilakdtikd 
ch. 7, p. 56: klesävaranapratipakse darsanamdrgam uktvd jneydvarana- 
pratipaksam bhdvandmdrgam dha). T he subtlest klesas are removed with the 

very highest meditation, called Vajropamasamddhi, and this opens the way to 

the final path o f  “no more training” (asaiksa), which is characterized by the 

“knowledge o f  the destruction o f  the defilements” (ksayajndnam) and “knowl

edge that they will never arise again” (anutpädajnänam). In GSS11, Umäpatideva 

ascribes the eightfold path to both paths, the darsanamdrga and bhdvandmarga. 
In the Vasantatilakdtikd it belongs only to the latter (ch. 7, p. 56: tatra 
bhdvandmarge jneydvarana<m> nihsvabhdvam itiyd  dhth sd samyagdrstih...). 
T he varying distribution o f  the bodhipäksikadharmas over the five paths is dis

cussed by Gethin (2001: 338-42).

569 T he change to the normal sequence o f  bodhipäksikadharmas (in w hich the 

samyakprahdnas appear second) has been discussed above. It may, possibly, be 

accounted for by the designation o f  the set samyak, since the prefix samyak in 

the case o f  the eightfold path gives it an inclusive and hence higher position in 

the sequence o f  bodhipäksikadharmas (see especially Vydkhyd on A D K /B  ch. 6, 

v. 68, p. 1017). However, the traditional glosses on the first prahdnas (ADK/B
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69a, Vyâkhyâ p. 1015, A sü /N  ch. 14) justify their original position in the 

sequence, in that they are causally related to the rddhipâdas (for example, the 

abandoning o f  unskillful states gives rise to chandas, the first o f  the rddhipâdas; 

prahdna is also defined as viryd).
T he m eaning o f  samyakprahdna is “right abandonm ent,” and this term  

(°prahdnam) is usual in Sanskrit sources. However, the Pali term for this four

fold formula was “right effort,” samma-(p)padhdna (e.g., Dighanikâya II.120, 

Majjhimanikâya II .n , III.296; further references in PED). There is another 

similar set o f  four padhdnas in Pali literature, namely, restraint [o f the senses] 

(samvarah), abandonment [of sinful thoughts] (pahdnam), cultivation [of skill

ful states] (bhdvand), and guarding [skillful states] (anurakkhand) (Dighanikâya 
III.225, Anguttaranikâya II.16, etc.). “Effort” (padhânam, pradhdnam) seems 

to be the older term, and indeed this is what the older Chinese translations tend 

to translate. However, the linguistic similarity o f  the Pali (padhânam) with the 

Sanskrit (prahdna.), and the inclusion o f  the stage “abandonment” in both four

fold formulas, seem to have given rise to the later usage. Thus, later Chinese 

translations render prahdna., and it is this reading that also went into Tibetan  

translations (see Pruden’s translation o f  Abhidharmakosa 1991, n. 423, p. 1080 

to Abhidharmakosa). For a fuller analysis o f  the terminology behind the “right 

endeavors,” see G ethin (2001: 69-72) and following (72-80) for his discussion 

o f  the set. A  different list o f  four efforts (samyak-pradhdna) is also found in San

skrit literature, namely: effort (prayatnah), endurance (utsahah), valor (viryam), 
and resolve (vyavasdyah).

T he sequence in which the stages appear in the texts varies, and although  

Umâpatideva’s coincide with none o f  the Abhidharmic sources mentioned here, it 

is a sequence found in the YSCT ch. 2, v. 8, as shown here in endnote table x.

Endnote table x. Fourprahanas

A D K  ch. 6, v. 69a;

Vydkhyd (p. 1015 on A D K  6.66) 

Asu (ch. 14, variation in 1 &  2; 

Samtani ibid. p. 29, n. 2)

Pali sources GSS11

(i) abandoning o f  unskillful (ii) (iii)

(ii) nonarising o f  unskillful (i) (iv)

(iii) giving rise to skillful (iii) (i)

(iv) protection o f  skillful (iv) (ii)

570 T he scriptural citation opens the description o f  the body mandala. T he notes 

below show some variant readings from the Cakrasamvara/VajrayoginI tradi

tions, and com m ent upon som e problems in the texts o f  the Cakrasamvara
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body mandala. Umapatideva’s opening description o f  the body mandala echoes 

the phrasing in prose and verse descriptions elsewhere. It starts with a citation 

from the G ST i6.iab  and has similarities with the several accounts o f  the body 

mandala (or aspects o f  its correlations) in the YSCT. For example, YSCT ch. 

5 (B3r2: viradvayam uttamam; B3r6: virangavisuddhinirdesah) prescribes the 

correlation o f  the hero w ith the aspect o f  the body to be nourished by the 

channels, and then identifies the site in which the pair o f  site deities dwells 

according to the mandala cakra and its place in the vertical cosmos (ibid.): 
pumkarddi-samayoga? (B damaged; A: pu-kdra-)... dese dese vyavasthitah. pu iti 
pulliramalaye khandakapalinapracandah.. .pitham. .. cittacakrasya khecari. The  

YSCT thirteenth patala describes the body mandala again (A6v. 2, B9V. 1): atha 
param pravaksydmi... virayoginim advayam—sriherukamahdyogisthanam aksara- 
bhumyakam; cf. GSS11 v. 42. This time it includes the body points with the 

structure: “In the site on the body p o in t...th e  places” (pulliramalaye sirasi... 
pitham); it ends by listing the sites by their first syllables (A6v6; Biori), the man

ner in w hich GSS11 begins. See also A D U T  ch. 9 (pp. 285-87): asyaiva 
pithadikrama<m> vinyasyatmayogam uttamam. pum khandakapalinapracanda 
sirasi;AD\5T  ch. 14 (p. 319); also Luylpada’s H A  (f. iori ff.), which is the basis 

o f  the body mandala in GSS5 (Sed p. 1421, K28r3): tatra pu-d-o-a-go-rd-de-ma- 

kd-o-tri-ko'ka-la-ka-hi-pre-gr-sau'su-na-si-ma-ku-. pulliramalayasirasi pracanda 
...pitham; cf. GSS7 (ICpjri).

571 K. Gyatso (1997: 41) gives “hair-line.”

572 Som e texts attest the “back o f  the head,” e.g., mastakaprsthe (YSCT ch. 13, 

GSS5 Sed p. 1423, K28r4~5, A D U T  ch. 14 p. 319). Others specify the “back

bone,” prsthavamse (SU T  ch. 7 v. 5cd, A D U T  ch. 9 [p. 285]; H A  f. ior2).

573 There is som e question over the related aspect o f  the body for the hero in the 

Cakrasamvara body mandala (table 23). Some texts place the hero “in the heart” 

(bukke), e.g., YSCT (Bf3r3), SU T  ch. 7 v. 7b, A D U T  sources (ch. 14 and 

GSS7). However, Kalff {op. cit.: 196 on Sanskrit text p. 319) suggests that bukke 
is a corruption o f  vrkke (kidney?), as suggested by the Tibetan translations 

(AD UT: mkhal ma, “kidney;” and SUT: mchin pa, “liver”). T he H A  (fi4v6) 

is unclear, but may read vrkke.
574 A  variant in other texts reads “armpits,” bahumulayoh (YSCT ch. 13, A D U T  

ch. 9, p. 285).

575 M y ms. B o f  the YSCT (B f. 3r4) is corrupt at this point (and ms. A  is dam

aged). T he aspect o f  the body is usually “eyes” for the hero Ankurika. H ow 

ever, YSCT (B f. 3r4) gives kaksayor, repeating the body point occupied by the 

goddess. This is followed by a short passage o f  dittography; the mansucript 

later om its the correlations between numbers 14 (“belly”) and 22 (“Padma- 

nartesvara”).

576 Other texts also read “m outh,” e.g., mukhasthdne (SU T  ch. 7, v. 10a, mukhe 
YSCT ch. 13, A D U T  chs. 9 and 14, K. Gyatso 1997: 41). In the Cakrasamvara 

body mandala, the aspect o f  the body for the hero, Subhadra, has m any 

variants. K alff {op. cit.: 196) compares the Sanskrit readings in different
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sources and different manuscripts (e.g., gudavartih in SU T  ch. 7, v. 10b; 

gunavarti in A D U T ) and their Tibetan translations, arguing that the intended  

meaning is “coiled gut.” Other readings include gunavatti (GSS7); gudavartti 
(H A £ i5r.i-2  and SUT); gulavati (YSCT B f. 3r.4).

577 The body mandala practice in the Cakrasamvara tradition gives this body point 

as “penis” (medhre) with the corrupt form medram (YSCT ms. B); medre(\r\A, 
GSS5, GSS11); medhrasthane (SU T  ch. 7, v. 11a); medhre (A D U T  ch. 9). Cf. 

A D U T  ch. 14 (with variants in different mss.: medre, madhre, mattre, Tib.: 

bshangsgo). Kalff (o p .c it159) reads medhre “penis” but notes that the Tibetan  

reads “gate o f  excrement” i.e., anus (although “anus” is already given in the San

skrit list for the eighteenth goddess Khandaroha in Grhadevata). O ne Tibetan  

tradition (K. Gyatso 1997: 41) gives “the two testicles” and for the next site, the 

“tip o f  the sex organ.” An alternative reading, mede, apparently for medasi 
(7«^ w = “marrow/fat”), is found in GSS7, but this seems likely to be another 

corruption o f  medhre. The body point “penis” poses a problem for the Vajrayo- 

ginl tradition in that the body mandala is supposedly conducted by the yogin  

who has self-generated him self as the goddess Vajravarahl. If the body mandala 

is taken to apply to the body o f  the (male) meditator and not to that o f  the 

yogin-as-goddess, then the emendation medhre is justified. This is substanti

ated by the Tibetan, which reads “genitals” (mdoms).
578 Other texts read Pretadhivasini (YSCT ch. 13 and SU T  ch. 7, v. 12a).

579 O ur tradition (GSS texts, YSCT ch. 13, HA) reads anguli, m eaning either 

“fingers” or “toes,” although the Tibetan translates as “on the fingers” (p. 42.4: 

sor mo mams). Kalff {op. cit.: 159-60) notes that there are two traditions here 

(as also for the twenty-third goddess, see angustha below). O ne tradition spec

ifies “toes” (e.g., SU T  ch. 7, v. 14: padangulau; also the A D U T  commentary 

by Surarigavajra: rkangpai sor mo kun la, “on all the toe(s) o f  the foot”). T he  

other tradition is to understand both toes and fingers simultaneously. Thus, 

Luyipada states, “the sixteen fingers (and toes) {ser [sic] mo hcu drug, no refer

ence, Meisezahl 1967: 296); Cakrasamvarasadhana (Dawa-Samdup 1919: sor mo 
bcu dru$\ cf. Tucci (1935/1989: 41). It seems to me m ost likely that i f  one tra

dition is “correct,” it would be that in which the nyasa takes place on two body  

parts at once (hands and feet), which is the same m ethod as that em ployed for 

other body parts, such as the two shoulders, two thighs, two shanks, two knees, 

etc. In addition, the nyasa o f  sites/deities in the kayamandala takes place on the 

body o f  the yogin who is seated in meditation; the toes and fingers are there

fore proximate to each other and can easily count as one site. This is not the 

case if  the yogin-deity visualizes him self in the warrior stance as Vajravarahl for 

the kayamandala.
580 sadhumat{fem.: sadhumati) is literally “having good ,” but this is usually trans

lated as if  from sadhumati“ having a good m ind/heart,” e.g., Dayal (1932: 290). 

This is the standard translation o f  the Tibetan “good intelligence/excellent 

knowledge” (legs pa / bio gros).
581 Our tradition gives angusthayoh, also in the Tibetan translation (p. 42.5: mthe
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bo da$ (e.g., GSS texts, HA, A D U T , also its Tibetan translation, and SU T  ch. 

7, v. 15). This is ambiguous since it may mean “on the two thum bs” or “on the 

two big toes.” Kalff {op. cit.: 160, n.i) again notes that two traditions exist. H e  

states that Surangavajra’s com m ent on the A D U T  specifies the two big toes 

(rkangpaimthebognyisla). The Cakrasamvarasadhana(Dawa-Samdup op. cit.: 
21) and Luyipada (Meisezahl op. cit.: 296) specify both thumbs and big toes 

(Tib.: mthe bong b z i) , as does Tucci {op. cit.: 41). O nce again, I prefer the lat

ter, in line with the earlier arguments (v. 52a).

582 Vajravarahi’s root mantra in GSS11 has two parts. T he first part comprises an 

abbreviated form o f  the eight-part mantra (see §12), in which the eight parts 

(indicated here by editorial hyphens) are run together by the om ission o f  the 

mantra syllables enclosing the vocatives. T he second part o f  the root mantra is 

a lengthy mantra beginning prottunge, introduced in the Tibetan by *tadyathd 
(p. 43.2). This also appears in GSS5 (Sed p. 13715, K24V6), directly following 

the full form o f  the eight-part mantra (G SS5 Sed p. 1376, K24V3), and the sec

ond part alone (prottunge...)  appears in the Vajravarahisadhana (Finot 1934: 

6o-6 i«G S S3). In the Vajravarahisadhana (Finot op. cit) this is also called the 

mulamantra, but in GSS5 it is termed the “garland mantra” (GSS5 Sed p. 13715, 

K24V6: atha ca mdlamantro bhavati). Variants appearing in the text o f  GSS5 

are reported in the apparatus, with some variants from Finot (except where they 

seem to be the result o f  an illegible aksara or the result o f  the editor’s misread

ing from his mss.). Notable variants from the Tibetan text (p. 43.1) are also 

shown. This root mantra (with a few variants) is the bulk o f  SM221 (pp. 434-35).

583 The Saiva flavor of this epithet is unmistakable since Paramasiddhayogesvari 
is the name of a Saiva goddess from the nondual Trika tradition.

584 T he term “vajra words” (kulisapaddh, vajrapaddh) refers to elements o f  mantras 

that cannot be understood as straightforward Sanskrit (cf. GS 9.17a). It refers 

here to those parts extracted from the mantras o f  the male deities in the 

Cakrasamvara mandala, e.g., kara kara. Another version o f  the mantra, con

sisting solely o f  the vajra words, appears in the bali ritual described below (§37). 

It also appears in this form in the *Mantrapatha (Finot op.cit.: 53-54) and 

Cakrasamvarabalividhi {ibid.: p. 57); also in the mantras o f  the twenty-four 

gods o f  the sites in the Cakrasamvara mandala, as in the H A  (f. I3r) and A D U T  

(ch. 14, pp. 324-25). A  comprehensive edition o f  the male site gods’ mantras is 

not provided here, but significant variants to the text o f  GSS11 are shown in 

the apparatus from these sources.

585 I am grateful to Professor Sanderson for clarifying the edition and translation 

o f  this passage. This may be the mantra recited during ritual performances, as 

Sakyaraksita states that it is a general mantra, applicable to all types o f  ritual 

(GSS5 Sed p. 1392, K25V4: sarvakarmiko ’yam mantrah).
586 There seem to be two traditions for the generation of the heads. The Sanskrit 

prescribes the syllable kam (presumably based on the meaning kam, “head”) and 
the Tibetan, the syllable ah. See apparatus to Sanskrit text, and Textual Notes.

587 Translated by Professor Sanderson.
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588 T he Tibetan text adds that “from the transformation (yongs su gyur pa) o f  the 

vowels and consonants [comes] the m o o n ...” (p. 45.3: a li ka liyongs su gyur 
pa laszla ba...).

589 The verse is also recited by the practitioner during the hand worship [§46]. In 

the SU T  ch. 8, w .  22cd-26, this indravajra verse follows the offering o f  food  

stuffs to the emanated mandala (w . 22cd-24), and it is the gods and goddesses 

o f  the sites who are saluted specifically (v. 25).

590 The same mantras are prescribed in the parallel texts, GSS5 (Sed pp. i4318- 4 4 13, 

K29V3—301:3) and Cakrasamvarabalividhi (p. 58). T he latter also indicates the 

recipients o f  each mantra offering (shown here in square brackets).

591 “Sipping” (acamanam) is usually the ritual cleansing by sipping water and 

touching it to pans o f  the body (e.g., Kriydsamuccaya SP f. 414.3: padyacama- 
nadikam dattva; f. 415.2: acamanam tato datva sugandhair sodhayet (sodhayet 
conj.; suksayetSP) karam). Here the context may suggest the sipping o f  nectar.

592 This mdlinivzrse appears in SU T  ch. 8, v. 28 and is used in the context o f  bali 
offering in GSS5 (Sed p. 1443, 29V1) and Cakrasamvarabalividhi (p. 58). It is 

absent in the account o f  the bali mantras in YSCT (A5r) and H A  (f. i4r-v).

593 Parallels with almost identical text appear elsewhere in the GSS, e.g., in GSS11 

(§45, §48, §49); GSS5 (Sed p. 14414, K3or4): cchomahastena samcchomya 
nyunadhikavidhipuranartham sataksaramantram ghantavadanapurvakam pathet. 
= Cakrasamvrabalividhi (p. 58; a line has dropped out o f  the mantra in Finot’s 

edition); cf. VA, Sdmvarikah sarvabhautikabalividhi (SP f. i24r) and Mandalo- 
pasamharadividhi (SP ff. Ii8r-ii9v); and the hundred-syllabled mantra as short

hand for the fuller rite, sometimes with substitution o f  the earlier Vajrasattva for 

Heruka, e.g., SM29 (p. 74), SM71 (p. 145), SM218 (p. 430), SM 247 (p. 480), etc.

594 Umapatideva’s text repeats this form o f  the dismissal mantra (§45, §50). H ow 

ever, it appears as om vajra muh in GSS5 (Sed p. 14417, K3or6; Sed p. 14611, 

K32ri; Sed p. 1482, K33r5) and the Cakrasamvarabalividhi (Finot op. cit.: 58), 

and in the Mandalopasamharadividhi in the VA (SPf.n8v) as om ah hum vajra 
muh. T he final mantra syllable muh is associated w ith dismissal (e.g., 

Khasarpana-Lokesvara SM 24 p. 57: om ah hum, mulp). It appears in (or in asso

ciation with) a much-cited scriptural verse for dismissing deities, e.g., GSS16 

(K82ri): tatah. om ah hum mur iti mantrenapdniyaculukam grhitva mandalam 
sincayet. — om krto vah sarvasattvdrtha<h> siddhir datta yathdnugd I gacchadhvam 
buddhavisayam punaragamanaya ca. • dattd\ em.; datva K. T he ms. reading 

(datva) seems to be influenced by the parallel in SU T  ch. 23, v. 52a-d: om krto 
vah sarvasattvdrthah siddhim dattvayathdnugam / gacchadhvam buddhavisayam 
viharadhvam yathdsukham. For the emendation to datta, and for other variants 

in the d-pada, cf. SM 29 (om krto vah.. .siddhir datta yathdnugd.. .punaragama- 
naya ca), and for the final element muh, see SM 67 (p. 138), SM211 (p. 417), and 

SM 247 (p. 480): krto vah. ..siddhir datta yathdnugd .. .punaragamanaya muh.
595 T he parallel text o f  the Abhisamayamanjari (GSS5 Sed p. 14515, K3ir2) is cited 

in full in the Textual N otes and is indicated in the apparatus along with the 

closely related text o f  the Bahyapujavidhi o f  Sasvatavajra (Finot op. cit.: 52-53).
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Sasvatavajra encloses his work with a benediction and dedication o f  merit, both 

o f  which m ention the Bahyapujavidhi by name. Other puja texts m entioned  

are from GSS2 (Kiiri), GSS20 (K84V5)«GSS25 (K92r2), and GSS35 (K119V3).

596 T he text o f  GSS11 contains one injunction “to place the left hand (on)” 

vdmahastam dattvd follow ing the locative sucipradese. T he parallel texts 

( Bahyapujavidhi) cited in the Textual Notes contain two similar injunc

tions (hastam dattvd). T he construction is familar from other texts, e.g., 

Hevajrasekaprakriya (sirasi hastam dattva), Kumaracandra’s panjika on Krsna- 
yamaritantra (p. n o ).

597 T he meaning o f  vidarbhanam is explained by Padoux (1977: 345) as the utter

ance o f  the mantra a single time after the name. Umapatideva repeats the same 

sequence o f  offerings in the alternative bdhyapuja below (§49) but w ithout the 

injuction to insert the names. T he parallel texts (cited in the Textual Notes) 

differ at this point because they deal w ith offerings to the entire mandala. 

Umapatideva intends this last offering to be to the outermost inhabitants o f  

the mandala, in the manner o f  the final bali mantra. T he same m ethod is 

adopted for the outermost deities, the ten krodhas, in the Samvara bali ritual 

in the VA (n. 513), their names likewise inserted before the mantras.

598 T he parallel texts include this instruction (vaksyamana-); see Textual Notes.

599 T he parallel text in GSS5 is cited in the Textual N otes, with som e variants 

from the very close text o f  Sas'vatavajra’s Hastapujavidhi (Finot op. cit.: 54-55) 

reported where o f  interest. (Text dealing with the Cakrasamvara version o f  the 

rite and some o f  Finot’s emendations are not shown.) These two texts are also 

related (a little more distantly) to SM253 (pp. 498-500), which also contains 

Sasvatavajra’s Hastapujavidhi, and which Finot uses to supply the m issing por

tion o f  his ms.

600 The Tibetan text states that the syllables are placed on the five digits, with the 

sixth syllable on “the thum b’s face” (see the apparatus to the Sanskrit edition).

601 T he rite is m entioned only briefly in this tantra (see n. 524).

602 Sanderson (1998: personal communication) notes that mandalakam is the term 

in both Buddhist and Saiva texts for this kind o f  simple outline traced during 

the course o f  m ost external rituals.

603 I am grateful to Professor Sanderson for explaining the corrupt Sanskrit text, 

with reference to the Samputodbhavatantra 6.3.i8-22b.

604 The SU T  ch. 17, v. 42c has Prapurana, which Umapatideva seems to have 

altered for metrical reasons to Prapurana, although the sense is not as good.
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Commentary on portions ofGSSi 
(GSS40), 23, 379-80  

consecration rituals, 31,169-71, 243, 

42 i(n .i93 , 195) 
consort(s) 

family and, 44 

goddesses as, 184 

o f  Siva, 37-38 

o f  Trika goddesses, 40  

and VajrayoginI forms, xxviii 
Guhyavajravilasini, 89-93 

Vajravarahi, 22, 60, 48 -49 ,104-5 , 

155-57
VajravilasinI, 85-86, 360-62  

and vdmdcdrOy 41 

yogin and, 196 

See also sexual practices 

cosmos, 1 4 4 -4 6 ,145(fig), 194-98, 

plate 15
visualization of, 144-46,145(fig),

148
cremation grounds, xxvii-xxviii, 4,

26, 223, 261, 277, 365 

and body mandala, 203, 488(table) 

cosmology of, 137-39,140-41 (table), 

147- 4 9 . 194. i95(table)
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delineated, 311-13 
and external worship, 3 0 0  

and mandala, 190,197 

and meditation, 119,149 

names of, 347-48 

and Saivism, 37-40  

and tasting nectar, 2 9 7  

and Vajrayogini forms, 43 

T rikáyavaj rayogini, 96 

two-armed warrior-stance Vajra
yogini, 72 

Vidyádharí Vajrayogini, 81 

W hite Vajrayogini with foot 

raised, 76  

and vdmdcara, 41-42 

See also kdpdlika

Ddkdrnavatantra, 7, 420(0.185) 

Dákinl, 2 4 9 - 5 5 ,  2 <>3> 2 79> 2 83> 

483(0.458), plates 2, 3,10  

etymology of, 397^.67) 

in mandala, 56, 59(table), 103, 
182-84, i9i(fig), 20i(table) 

Ddkiniguhyasamayasddhana
(Anaňgayogin; GSS46), 23, 381, 

474(11.423)
Dakinijdla-aňjara, 381 

Ddkinivajrapanjaratantra, 42o(n. 185) 

Daksinápatha, 83, 87 

DasabhUmikasutra, 273(n.xli) 

deities, 4, 21, 43, 45,104  

armoring, 163-66, 218-19, 3 0 1  

and bali ritual, 212-15 

and circles o f  protection, 134-36, 

I35(fig)
and consecration, 31,169-71 

dagger, 135

as drops (bindu), 372-75 

dwelling place of, 144-49 

and external worship, 217, 220,

299” 3°3 
and hand worship, 218-20,

219(table), 303-309  

identification with, 30-32,116-19, 

130-31,149-55,163-66,168,181, 
199, 2 4 7

and mandala as doctrine, 193 (table) 
and oblations, 221-22, 3 0 9  

pledge/knowledge, 166-67, M 1 
and Saivism, 40

subjugation of, 135,139,160-63, 
195-96

and tasting nectar, 210-11, 2 9 1 - 9 9  

worship goddesses, 121-22, i22(table) 

See also Saiva deities; individual 
deities

Devàntarasàdhanasâgara, 20 

Devàntaravisvasâdhana, 19, 2o(table) 
Devendra, I 4 i ( n .x i i i )

Devi, 135

Devibhdgavatapurdna, 446^ .304) 

Devikota, 59(table), 201 (table), 2 5 9 ,

273
dGe lugs tradition, xxiv-xxv,

491^.492)

Dhanada, i4i(n.xiv)
Dhanas'ri island, 88 

Dharma, 28,122

Dharmadhàtuvajrà, 117,118 (table) 

Dharmapâla (c. 770-810), 10,14 

Dharmasamgraha, 125 (n)

Dharmas'âstra, 39 

dharmodayà, 341 

and circle o f  protection, 2 3 7  

and external worship, 216-17 

imagery of, 144,149-50  

o f  Vajrayogini forms 

dancing-pose Vajravàràhï, 51 

Trikâyavajrayogini, 96-100  

Vajravàràhï, 155 

Vajravilàsini, 361 

Vidyàdharï Vajrayogini, 8o(fig)

See also mandala 

Dhümàvati, 427^.224)

Dhüpà, 121,122(table)

Dhyàyïpàda, 8(table), 356O1.2) 

Paramagambhïropadeso 
Vajrayoginyâh 
Karankatorankramah 
Svàdhisthânam (GSS34), 23, 51,106, 

137-38,148, 375-76, 487^.477) 

dïksà. See initiation
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Dipa, 121,122(table)

Drumacchaya, 59(table), 191 (fig),

201 (table), 259, 265, 273 

Dvadasabhujavajravarahisadhana 
(GSS7), 7, 22,54,184,188, 359 

Dvesavajra, 118 (table)

eightfold path, 265-67  

Ekajata, 45,103 

elements, 249 

in mandala cosmos, 194, i95(table) 

and purification, 116-17,118 (table) 

and tasting nectar, 209 

visualization of, 1 4 4 -4 7 ,145(hg) 
empowerment (ofyogin), 27,165-66, 

170

empowering faculties (indriyas)> 192, 
193, 201, 265-67, 504^.553), 

506^.563)

See also spiritual faculties 

emptiness, 125, 231 

and ritual, 205, 212, 215 

See also mantra, emptiness; 

meditation, emptiness 

enlightenment 

causes o f  (sambodhyangas), 267—69, 

507(table) 

factors (bodhipaksikadharmas), 188, 

192-93, 263-71, 335, 336, 358, 

503(n.553), 5°4(table), 
508(0.568-69)

See also mahamudra; soteriology 

erotic practices. See sexual practices

factors o f  the path (astdngamarga), 
193, 269-71  

factors that favor enlightenment 

(1bodhipaksikadharmas). See 
enlightenment, factors 

faculties 

empowering (indriyas). See 
empowering faculties 

spiritual. See spiritual faculties

Gampopa, 102 

Ganacakravidhu 218

Gandavyuhasiitra, 125(0)

Gandha, 121,122(table)

Gelug. See dGe lugs tradition 

generation. See self-generation 

Ghantapada, 14, 44, 413(0.139)

Gita, 121,122(table)

Gbrious[ly Elucidated] Oblation Rite 
(Indrabhuti; GSS14), 22, 205, 221, 

363-64
Godavari, 59(table), 201 (table), 259, 

273

goddesses. See deities; individual 

goddesses 

Grhadevata, 59(table), 20i(table), 261, 

7̂5
Guhyagarbha (8th cent.), 139,161 

Guhyakosa, 12-13 (table), 161,186 

Guhyasamaja, xxv, 5,149 

Guhyasamdjatantra (GST), 5, 381 

mantra in, 127 

sadhana of, 25

on yogic practice, 171,173-74 

Guhyasamayasadhanamald (GSS), 

plate 16

authors and works, 8(table), 9-14, 

12-13(table), 355—Bi 
compared with Sadhanamala,

383(11.1) 

manuscripts, 321-28 

sadhanas in, 22-23, 355-81 

See also individual authors and works 

Guhyasamayasadhanasamgraha,

357(n -5)
Guhyasamayottamapatala, 358 

Guhyasiddhih, 373
Guhyavajravilasini. See Vajravarahi, 

forms o f  

Guhyavajravilasinisadhana (Sahara; 

GSS10), 22, 39, 82-84, 86, 88, 90, 

153, 360-62, 368(0.27)

Guhyesvarl, xxvii 

guru, 28,106, 287, 418(0.169) 
consecration by, 170, 502(0.543) 

and initiation, 27,106  

qualifications of, 16-17 

worship of, 120
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yoga, xxiii, xxvi 

Gyantse paintings, 169

hand worship. See worship, hand 

Haracaritacintdmani (Jayadratha), 

466(0.395)

Harsa (606-47), H 
Hasya, 121,122(table)
Hayagrlva, 49, 219 (table)

Hayakarna, 59(table), 191 (fig),

201 (table), 259, 267, 275 

Hayasya, 187

Heruka, 4 -6 , 44, 46-49,139, 
297(n.liv), 373, 420^.185) 

dancing, 40o(n.8i) 

and hand worship, 219 (table) 

and Mahamaya, 399(n.75) 

mandalas, 104 

mantra, 81
and subjugation o f deities, 161-62 

Yamari, 104 

Herukabhidhanatantra (Luylpada), 7, 

109-10

Herukdbhisamaya (Luylpada), 203, 

431(0.245)
Herukdbhyudaya, 7 

Hevajra, n , 104 

and bali ritual, 212, 214-15 

and bliss, 92

and consecration, 169-70  

on letters o f  alphabet, 152 

mandalas, 132 

and mantra, 29 

and Nairatmya, 46 

on ritual, 205 

sacred sites, 1 9 6 ,197(table) 

and sexual imagery, 149 

and TrikayavajrayoginI, 100 

Hevajraddkinijalasamvara, 38 

Hevajraprakasa (Rahulagupta), 

472(^413)
Hevajratantra (HT), 4, 24, 26, 48, 372, 

381

on consecration, 421 (n. 195) 

on consorts, 196 

dates of, 12-13 (table)

on goddesses, 4 i6(n .i6 i), 420(0.193) 

on self-generation, 150 

Himalaya, 59(table), 201 (table), 259, 
275

History of Buddhism in India 
(Taranatha), 9-10, 88 

Humkarlvajradakinl, 65 (fig) 

Humnadlvajradakini, 65 (fig)
Hundred Sadhanas, 19

Icons Worthwhile to See (IWS), 396 

See also Rin Jbyung brgya rtsa 
impurity, 41-43 

Indra, 64, 74, 76 ,140 (table) 

and bali ritual, 215 

and cremation grounds, 311 

Indrabhuti, xxiv, 9-11,14, 372(0.37), 
388(0.24) 

dates of, 12-13 (table) 

and Laksmlnkara, 44,101-2  

Pradipahutividhi (GSS14), 22, 205, 
221, 363-64  

on purification, 117 

and Vajravarahi, 22, 50,105 

Vajrayoginimukhagama (GSSi),
14, 22, 28,50-51,117, 355 

works by, 8 (table) 

Indrabhutikramena Vajrayogini- 
sadhanam (Vijayavajra; GSS35), 23,

49» 73- 74» 377» 477 (n-43i) 
IndradakinI, xxvi, 51 (fig) 

Indrajitkramavajrayoginisadhana 
(GSS45), 22, 381 

Indra-khecarl, xxiv, 105 

IndranI, 43

Indra Vajravarahi, xxiv 
initiation, xxiii, 27 

and consecration, 170 

by guru, 106 

and layman, 16 

in Newar practice, xxviii 
of Virupa, 15 

Irsyavajra, 118 (table)
Is'ana, i4o(table), 311-13

Jagaddala, 14, 357(0.6)
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J a g a d d a r p a n a , 1 6 - 1 7  

Kriydsamuccaya, x x , x x v ii i ,  16 ,

1 5 7 -5 8 , 218  

Vajräcäryalaksanavidhi, 16  

J a la , 6 4

Jä lan d h ara , 59 (tab le), 2 0 i( ta b le ) ,  2 0 2 ,

2 5 9 , 2 7 3  

J a le n d r a , K in g ,  4 4  

J a m b u d v lp a ,  8 8 ,1 3 8 - 3 9  

J ä n g u l i ,  45  

ja p a . See m a n tr a  

J ä t u d h ä n a , I 4 i ( t a b le ) ,  3 11 -13  

J a y a d r a th a  

Haracaritacintdmani, 4 6 6 ( 0 .3 9 5 )  

Jayadrathayämalatantray 38 

J n ä n a d ä k in i ,  4 9  

J n ä n a d h ä tv is v a r l ,  4 9  

J n ä n a p ä d a , 3 7 1 ( ^ 3 7 )  

J r a m itä v a jr a d ä k in i , 6 5 ( f ig )  

Jvdldvalivajramdldtantra, x x i

Käkäsyä, I35(fig), 233 - 35 , 2-49. 2-55.

26l, 269, 277
in  m a n d a la ,  57 , 5 9 ( ta b le ) ,  134,

1 8 6 - 8 7 ,1 9 1  ( f ig ) ,  201  ( ta b le ) ,  

4 8 3 (0 .4 5 8 )

K ä la ca k ra , 4 ,1 1 ,  381, 3 8 9 ( 0 .2 4 )  

c o s m o lo g y  o f ,  I45(fig), 1 4 6  

m a n tr a , 2 9

m a n d a la ,  1 9 4 , 1 9 5 (ta b le ) , 4 4 3 (0 .2 9 1 )  

Kdlacakramülatantra, 381 

Kdlacakratantra, 12 -13  (ta b le )

K älarätri, 5 5 -5 6 , 6 3 , 7 6 , 1 6 2 - 6 3 , 1 8 4 ,  2 3 9  

K a li, 38 , 4 0 ,1 9 5 ,  4 2 7 ( 0 .2 2 4 ) ,

4 6 6 ( 0 .3 9 5 )

K a l in g a , 5 9 ( ta b le ) ,  201  ( ta b le ) ,  2 5 9 ,  2 7 5  

K a m a , 4 0 3  (n .9 5 )

K ä m a d e v a , 4 1 9 ^ .1 8 4 )

K ä m ä k h y a , 1 0 0  

K a m a lä , 4 2 7 ( 0 .2 2 4 )

K am alas'Ila , 129

K ä m a r ü p a , 5 9 (ta b le ) ,  2 0 1  ( ta b le ) ,  2 5 9 ,  

*75
KämasütrOy 4 2 0 ( 0 .1 9 1 )

K ä m e sv a r a , 91 

K ä m e sv a r i,  9 0

K a n a k h a lä ,  101

K ä n c i ,  5 9 ( ta b le ) ,  201  ( ta b le ) ,  2 5 9 ,  2 7 5  

K ä n h a p ä , 101

Kankälatälasädhana ( D ä r ik a p a ) ,

374(n -43) 

käpälikay 117 

b o d y  m a n d a la ,  4 8  8 ( ta b le )  

a n d  c o s m ic  v i s u a l iz a t io n ,  1 4 8 - 4 9  

g o d d e s s e s ,  1 8 3 ,1 8 9  

m a n d a la s ,  21

p r a c t ic e s ,  4 ,  2 6 ,  4 0 - 4 1 , 1 0 6 - 7  

s k u ll  o b s e r v a n c e ,  3 9 - 4 0 ,1 5 8  

a n d  V a j r a y o g in i  fo r m s  

f a l l in g - tu r t le - p o s e  V a jr a y o g in i ,  7 8  

R e d  V a jr a v ä r ä h i w i t h  f o o t  ra ise d , 75  

tw e lv e -a r m e d  V a jra v ä rä h i, 5 6 - 5 7  

t w o - a r m e d  w a r r io r - s ta n c e  V a jr a 

y o g in i ,  7 2 - 7 3  

V a jr a d ä k in l  V a jr a v ä r ä h i, 6 3 - 6 5  

V a jr a v ä r ä h i, 5 1 ,1 5 5 -5 7  

See also c r e m a t io n  g r o u n d s ;  

tr a n s g r e s s iv e  d is c ip l in e  

K a r u n a , 8 7 - 8 8 ,  3 6 0 ,  3 6 2 , 4 1 8 (0 .1 6 9 )  

Kathäsaritsägara, 3 2 9 , 4 2 7 ( 0 .2 2 4 )  

K a u m ä r i ,  43  

K h a d ir a v a n l-T ä r ä , 45  

K h a g ä n a n ä , 5 9 (ta b le ) ,  I 9 i ( f ig ) ,

2 01  ( ta b le ) ,  2 5 9 ,  2 6 7 ,  2 7 5  

K h a g a r b h a , 1 17 ,1 1 8  (ta b le )  

K h a n d a k a p ä l in ,  2 0 2  

K h a n d a r o h ä , 2 4 9 - 5 3 ,  2 6 1 - 6 3 ,

2 7 9 ,  2 8 3  

in  m a n d a la ,  5 6 , 5 9 ( ta b le ) ,  1 8 3 - 8 4 ,  

i 9 i ( f i g ) ,  20 1  ( ta b le )

K h a n d a r o h ik ä ,  2 7 5  

K h a r a  K h o t o  ta n g k a s ,  35, 4 6 ,  

p la te s  2 , 3 ,1 1  

däkini in ,  1 6 4

V a jr a v ä r ä h i in ,  1 5 9 ,1 8 3 , 4 0 2 ( 0 .8 7 )  

K h a rv a r l, 5 9 ( ta b le ) ,  191 ( f ig ) ,  2 01  ( ta b le ) ,  

2 5 9 ,  2 6 5 ,  2 7 3  

K h a s a r p a n a , 88

K os'ala, 5 9 ( ta b le ) ,  201  ( ta b le ) ,  2 5 9 ,  2 7 5  

K r a m a  c u lt ,  38

Kriyäsamuccaya (J a g a d d a r p a n a ) , x x , 

x x v ii i ,  1 6 ,1 5 7 —58, 218



k r iy a ta n tr a s , 2 - 3 ,  6 ,1 2 - 1 3  (ta b le )  

K r o d h a k a li, x x v i  

K r sn a ca r y a , 1 4 ,1 0 1 ,  428(11.225)  

K r sn a p a d a , 14  

K s it ig a r b h a , 11 7 ,1 18  ( ta b le )  

K r s n a y a m d r ita n tr a , 4 8 ,  6 6  

K u b e r a , 6 4 ,  i 4 o ( t a b le ) ,  311 

K u b jik a , 3 8 0  

K u la ta ,  5 9 ( ta b le ) ,  2 01  ( ta b le ) ,  2 6 1 , 2 7 7  

K u m a r a c a n d r a , 6 6  

K u m a r i ,  x x v ii i  

K u r m a p a d a , 413(11.139) 

K u r m a p a d a s id d h is a d h a n a , 377(11 .48)  

K u r m a p a ta n a k r a m e n a  V a jr a y o g in i-  

s d d h a n a  (G S S 3 6 ) ,  23 , 7 7 ,  3 7 7  

K u r u k u lla ,  45

L a g h u sa m v a ra ta n trO y  7 ,  3 7 - 3 8 ,  341 

L a g h u ta n tr a tik d y  381 

L a k s a b h id h a n a ta n trO y  7 ,  8 3 - 8 4 , 1 9 7 ,  365  

L a k sm i,  8 ( t a b le ) ,  I 2 - I 3 ( t a b le ) ,  95 , 

369(11 .29)

L a k s m i /L a k s m in k a r a  

L a k s m is d d h a n a  (G S S 2 4 ) ,  1 0 , 23, 

95—9 6 ,  9 9 ,1 0 1 ,  3 6 9  

L a k sm ln k a r a , 9 - 1 0 , 1 4 ,  4 4 ,1 0 1  

A d v a y a s id d h i, 36 9 (1 1 .2 9 ), 373  

d a te s  o f ,  1 2 -1 3  ( ta b le )

L a k s m is d d h a n a  (L a k sm i/L a k s m in k a r a ;  

G S S 2 4 ) ,  10 , 23 , 9 5 - 9 6 ,  9 9 ,1 0 1 ,

3 6 9 , 4 2 2 ^ . 2 0 6 )

L a la n a , 3 0 9 ,  4 2 5 ( ta b le )

L a lita , 9 0

L a litava jra , 3 7 1 ^ .3 7 )

L a m a , 2 4 9 - 5 3 ,  2 ^3» 2 79> 2 &3 

in  m a n d a la ,  56 , 5 9 ( ta b le ) ,  103 ,

1 8 2 - 8 4 ,1 9 1  ( f ig ) ,  2 0 1  (ta b le )  

L a m p a k a , 5 9 ( ta b le ) ,  20 1  ( ta b le ) ,  2 5 9 ,  

275
la m p s ,  f iv e ,  183, 210  

L a n k a p u r i ,  4 4

L a n k e sv a r l, 5 9 ( ta b le ) ,  i 9 i ( f i g ) ,

201  ( ta b le ) ,  2 5 9 ,  2 6 5 ,  2 7 3  

L a sy a , 121, i2 2 ( ta b le )

L e g e n d s  o f  th e  E ig h ty -F o u r  

M a h a s id d h a s , 9 ,1 5 ,  4 4

le t te r s  o f  a lp h a b e t ,  1 5 2 - 5 4 ,1 5 8 ,  2 8 9 - 9 1  

l ib e r a t io n .  S e e  e n l ig h t e n m e n t ;

m a h a m u d r a ;  s o t e r io lo g y  

l i f e s ty le ,  1 6 - 1 7 ,  2 7> 3I _ 32 > 181 

L ilav a jra , 3 7 i (n .3 7 )

L o c a n a , 5 6 , 5 9 (ta b le ) , 117, n 8 ( t a b le ) ,  

4 9 2 ( ta b le )

L o k a k s e m a  

A jd ta s a tr u k a u k r ty a v in o d a n d ,  125 (n )  

L o k a n a th a , 8 7 - 8 8 ,  3 6 0 ,  3 6 2  

L o k e sv a r a , 83, 8 8 ,1 1 7 ,  n 8 ( t a b le )  

L o k e s v a r a k a lp a , 4 i9 ( n . i8 5 )

L u y ip a d a , 8 ( ta b le ) ,  9 - 1 1 , 1 2 - I 3 ( t a b le ) ,  

14, 2 2 ,1 1 7 ,  3 5 6 (n -2 ) ,  3 7 5 - 7 6  

A b h is a m a y a , 136

C le a r  U n d e r s ta n d in g  o fH e r u k a ,  1 0 -1 1  

H e r u k a b h id h a n a ta n tr O y  7 , 1 0 9 - 1 0  

H eru k d b h isa m a y O y  2 0 3 ,  4 3 1 ^ .2 4 5 )  

S m a sa n a v id h iy  1 4 0 - 4 3  ( n n .x i i - x i v ,  

x v i ,  x x v - x x x ) ,  2 0 7 ( t a b le ) ,  22 3 , 343 ,

347> 449(n -312) 

s r i-B h a g a v a d a b h isa m a y a y  10  

V a jr a v a r a h is a d h a n a  ( G S S 2 ) ,  14, 2 2 ,  

5 0 - 5 1 ,1 1 7 ,  3 5 5 -5 6  

V a jra y o g in isa d h a n a y  50

M a d h y a m a k a ,  1 2 9 - 3 0 ,  2 0 5  

m a d  o b s e r v a n c e ,  8 0 - 8 1  

M a h a b a la ,  5 9 ( ta b le ) ,  191 ( f ig ) ,

201  ( ta b le ) ,  2 6 1 , 2 6 9 ,  2 7 7 ,

4 2 0 ^ .1 8 5 )

M a h a b h a ir a v a , 5 9 (ta b le ) ,  191 ( f ig ) ,

201  ( ta b le ) ,  2 5 9 ,  2 6 7  

M a h a b h a ir a v ik a , 2 7 5  

M a h a b h d ra tO y  i o i ( n . 2 2 4 ) ,  4 8 i ( n .4 5 o ) ,  

4 8 4 ^ . 4 6 2 )

M a h a k a r u n ik a ,  88  

M a h a la k s m i,  43  

M a h a m a y a (h v a ) ,  4 ,  4 7 ,  3 6 7  

m a h a m u d r a ,  4 , 1 1 , 1 4 - 1 5 , 1 0 7  

a n d  G u h y a v a jr a v ila s in i ,  9 1 - 9 4  

a n d  s e x u a l  p r a c t ic e ,  181 

a n d  s k e le t o n  a rc h , 3 7 6  

a n d  V id y a d h a r l  V a j r a y o g in i ,  8 0 - 8 1  

M a h a n a s a ,  5 9 ( ta b le ) ,  191 ( f ig ) ,

201  ( ta b le ) ,  2 5 9 ,  2 6 5 ,  2 7 3
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M a h a s id d h a  K a m b a la ,  43  

M a h a s u k h a v a jr a p a d a , 341 

Mahdtilakakrama, 372(11.37) 

M a h a v a r a h a m u k h i ,  420(11.185) 

M a h a v id y a ,  4 2 7 (1 1 .2 2 4 )

M a h a v ir y a , 5 9 (ta b le ) ,  191 ( f ig ) ,

2 01  ( ta b le ) ,  2 6 1 , 2 6 9 ,  2 7 7  

M a h a y a n a ,  1, 3 - 4  

b o d h is a t t v a ,  119,131  

o n  e m p t in e s s ,  1 2 9 ,1 7 1  

u n iv e r s it ie s ,  14—15 

w o r s h ip ,  1 2 0 - 2 3 , 1 2 4 ( ta b le ) ,  125(n )  

M a h a y o g e s v a r i ,  2 8 3 ( n .x lv i)

M a h e s v a r a , 1 6 0 - 6 2 ,1 9 5  

M a h e s v a r l ,  43  

M a it r l - k h e c a r i  x x iv ,  105  

M a it r ip a ( d a ) ,  x x iv ,  10 , 50 , 8 0 , 1 0 5  

M a la v a , 5 9 ( ta b le ) ,  2 01  ( ta b le ) ,  2 5 9 ,  2 7 3  

m a le  r o le , 4 - 5  

in  b o d y  m a n d a la ,  1 99 , 2 0 3  

as M a h a m a y a ,  4 7  

in  r e v e r se d  p o s i t io n ,  4 0 5 - 6 ^ . 1 0 4 )  

in  S a iv a  T r ik a  c u lt ,  4 0  

in  th ir ty - s e v e n - fo ld  m a n d a la ,  1 8 9 ,1 9 3  

w it h  V a jr a y o g in i  fo r m s  

f a l l in g - t u r t le - p o s e  V a jr a y o g in i ,  7 8  

G u h y a v a jr a v ila s in I , 8 9 - 9 4  

s ix - a r m e d  V a jra v a ra h i, 6 0  

M a m a k i ,  5 6 , 5 9 ( ta b le ) ,  1 1 7 ,1 1 8 ( ta b le ) ,  

4 9 2 ( ta b le )  

m a n d a la ,  4 - 5 , 1 6 ,  2 1 - 2 4 , 1 0 9 - 1 2 ,  

p la te s  1 2 ,1 3  

a n d  bali r itu a l , 211-15  

as B u d d h is t  d o c tr in e ,  1 9 2 - 9 3  

b o d y .  See b o d y  m a n d a la  

(kayamandala) 

o f  C a k r sa m v a r a , 2 1 , 1 0 0 , 1 0 3 , 1 0 5 - 6  

a n d  c ir c le  o f  p r o t e c t io n ,  1 3 2 -3 3  

c o s m o s :  v is u a l iz a t io n  o f ,  1 4 4 - 4 6 ,

145 ( f ig ) ,  148 

m a n d a la  as c o s m o s ,  1 4 4 - 4 6 , 1 4 5 (f ig ) ,  

1 4 8 ,1 9 4 ,1 9  5 (ta b le )  

a n d  c r e m a t io n  g r o u n d s ,  138 

a n d  e x te r n a l  w o r s h ip ,  2 1 6 -1 8 , 2 2 0 ,  

2 9 9 - 3 0 3  

a n d  h a n d  w o r s h ip ,  2 1 8 -1 9 , 3 0 3 - 7

K a la ca k ra , 4 4 3 ^ .2 9 1 )

K a li,  38

a n d  m a n tr a ,  53, 5 4 ( ta b le ) ,  1 7 9 - 8 0  

a n d  o b la t io n ,  2 2 2  

a n d  r ite  o f  c o m p le t io n ,  216  

sa c r e d  s ite s  in ,  1 9 5 - 9 7  

s ta g e s  o f ,  1 8 2 - 9 2 ,1 9 1  (fig )  

a n d  s u b j u g a t io n  o f  d e i t i e s ,  1 6 0 - 6 3  

a n d  t a s t in g  n e c ta r ,  2 8 9  

in  Trayodasatmikavajraddkinivajra- 

varahisadhana ( G S S 1 6 ) ,  365  

a n d  V a jr a y o g in i  fo r m s  

d a n c in g  V a jra v a ra h i, 52  

R e d  V a jra ja ra h i w i t h  f o o t  ra ise d , 75  

s ix - a r m e d  V a jr a v a r a h i w i t h  c o n s o r t ,

6 0 - 6 1 ,  6 2 ( f ig )

T r ik a y a v a jr a y o g in i ,  9 7 - 1 0 0  

t w e lv e -a r m e d  V a jra v a ra h i, 5 6 - 5 9 ,  

5 8 -5 9  (ta b le )  

t w o - a r m e d  V a j r a y o g in i  in  w a r r io r  

s t a n c e ,  7 2 - 7 3  

V a jr a d a k in i  V a jr a v a r a h i, 6 3 - 6 5 ,  

6 5 ( f ig ) ,  4 2 0 ^ .2 1 3 )

V a jr a v a r a h i, n ,  4 9 , 1 0 4 , 1 1 9 - 2 0 , 1 5 8  

V a jr a v ila s in i ,  3 6 1 - 6 2  

W h i t e  V a jra v a ra h i, 6 9  

S e e  a ls o  dharmodaya 

M a n d a s o r  t e m p le ,  43  

M an ju s'r i, 2 6 , 1 6 8 - 6 9  

M a n o b h a n g a  m o u n t a i n ,  8 3 - 8 4 ,  8 7 , 

3 6 0 , 3 6 5  

m a n tr a , 1 0 9 -1 1  

a n d  a r m o r in g , 1 6 3 - 6 4 ,  i6 6 ( t a b le ) ,

2 4 1

a n d  bali r itu a l , 211-15  

a n d  c e n tr a l  c h a n n e l  m e d i t a t io n ,  

1 7 7 - 7 8

and circle o f  protection, 131,133-36, 
I34(table), 23 3 , 2 3 7  

o f  consecration, 170, 2 4 3  

diagram, 52, 54(table) 

eight-part, 2 5 1 -5 3

e m p t in e s s ,  1 2 5 - 2 9 ,  23 1 , 2 9 9 - 3 0 1 ,  3 0 7  

a n d  ex te rn a l w o r s h ip ,  2 1 6 -1 7 , 2 9 9 - 3 0 3  

g o d d e s s ,  253 , 2 5 7 ,  2 8 3 - 8 7  

a n d  h a n d  w o r s h ip ,  3 0 3 - 7
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h e a r t ,  17 9 , 2 4 7 ,  251

a n d  m a n d a la ,  1 8 2 - 8 6 ,  2 0 3 - 4

a n d  m u d r a , 158

a n d  p le d g e /k n o w le d g e  d e it ie s ,  1 67—68  

p o w e r  o f ,  1 5 3 ,1 8 0  

a n d  p u r if ic a t io n ,  1 1 5 ,1 1 7 ,1 1 9  

a n d  o b la t io n s ,  3 0 9  

r e c i t a t io n ,  16 , 2 9 ,  32  

a n d  r ite  o f  c o m p le t io n ,  215—16  

r o o t ,  2 7 9 - 8 3  

S a iv a  in f lu e n c e  o n ,  39  

a n d  t a s t in g  n e c ta r , 2 9 1 —9 9  

t r a n s c r ip t io n /e x t r a c t io n  o f ,  5 2 -5 3 ,  

5 4 (ta b le )  

a n d  V a j r a y o g in i  fo r m s , 3 6  

f a l l in g - t u r t le -p o s e  V a j r a y o g in i ,  

77-78
f o u r - a r m e d  w a r r io r - s ta n c e  

V a j r a y o g in i ,  7 4  

f ly in g  V id y a d h a r l  V a j r a y o g in i ,  82  

G u h y a v a jr a v ila s in i ,  9 0 ,  93  

R e d  V a jr a g h o n a  V a jra v a ra h i, 61,

6 7 - 6 8

t w o - a r m e d  w a r r io r - s ta n c e  

V a jr a y o g in i ,  73  

t w o - a r m e d  w h i t e  V a j r a y o g in i ,  

4 0 5 ^ .1 0 4 )

T r ik a y a v a jr a y o g in I , 9 4 - 1 0 1 ,

9 8  ( ta b le )

V a jr a d a k in i  V a jra v a ra h i, 6 4 , 1 0 3 - 5  

V a jra v a ra h i, 1 7 8 - 8 1 , 1 7 9 (ta b le )  

V a j r a v a r a h i/V a jr a y o g in i ,  51-53 , 

5 4 (ta b le )

V a jr a v ila s in I , 3 6 1 -6 3  

V id y a d h a r l  V a j r a y o g in i ,  7 9 - 8 1  

W h i t e  V a jra v a ra h i, 6 9 - 7 0  

W h i t e  V a jr a y o g in i  w i t h  f o o t  

r a ise d , 7 6 - 7 7  

in  Vajrayogiriimukhdgama, 355 

See also s e e d -s y l la b le  

mantramdrga, 3 7 , 4 0  

M antrapdtha, 2 0 7 (ta b le )  

mantrapitha, 3 7 - 3 8  

M a n u ,  39  

M a r a , 1 6 0

M a r a n I , 117, n 8 ( t a b l e ) ,  3 0 5 ( n . lx ix )

M a r i c l ,  4 6 ,  4 8 , 1 0 4 ,  4 6 1 ^ . 3 6 7 ) ,  p la te  5 

M a r  p a  t h e  tr a n s la to r  ( 1 0 1 2 - 9 7 ) ,  x x i i ,  

1 0 ,1 8 0

M a r u ,  5 9 ( ta b le ) ,  201 ( ta b le ) ,  2 6 1 , 2 7 7  

M a t a n g l ,  4 2 7 ^ . 2 2 4 )

M a tsa ry a v a j ra, 118 (ta b le )  

Maydjdlatantra., 5 ,1 7 3 , 381 

m e a n s  o f  m in d  c o n c e n t r a t io n  

( rddhipadas) ,  2 6 5 ,  5 0 5 (ta b le )  

m e d it a t i o n ,  25, 2 7  

a n d  b o d y  m a n d a la ,  1 9 8 - 9 9  

brahmavihdray 123 

o n  c e n tr a l  c h a n n e l ,  1 7 5 - 7 8  

a n d  c ir c le  o f  p r o t e c t io n ,  131 

e m p t in e s s ,  6 9 - 7 0 ,  7 4 , 1 2 5 - 3 0 ,  

1 4 4 - 4 6 , 1 4 5 ( f ig ) ,  i 54- 55> 1 7 1 -7 2  

o n  f ly in g  V id y a d h a r l  V a j r a y o g in i ,  8 2  

p o s tu r e ,  114 

s ta g e s , 1 0 9 - 1 0 ,1 8 2  

v is u a l iz a t io n  in ,  2 9 - 3 0 ,  32  

See also v is u a l iz a t io n  

M e k h a la ,  101 

M e r u .  See M o u n t  M e r u  

M ettasutta, 5 0 2 ^ .5 4 1 )

M i  b s k y o d  r d o  rje (8 th  K a r m a  pa; 

i 507- 54)> x x i i i ,  4 4 4 ( n .2 9 9 ) ,  

447( n .3o y )

M i  la  ras p a  s y s te m , x x i i i  

M o h a n I ,  3 7 4  

M o h a v a jr a ,  118 ( ta b le )

M o h in I ,  1 6 4 , 2 1 9 (ta b le ) ,  2 4 1 , 3 0 5  

m o n a s t e r ie s ,  1 4 -1 6 ,  21, 25 

See also in d iv id u a l  m o n a s t e r ie s  

m o n a s t i c  u n iv e r s it ie s ,  x x i i ,  1 5 -1 6  

M o n g o l i a n  w o o d b lo c k  p r in t  

i l lu s tr a t io n s ,  3 6 - 3 7 ,  p la te  10  

m o n k ,  1 6 - 1 7 ,  4 2

M o u n t  M e r u ,  1 4 4 ,1 6 0 , 1 6 2 , 1 8 7 ,  2 4 9 ,  

2 5 9 - 6 1

a n d  c o s m o lo g y ,  1 3 8 - 3 9 ,1 9 4 ,

19 5 ( ta b le )  

a n d  e x te r n a l w o r s h ip ,  217  

v is u a l iz a t io n  o f ,  1 4 4 - 4 8  

M r d a n g a ,  121, i2 2 ( ta b le )

M r t y u ,  i 4 2 ( n .x ix )  

m u d r a s ,  3 7 2
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a n d  bali r itu a l , 2 11 -12 , 211 (f ig )  

a n d  e x te r n a l  w o r s h ip ,  3 0 1  

a n d  k n o w le d g e  d e i ty ,  168  

a n d  h a n d  w o r s h ip ,  3 0 7 - 9  

a n d  p r o t e c t io n  r itu a ls , 115-16 ,

118 (ta b le )  

a n d  r ite  o f  c o m p le t io n ,  2 1 5 -1 6  

a n d  s e x u a l  p r a c t ic e s ,  9 2  

a n d  t a s t in g  n e c ta r ,  2 9 1 , 2 9 9  

as ta n tr ic  o r n a m e n t s  ( s ig n s  o f  

o b s e r v a n c e )  

d a n c in g - p o s e  V a jra v á rá h i, 51 

f a l l in g - t u r t le - p o s e  V a jr a y o g in I ,  7 8  

f o u r - a r m e d  w a r r io r - s ta n c e  

V a jr a y o g in I ,  7 4  

R e d  V a jr a g h o n á  V a jra v á rá h l, 6 7  

tw e lv e -a r m e d  d a n c in g - p o s e  

V a jr a v á r á h i, 5 5 -5 7  

t w o - a r m e d  w a r r io r -s ta n c e  

V a jr a y o g in I , 7 2  

V a jr a d á k in í  V a jra v á rá h l, 63—6 4  

V a jr a v á r á h i, 1 5 8 - 6 0  

W h i t e  V a jra v á rá h i, 6 8  

M uktdvali (R a tn á k a r a s á n t i) ,  4 5 6 ^ .3 4 3 )  

M u r a já ,  1 2 1 ,1 2 2 (ta b le )

nddis. f e *  c h a n n e ls

N a g a r a ,  5 9 (ta b le ) ,  201 ( ta b le ) ,  2 6 1 , 2 7 7  

N á g á r j u n a ,  171,173-74, 2 ° 5  

N á g e n d r a ,  I42(n.xv)

N a ir á t m y á ,  4 6 ,  373 O 1 .4 2 ), 4 6 1 ^ . 3 6 8 )  

N a ir r t i ,  I 4 2 ( n .x ix ) ,  311-13  

N á la n d á  m o n a s t e r y ,  1 4 -15  

Ndm am antrarthdvalokini (V ilá s a v a jr a ) , 

2 5, 371(11.3 7)
Námasamgiti (V ilá sa v a jra ) . SeeArya 

mañjusrindmdsamgiti 

N á r o - D á k i n í ,  4 2 8 ^ . 2 2 5 ) ,  4 5 8 ^ .3 5 2 ) ,  

459(11.358)

N á r o - k h e c a r I ,  x x i i - x x iv ,  x x i i i ( f ig ) ,  1 0 6  

N á r o p a  (c . 9 5 6 - 1 0 4 0 ) ,  x x i i - x x iv ,

1 2 -1 3 ( ta b le ) ,  5°> I 0 2 > i o 5> J55 

N a r te s v a r a , 3 6 2

N a r te s v a r i ,  117, n 8 ( t a b l e ) ,  3 0 5 ( n . lx ix )  

“N a r t h a n g  P a n t h e o n ,” 3 7 , 3 9 6 (n .5 8 )  

N a ta r á ja ,  91

n e c ta r s , f iv e ,  183, 2 10  

N e p a l  

h a n d  w o r s h ip  in ,  2 1 7 -1 8  

in i t i a t io n  r ites  in ,  x x v ii i  

S a n k h u  t e m p le ,  45  

T h a n g b o c h i  M o n a s t e r y ,  4 2 0 ^ .1 8 5 )  

V a j r a g h o n â  in ,  6 6  

V a jr a v â r â h l in ,  4 7 ,  4 9  

V a jr a y o g in I  in ,  x x i ,  x x v ii  

N g o r  m a n d a la s ,  132 

N lh â r lv a jr a d â k in l ,  6 5 ( f ig )

N l la l o h i t a ,  i 4 2 ( n .x v i i )

N ir a n j a n â  R iv e r , 2 0 2 ,  2 7 9  

N ir r t i ,  i 4 2 ( n .x ix )

Nisdcakra, 218 

N is'càres'a, I42(n.xix)

Nisisamcdra, 38 

Nispannayogdvalï N Y A

(A b h a y â k a r a g u p ta ) ,  4 6 ,  4 8 ,1 7 3  

n o n d u a l i t y ,  4 1 - 4 3 , 1 7 5 - 7 7 ,  2.12 

n o n o b j e c t i f i c a t io n ,  1 2 9 - 3 0  

N r t y à ,  1 2 1 ,1 2 2 (ta b le )

o b la t io n ,  2 2 1 - 2 2 ,  3 0 9  

Ocean ofSddhanas, 19, 2 o ( t a b le )  

O d a n t a p u r â ,  14  

O d d iy â n a ,  5 9 (ta b le ) ,  8 7 , 1 0 0 ,

2 01  ( ta b le ) ,  2 5 9 ,  2 7 3 , 3 7 7 - 7 8  

in  b o d y  m a n d a la ,  2 0 2  

a n d  f ly in g  d a k in ls ,  7 4  

a n d  I n d r a b h u t i ,  9 , 1 4 ,  4 3 - 4 4  

Oddiyânasvâdhisthànakramavajrayogini- 

sâdhana (V ir ü p a ;  G S S 3 7 ) ,  23 , 71, 

378-79
Oddiyànavinirgatavajrayoginïsâdhana 

( G S S 1 2 ) ,  2 2 , 7 5 , 363  

O d r a ,  5 9 (ta b le ) ,  2 01  ( ta b le ) ,  2 5 9 , 2 7 5  

One H undred and Fifty Sddhanas,

19, 2 o ( ta b le )

O ral Tradition o f  VajrayoginI ( I n d r a -  

b h ü ti;  G S S i) ,  14, 22 , 28 , 5 0 -5 1 ,1 1 7 , 355

P a d m a jv â lin I ,  11 7 ,1 18  ( ta b le ) ,

305(n.lxix)

P a d m a n a r te s v a r a , 8 8 - 8 9 ,  9 1 ,1 1 8 (ta b le ) ,  

2 1 9 (ta b le ) ,  3 6 0 - 6 1
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Padmanatha, 419(11.185) 

Padmasambhava (8th cent.), xxv-xxvi, 

388Ü1.24)

Padmavajra, 168, 373 

Paindapátika, 363(0.15)

Pala dynasties (760-1142), 14-15, 21 

PancakramOy 373
PañcatathágatamudrávivaranOy 373 

Panchen Lama, 36 

Pándara(vásiní), 56, 59(table), 117,

118(table), 420(0.185), 492(table) 

Pánini, 193, 263, 265, 336, 504O1.553) 

P a ñ jik d y  344 

Para goddesses, 38
Paramagambhirakaratikatoranakrama- 

vajrayoginisadhanasvddhisthdna- 
krama (GSS33), 23, 52,106,148, 

172, 374-75 
Paramagambhiropadeso Vajrayoginyah 

Karankatorankramah 
Svddhisthdnam (Dhyáyípáda; 

GSS34), 23, 51,106,137-38,148, 

375- 7 6 , 4 8 7 (11.4 7 7 )
Paramásva, 219 (table)
Paramás'vástra, 219 (table)

Pásin, 348

Pás'upata Saivites, 39 

Pátani, 117, n8(table), 305(n.lxix) 

Paviyogini, 373-75 

Phatanivaj radakinl, 65 (fig) 

Picumata-Brahmaydmalatantra, 39 

Pinddrthdh Sodasaslokds Trikdyavajra- 
yoginydh (VirQpa; GSS26), 23, 84,

95(table), 100, 370 

Pindikramasddhanay 169 

places, ten (desas), 196-97  

Pótala mountain, 88 

powers {balas), 267  

Prabhañjana, 141 (table), 311-13 

Prabhávati, 59(table), 191 (fig), 

20i(table), 259, 265, 273 

Pracandá, 249, 259-61, 265, 273, 

282-83
and body mandala, 198, 202 

in mandala, 59(table), 191 (fig),

201 (table)

Pradipahutividhi (Indrabhuti; GSS14), 
22, 205, 221, 363-64  

PradipyotanOy 435(0.258)

Praise Contemplation of Triple-Bodied 
Vajrayogini (Virupa; GSS27), 23, 

84, 95(table), 100, 371 

Praise ofVajravilasini (Vibhuticandra;

GSS43), 22, 84-85, 380 

Pramoha, 48
PranavavajradakinI, 65(fig)

Pretapurl, 59(table), 201 (table), 261, 

275
Propitiation Rite ofVidyadhari- 

Vajrayogini (Sahara; GSS23), 23, 
81-83, 88,102, 368 

protection 

and bali ritual, 213-14 

circle of, 112,114-15,131-36, 

i32(table), i34(table), 144, 233-35 

mantra for, 297 

puja. See ritual 

Pulllramalaya, 59(table), 198,
201 (table), 202, 259, 273 

Puranic legend, 9 2 ,14i-42(nn.xii, xiv, 
xvii), 160, 466(n.395)

See also individual Puranas 

purification, 30-31 

and bali ritual, 214 

and body mandala, 198 

o f  circles o f  protection, 134-36 

and consecration, 170 

and correspondence (visuddhi), 
116-19, n8(table), 271 

and mantra, 125-29 

rituals, 115-16, 209 

and vdmdcdrOy 41-43 

Purnagiri, 100 

Puspa, 121,122(table)

Ragavajra, 118 (table)

Rahulagupta 

Hevajraprakasay 472(0.413) 

Raktavajravarahisadhana (GSS6),
22, 60, 358 

Ramapala, King (c.1077-1120), 11,14 

Rambha, 92
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Râmesvara, 59(table), 20i(table), 259, 
273 

Rasa, 122

Rasanâ, 309, 425(table)

Ratnàkarasànti, 12-13(table), 45> 172-73 

Muktdvalï, 456(11.343) 

Ratnasambhava, 118 (table), 183, 

I92(table), 219(table), 251, 303,

49 2 (table) 

rddhipâdas. See means o f  mind con
centration 

Renukà, 427(11.224)

Rin Jbyung brgya rtsa (Tàranàtha), 36, 

364(11.17), 3^7(11.24) 
on Trikâyavajrayoginï, 96 

on Vajravârâhï, 50, 66, 77-78, 

407^.112), 409^.122) 

on VajrayoginI, 405(0.104),

4i2(n.i36), 414O1.148)

Rin than, 36

ritual, 3, 27-32,109-12, 205-6, 

207(table) 
consecration, 31,169-71 

efficacy of, 205 

initiation, xxviii 

intention, 215 

kumdri, 52 

and lifestyle, 16 

oblation, 22, 221-22 

offerings, 121

rite o f  completion, 215-16, 297,

305-7 
staking, 446(^305) 

tasting nectar, 208-11, 209(fig), 214, 

289-99  

See also bali ritual; worship 

RosanïvajradâkinI, 65(fig)

Rudra, 39,161 

Rudrâni, xxvi, 43 

Rüpinï, 249-53, 263, 279, 283 

in mandala, 56, 59(table), 183-84,
191 (fig), 201 (table)

Sahara, 9-10,14-15, 22-23,102,

355(n.i), 377(n.48) 
dates of, 12-13 (table)

and Guhyavajravilasini, 86-88  

Guhyavajravildsinisadhana (GSS10),

22, 39, 82-84, 86, 88, 90,153, 360 

62, 368^.27)

on mantra, 180
and VajrayoginI, 81, 83-84, 86, 91, 

413(11.145)
Vajrayoginisadhana (GSS19), 23, 71, 

366
Vidyddharivajrayoginyaradhanavidhi 

(GSS23), 23, 81-83, 88,102, 368 

works by, 8 (table)

Sahara lineage 

Vidyddharikramabhdvand (GSS22),

23, 79-81, 84, 337, 368 

Vidyadharikramavajrayogimsddhana
(GSS21), 23, 79, 84, 367 

sacred sites, 195-99 

Sadas'iva, 90

sadhaka, 28-32, 91-92,174-78. See also 
male role 

sadhana, xix-xxi 

and celibacy, 17 

collections o f  Bu ston, 19 

collections in GSS, 7 ,1 8 -2 4  

defined, 1, 24 

evolution of, 24-26  

generation and perfection/ 

completion stages, 171-74 

preliminaries, 27,114-19  

site for, 114-15 

structure of, 27-33,113 

Sadhana for [Gaining] Siddhi in All 
Things (Advayavajra; GSS15), 23, 

66—67, 364 
Sadhanamaldy xxi, 19, 2o(table), 21, 26 

armoring in, 469 (table) 

compared with GSS, 383(n.i) 
goddesses in, 45-46, 428(^225), 

437O1.262) 

and Manjus'ri, 471(^411) 

on mantramdla ritual, 70 

on meditation posture, 114 

on Trikayavajrayogini, 95,105, 360 

on worship, 424(0.213)

Sadhanamala Tantra, 2o(table), 321



Sádhana of Noble White Vajraváráhi 
(GSS38), 23, 69, 70, 379, 383(11.1)

Sádhana of Red Vajraváráhi (GSS6),

22, 60, 358 

Sádhana of Secret Vajravilásini (Sabara; 

GSS10), 22, 39, 82-84, 86, 88, 90,

153, 360-62, 368(11.27)

Sádhana of the Thirteenfold 
Vajradákini Vajravárahi 
(Advayavajra lineage; GSS16), 22,

63-64, 83, 364-65, 453(n -327)>
492(table)

Sádhana of the Twelve-Armed Vajra
váráhi (GSS7), 7, 22, 54,184,187, 359 

Sádhana of Triple-Bodied Vajrayogini 
(Virüpa; GSS25), xxi, 23, 95-99,

369-70

Sádhana of Vajrayogini with the 
Method of the Falling Turtle 
(GSS36), 23, 77, 377 

Sádhana of White Vajrayogini with 
Food Raised (GSS17), 22, 76, 366 

Sádhanaságara (Bu ston), 19-20 

Sádhanasataka., 19 

Sádhanasatapañcásiká (1165), 18-20 

Ságara, 87

Sahajánganá, 373, 375 

Sahajanirdesa, 375

Sahaja Reversed, 405(0.104), 4o6(fig) 
Sahajasiddhi, 375
Sahajávalokanasamádhivajra, 8(table), 

372(11.37)
Binducüdámanir náma 

svádhisthánakramah (GSS32), 23, 51,

106,148,153, 372-74  

Saiva deities 

and Mára, 465^.389) 

subjugation of, 135,139,160-63,

195-96

trampled, 55-56, 63, 74, 76, 78 

Saivism 

and bali ritual, 206 

on decapitation, 427^.224) 

and Guhyavaj ravilasinl, 90-91  

and identification with deity,
432O1.249), 433(n.25o)

I N D E X

influence of, 1, 27, 37-40, 44 ,104, 

107,160-63, ^ 9 ,1 9 7 , 512(0.583) 
and sacred sites, 195 

seed-syllables in, 344 

on three eyes, 459(0.355) 
and Vaj ravilasinl, 85-86 

Sakra, 7 6 ,14i(n.xiii), 147 

Sdkta Pramoda, 427(0.224)
Sakti, 380

Saktisamgamatantra, 427(0.224)

Sakya. See Sa skya 

Sakyanatha, 24

Sakyaraksita, 10—11,105, 357(0.6), 
372(0.37)

Abhisamayamanjari (GSS5). See reference 
dates of, 12-13 (table) 
on emptiness, 129 

on five awakenings, 150 

works by, 8 (table)

Samaja, 208, 212-15 

Samantabhadra, 117,118 (table) 

Samantabhadri, xxvi 
Samantas'ri, n  

Sambhala, 44

Samcalini, 164, 219(table), 241, 305 

Samksiptavajravarahisadhana 
(Vilasavajra)

GSS4, 22,183, 356 

GSS29, 23,179, 371 

Samputatantra, 341 

Samputobhavatantray 221, 373^.42) 

SamtrasinI, 164, 219(table), 241, 305 

Samvara 

on letters o f  alphabet, 152 

mandalas, 132 

on mantra, 29 

on ritual, 212, 214-15 

texts of, 7

and Vaj ravilasinl, 85 

and Vajrayogini, 405(0.104) 

Samvararnavatantra, 52-53 

Samvarikah Sarvabhautikabalivadhi 
(Abhayakaragupta), 339 

Samvarodayatantra, xxviii, 7, 26, 341, 

381, 468(0.403) 

on bali ritual, 213

555
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on birth o f  deity, 154 

on body mandala, 202 

cosmology of, 148 

on cremation grounds, 449^.312) 

on goddess consorts, 184 

on mad observance, 81 

on mandala, 109 

on oblation, 222 

and Saivism, 39 

on triads, 101 

Tsuda translation, xxi 

on yogic body, 426(n.22o) 
on yoginls, 196 

Sangha, 28

Sangs rgyas thams cad kyi mkha ’gro 

ma, 105

Sankhu temple (Nepal), xxviii, 45 

Santideva 

Siksasamuccaya  ̂ i25(n)

Santivarman, 88 

Saptaksara, 49
Saptaksarasadhana  ̂ 492^.495)

Saraha, 10 

Sarustrl, 373, 375

SarvabuddhadakinI, 47, 52, 94, 97,

100,103,105,183, 423^.210), 
4 2 5 ^ .2 1 5 , 217) 

Sarvabuddhasamdyogadakinijdlasamvara, 
5 ,12-I3(table), 38,187, 389^.24), 

399^.77), 419(11.185) 
Sarvadurgatiparisodhanatantra, 24-25, 

134. 34i. 445(n.30i), 4 4 7 (n*3o 8), 
45i(n.32o)

Sarvanandanatha (15th c.)

Sarvollasatantra, 427(^224) 

Sarvanivaranaviskambhin, 117,

118 (table)

Sarvarthasiddhisadhana (Advayavaj ra;

GSS15), 23, 66-67 , 364 

Sarvatathdgatatattvasamgraha, 3, 48,

135,139,160, 341 

Sarvavirasamdyoga, 38 

Sa skya, xxiii-xxv, 10,14, 358^.7) 

Sasvatavajra, 206-8 , 207(table), 342 

Cakrasamvarabalividhi, 207(table), 
208, 210-13

Satapathabrahmana, 433 (n.250) 

Satcakravartimandala, 49 

Saundini, 41, 59(table), I9i(fig),

201 (table), 261, 267, 277, 337 

Saurastra, 59(table), 201 (table), 241, 277 

secrecy, xxiii, xxv, xxvii—xxviii, 28, 68, 

73,106
Secret Oblation Rite According to the 

System ofVajrayogini 
(Buddhadatta; GSS13), 22, 363 

Secret Oblation Rite ofVajravdrahi 
(GSS8), 21-22, 360 

seed-syllable, 

and bali ritual 211-12 

o f  body mandala, 197-98 

and central channel meditation, 

175-78
and circles o f  protection, 131-34, 237 

and deities, 169 

and elements, 144,145(fig) 
and external worship, 217, 299 

and hand worship, 218-20,

219(table), 303-9  

and heart mantra, 68 

and meditation, 29,130 

and oblations, 309 

in Saivism, 344

and self-generation, 150-54,151 (table) 

and tasting nectar, 209-11, 289-93  

ofVajrayogini forms 

TrikayavajrayoginI, 97 

Vajravarahi, 155 

Vidyadhari Vajrayogini, 80 

and worship, 120-21 

See also mantra 

Sekakriyakrama, 207(table) 

Sekkoddesatika, 381
Self-Consecration Method Known As the 

Crest Jewel of the Drop (Sahajavalo- 

kanasamadhivajra; GSS32), 23,51,

106,148,153, 372-74  

Self Consecration Method Vajrayogini 
Sadhana with the Supremely 
Profound Method of the Skeleton 
Arch (GSS33), 23, 52,106,148,

I72> 374-75
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Self-Consecration Rite for Propitiating a 
Virgin (GSS44), 380-81 

self-generation 

and bali ritual, 208, 214-15 

o f  deity, 149-55,151 (table), 166-67, 
171-72

and external worship, 216-17 

Seven Special Transmissions 
(Tàranàtha), 428(0.225) 

sexual practices, 5, 22-23, 28, 44,107, 

173. 3 6 5 . 4 7 0 (11.4 0 9 ) 
and bindu, 371-75 
and consecration, 170 

and hand worship, 218 

and mantra, 181 

and menstruation, 463(0.382) 

and monastic vows, 17 

retention o f  semen, 92 

reversed position, 405-6^ .104)  

and Saivism, 4 0 -4 2  

and saktiy 4 

and skeleton arch, 376 

symbolism of, 149-50,152,154,158 

and VajrayoginI forms, 84 

falling-turtle-pose VajrayoginI, 

77-78
Guhyavajravilàsinï, 89-94  

six-armed Vajravàràhï, 60-61  

Vajradàkinï Vajravàràhï, 63-64  

Vajravàràhï, 159 

Vajravilàsinï, 360-62  

and vâmâcâray 41-42  

See also consort; mahàmudrà 

*Siddha-AmndyOy 14-15, 83-84, 87,
102, 368(0.27)

SiddhayogesvarïmatOy 38 

siddhis, 3, 40, 70, 91,101,180-81, 213, 

287, 295-97 ^

Siksdsamuccaya (Sàntideva), 125 (n) 

Sindhu, 59(table), 20i(table), 261, 277  

sites, twenty-four (pïthas), 57,100,110, 

162,196, 273, 376 

Siva, 78, 8 5 -8 6 ,142(n.xvii) 

bhairava, 37-38

and cremation grounds, 311—13 

dance of, 50, 91

subjugation of, 74 ,139,160-62,195  

Sixteen Praise Verses of Triple-Bodied 
VajrayoginI with Essential 
Meaning (Virupa; GSS26), 23,

84, 95(table), 100, 370 

skeleton arch, 374—76 

skull bowl, 156-57 

skull observance, 39-40,158  

skull staff, 157-58, 210 

Smasdndlamkdratantra, I4i(n.xii), 
488(tabie)

Smasanavidhi (Luylpada), 140-43 

(nn.xii-xiv, xvi, xxv-xxx),

207(table), 223, 343, 347, 449(0.312) 

Somapura Monastery, 14-15 

soteriology, 3-4, 40  

and bali ritual, 214 

and body mandala, 202 

and Guhyavajravilasini practice, 91-94 

and mandala, 192 

sexual, 149

and subjugation o f  deities, 161-62 

and Trikayavajrayogini practice, 101 

See also enlightenment; mahamudra 

Spars'a, 122

spiritual faculties, 506(^563) 

sri-Bhagavadabhisamaya (Luylpada), 10 

Sribuddhadakini, 94 

srl-Dhanyakataka, 88 

sri-Guhyasamayatantra, 19 

Srlhatta, 100

sri-Herukavajra, 118 (table) 
sri-Hevajradvikalparajay 375 

Srlmatidevi 

*Chinnamunda Vajravdrdhi Sadhana, 
367(11.14)y 369(0.29) 

Srls'abarapada, 355(n.i) 

sri- Vajravarahisadhana 
(Prajnabhadra), 358^.7) 

sri-Vajrayoginihomavidhiy 363^.15) 
sri- Vajrayogininirahasya-

karndkarnamukhamukhay 355(n.i) 
Srividya cult, 61, 90 

Sthaviravadins, 18 

Subhadra, 59(table), 191 (fig),

201 (table), 259, 267, 275
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Subhákaragupta, 357(11.6)

Sükarásyá, 233, 255, 269, 277 

in mandala, 57, 59(table), 134,
18 6 -8 7 ,19i(fig), 20i(table) 

Sukhávatí, 150 

Sumeru. See M ount Meru 

summoning the deity, 167-68 

Supremely Profound Teaching:
Self Consecration as Skeleton-Arch 
Method of Vajrayogini 
(Dhyáyípáda; GSS34), 23, 51,106, 

137-38,148, 375-76, 487(0.477) 

Surábhaksí, 59(table), I 9 i ( f i g ) ,

201 (table), 259, 267, 275 

Suruyoginl, 52, 369, 371 

Suvarnadvlpa, 59(table), 20i(table), 261, 

277

Suvlra, 59(table), i9i(fig), 20i(table), 

261, 267, 277 

Svacchandabhairava, 38 

Svacchandatantroddyota, 433(0.250) 

Svádhisthánakumáritarpanavidhi 
(GSS44), 380-81 

svádhisthána-meúioá sádhanas, 23 

Svákárlvajradákini, 65(fig)

Svánásyá, 233, 255, 269, 277 

in mandala, 57, 59(table), 134,

1 8 6 -8 7 ,19I(fig)> 201 (table) 
Syámá(devl), 59(table), 191 (fig),

201 (table), 259, 267, 275

tangkas 

circles o f  protection, 134,138 

cremation grounds, 138,140 (n.iii) 

temple palace, 147 

Tangut empire (982-1229), 35 

Tantrárthávatára (Buddhaguhya), 167 

Tantrasadbháva, 38, 486(0.470), 

503(11.550)
Tantrasara, 427(0.224) 

tantric
literature, 2 -9 , 26-27, 37-40  

mandalas, 132-33 

practice 

vs. academic study, xxii, 15—16 

and female spirits, 43

systems, 1-5,163,195 

Tara, xxvi, xxviii, 85, 427(0.224),

49 2 (table) 
and Advayavajra, 87 

forms of, 45
in mandala, 56, 59 (table) 

and purification, 117,118 (table) 

Tàranàtha (1575-1634), 358(0.7), 

388(n.24), 390^.29) 

on destruction o f  Vajrâsana temple, 18 

History of Buddhism in India, 9-10, 88 

Rin ’byung brgya rtsa. See reference 
on self-decapitation mythology, 101 

Seven Special Transmissions, 
428^.225)

Tattvajnànasamsiddhi, xxi, 357(0.6) 

Tattvajnanasamsiddhi-
svâdhistânakrama, 375-76 

teacher. See guru 

temple palace, 144-49,189-90  

Thangbochi Monastery (Nepal), 

420(0.185)
Tibet, xxi-xxii, 2, 6 

armor goddesses in, 164 

Bon tradition, xxvii 
goddess transmissions in, 105-6 

self-decapitation mythology in, 101 

Tilakâ, 373

Tilopa (c. 928-1009), xxii 

Tilottamâ, 92
transgressive discipline (vàmàcàra), 

41-43,117,119 

translation, 2,19-21, 386(0.14), 387(0.20) 

Trayodasâtmikavajradâkinïvajravârâhi- 
sâdhana (Advayavajra lineage; 

GSS16), 22, 63-64, 83, 364-65, 

453^.327), 492(table)

Trika cult, 38, 40, 43,195 

Trikàyavajrayoginï, 23, 47, 94-102, 

94(fig), 105 

in GSS5, 358 

in GSS9, 360 

in GSS20, 366 

in GSS25, 369-70  

and Sahara, 14 

texts of, 9 5 (table)



and Vajraviläsini, 84 

Trikäyavajrayoginisädhana (Virüpa;

GSS25), xxi, 23, 95-99, 369-70,
425(0.217)

Trikäyavajrayoginistotra
GSS26, 23, 84, 95(table), 100, 370 

GSS27, 23, 84, 95(table), 100, 371 

Trikäyavajrayoginistutipranidhäna 
(Virüpa; GSS27), 23, 84, 95(table),

100, 371 

Tripurä, 427(0.224)

Tripurasundari, 61, 90-91, 433(0.249) 

Trisakuni, 59(table), 20i(table), 259,

275
Twenty-One Praise Verses for Saluting 

Vajrayogini (GSS42), 23, 72, 380

Ucchistavjra, 222, 309 

Ucchusmakrodha, 162 

Ugratärä, xxviii, 45 

Ulükäsyä, 233, 255, 269, 277 

in mandala, 57, 59(table), 134,186,

191 ( f ig ) ,  2 0 1  ( ta b le )

Umä, 161 

Umäpatideva 

dates of, 12-13 (table) 

works by, 8 (table) 

universities. See monasteries 

Ordhvapädasuklavajrayoginisädhana 
(GSS17), 22, 76, 366

Vadavävajradäkinl, 65 (fig)
Vägisvaragupta, 11, 326, 362^.13) 

Vairanlvajradäkinl, 65(fig)

Vairocana, 3, 46, 58, 74, 243, 261,

4 9 2 ( t a b le )  

g o d d e ss e s  a n d , 1 8 9 - 9 0 ,1 9 2 ,  4 0 9 (0 .1 2 2 )  

a n d  h a n d  w o r s h ip ,  2 1 9 ( ta b le ) ,  303 

in  m a n d a la ,  I 9 2 ( ta b le )  

a n d  p u r if ic a t io n ,  116, n 8 ( t a b le )  

s e e d -s y l la b le  o f ,  339  

a n d  V a jr a p ä n i ,  1 6 0 - 6 1  

Vairocanabhisambodhi(tantra)y 3,

454 (n.33i)
Vairocani, 52, 358, 423(0.210),

425(nn.2i5, 217)

I N DE X

and mantra, 103,105,178,183, 379 

and Trikàyavajrayoginï, 94, 96-97 , 

367, 369-70  
Vaisnavatl, 380 

Vaisnavl, 43 

Vaisnavism, 1, 43, 206 

Vais'ravana, I4i(n.xiv)

Vaisvànara, 141 (table), 311-13 

Vaivasvata, I42(n.xvi) 

vajra, i4 7 (fig)> i 56(fig) 
defined, 44  

family, 153 

as nondual, 44,126  

symbolism of, 153

vs. chopper iconography, 104,156, 332 

Vajrabhairavatantra, 5 
Vajrabhasmottamà, 62(fig) 

Vajrâcâryalaksanavidhi 
(Jagaddarpana), 16 

VajradakatantrOy 7

Vajradàkinï. See Vajravàràhï, forms o f  

Vajradamstrottamà, 62(fig)

Vajradhara, 28,162, 237(n.xiv) 

Vajradhàtumandala, 3 

Vajraghona. See Vajravàràhï, forms o f  

Vajraguhyottamà, 62(fig)
Vajraheruka, 297(n.liv) 

Vajrajnànottamà, 62(fig) 

Vajrajvàlottamà, 62(fig)
Vajrakïla, 237(n.xiv) 

Vajrakrodhottamà, 62(fig) 

Vajràmrtottamà, 62(fig)

Vajramukhï, 48

Vajrapànï, 48,117,118(table), 160-61, 

381, 412(0.138)

Vajraràja, n8(table), 2i9(table) 

VajrarallitantrOy 341 

Vajraratnottamà, 62(fig) 

Vajrasamayottamà, 62(fig)
Vajràsana, 468(0.404)

Vajrasattva, 49, n8(table), 2i9(table), 
297(n.liv), 303 

Vajrasiddhottamà, 62(fig)

Vajrasürya, n8(table), 2i9(table) 
Vajratàrà, 45 

Vajratejottamà, 62 (fig)

559
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Vajravairocanl. See Vairocani 

Vajravalanalarka, 134 

Vajravali (Abhayakaragupta), xx, 29, 
190, 208, 210, 212-14 

Vajravarahi, xxv-xxvi, 1, 21-24, 

269-71, plates 4, 6, 8,10,11  

compared with VajrayoginI, xxii, 47,

4 9 ,1 0 2 -6  

emergence of, 47-49  

forms of, 103,155(fig), 155-60 

alidhorsxaxice, 356-57 

ardhaparyanka (dancing) pose, 22, 

50-53, 5i(fig)> 104.105,184. 325> 
355, 358-59, front cover, plate 1 

armor, 164, i65(fig)

Arthasadhana, 67 (fig) 

in Brahmana Sridhara tradition, 
4o8(n.ii7; fig)

Guhyavajravilasini, 82, 86-93, 

86(fig), 405(n. 104) 
pratydlidha-sx.&ncz, 356 

Red, 60-61

red, two-armed warrior-stance, 36 

Red Vajraghona, 66-68, 6y(fiig),

104-5

red, urdhvapada (foot-raised) pose, 

74 - 75. 7 i(fig). 105- 6 , 363 
sambhogakaya, 167 

six-armed, warrior-stance, 62-65,

63 (fig), 365
six-armed with consort, 60-62 ,

6 i-62(fig), 105, 358 

thirty-six animal faces, 420(0.185) 

twelve-armed, dancing-pose,

54-59,5 5 (fig)
Vajradakini, 22, 63 (fig), 105, 365, 

367, 424^.213)

Vajravilasini, 22, 61, 84-86, 85(fig), 

89-91,103,106, 360-62, 380, 

405^.104)

Vajraghona (hog-faced), 23, 28, 

46-48, 51, 66-68, 6y(fig), 104, 

364, 366, 378-79» P^te 5 
warrior-stance, 22, 23, 36, 49, 52,

105-6, 363
white, 69-71, 69(fig), 358

W hite Vajraghona, 68,104-5  

and Ghantapada, 44  

and hand worship, 219 (table) 

identification with, 32,116-19,
149-55,163-66,168,181-82, 239 

and mandala, 5, n o , 191 (fig) 
mantra of, 178-81,179 (table) 

subjugation o f  males, 40  

See also VajrayoginI 

Vajravarahihomavidhi (GSS39),

21-23, 379 

Vajravdrdhikalpa, xxi 

GSS18, 23, 66-68 , 366 

GSS41, 22, 380 

Vajravardhikalpasarvarthasiddhi- 
sadhana, 364^.17)

Vajravarahi Ritual, xxi 

GSS18, 23, 66-68, 366 

GSS41, 22, 376 

Vajravarahisadhana 
GSS2 (Luylpada), 14, 22, 50-51,117, 

355-56

GSS3 (A d v a y a v a jr a ) , x x i ,  22, 

I 3 4 ( ta b le ) ,  148,179, 356, 383(11.1) 
GSS11 ( U m a p a t id e v a ) .  See in d iv id u a l  

t o p ic s

GSS31, 2 3 ,134(table), 179, 372 

Vajravarahyabhyudayatantra, 187 

Vajravarahyd Gopyahomavidhih 
(GSS8), 21-22, 360 

VajravarnanI, 52, 423(0.210), 

425(nn.2i5, 217) 

and mantra, 103,105,183 

and Trikayavajrayogini, 94, 96-97 ,

367, 369-70
Vajravidyottama, 62(fig)
Vajravilasini. See Vajravarahi, forms o f  

Vajravilasinistotra (Vibhuticandra;

GSS43), 22, 84-85, 380 

Vajrayana, 1, 44
VajrayoginI, xxv-xxvi, 21-24,102-7 , 

plates 7 -9 ,1 4  

and Cakrasamvara texts, 27 

compared with Vajravarahi, xxii, 47,

4 9 ,1 0 2 -6  

emergence of, 43-47
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forms of, 36,103 

ardhaparyanka (dancing) pose, 

45-46
Chinnamunda/Chinnamasta, 23,

94,102, 387(0.18), 424(0.210), 
427(0.224) 

falling-turtle-pose, 23, 77-78,

77Wg), 106, 377 
flying Vidyadhari, 23, 82-84,

82(fig)

four-armed, warrior-stance, 73-74, 

73 (fig)
Guhyavajravilasinl, 86-93, 86(fig) 

red, warrior-stance, 358, 378 

severed-head, 360 

TrikayavajrayoginI, 23, 94—102, 

94(fig), 105, 358, 360, 366, 369-70  

two-armed, warrior-stance, 71-73, 

7I(fig)
urdhvapada (raised-foot) pose, 22, 

366

Vidyadhari, 23, 79-84, 79 (fig), 

82(fig), 86-89 ,105-6 , 367 

white, two-armed, 378-79, 
405(0.104) 

white, foot raised, 76-77 , 76(fig),

105-6 

identification with, 31 

subjugation o f  males, 40  

and vdmdcdra, 42 

See also Vajravarahi 
Vajrayoginimandalavidhi-nama 

(Umapatideva), 362(0.13) 
Vajrayoginimatena Gopyahomavidhi 

(Buddhadatta; GSS13), 22, 363 

Vajrayoginimukhdgama (Indrabhuti;

GSSi), 14, 22, 50-51,117, 355 

Vajrayoginiprandmaikavimsikd 
(GSS42), 23, 72, 380 

Vajrayoginisadhana 
GSS9 (Virupa lineage), 23, 95(table), 

96, 99>^36o 

GSS19 (Sahara), 23, 71, 366 

GSS20 (Virupa lineage), 23,

95(table), 96, 99, 366-67  

GSS28, 23, 71, 371

GSS30, 23, 95(table), 96, 99, 372 

Vajrayogini Sadhana from Oddiyana 
(GSS12), 22, 75, 363 

Vajrayogini Sadhana from Oddiyana 
with the Self Consecration Method 
(Virupa; GSS37), 23, 71, 378-79 

Vajrayogini Sadhana in the Tradition of 
Indrabhuti (Vijayavajra; GSS35),

23» 4 9 » 73- 7 4 > 377» 4 7 7 (n-43i) 
Vajrayogini Sadhana with the Method 

for Conquering Indra (GSS45), 22,
381

Vajrayogini Sadhana with the 
Vidyadhari Method (Sahara 

lineage; GSS21), 23, 79, 84, 367 

vdmacara (transgressive discipline), 
41-43,117,119 

Vamakesvarimata, 90 

Vamsa, 121, i22(table)

Vanaratna, 10 

Varahamukhl, 46  

Varahl, 43, 47-48, 373. See also 
Vajravarahi 

Varahyabhyudaya mandala, plate 13 

Varahyabhyudayatantra, 7, 54, 56,58, 

330, 359» 404(n-ioi)
Varendra, 14 

Vart(t)ali, 48

Varuna, 64, i4o(table), 311, 348 

Vasanta, 373

Vasantatilakd(tikd), 221-22, 336, 341,

373
“Vasya Vajravarahi,” 50 

Vayu, i42(n.xx), 311-13 

Vayuvega, 59(table), 191 (fig),

201 (table), 259, 267, 275 

Vedavati, 380

Vibhuticandra, 8(table), 10,
12-13 (table), 18 

Vajravildsinistotra (GSS43), 22,
84-85, 380 

Vidhisamgraha, 206, 207(table), 223 

Vidyadhari. See Vajrayogini, forms o f  

Vidyadharikramabhavana (Sahara 

lineage; GSS22), 23, 79-81, 84,

337» 368
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Vidyadharikramavajrayoginisadhana 
(Sahara lineage; GSS21), 23, 79,

84, 367

Vidyadhari Method Meditation (Sahara 

lineage; GSS22), 23, 79-81, 84,

337 > 368
Vidyadharivajrayoginyarddhanavidhi 

(Sahara; GSS23), 23, 81-83, 88,

102, 368 

vidyapitha, 37-40  

Vijayavajra, 8 (table)

Indrabhutikramena 
Vajrayoginisadhanam (GSS35), 23,

4 9 . 73- 7 4 . 377 . 4 7 7 (n -43I) 
Vikramacarita, 427(n.224) 

Vikramasena, 329 

Vikramaslla Monastery, 14-15 

Vilasavajra, 3, 5, 8(table), 374, 

47o(n.4ii) 

Ndmamantrdrthavalokiniy 25 

Ndmasamgitiy 3 

Samksiptavajravarahisadhana 
GSS4, 22,183, 356 

GSS29, 23,179, 371 

Yogatantra Sadhana, 130 

Vilasinl. 5 ^  Vajravarahi, forms o f  

Vimalaprabhdy 381 

Vina, 121,122(table)

Viramati, 59(table), I 9 i ( f ig ) ,  20i(table), 
259, 265, 273 

Virupa, 9-10,14-15, 23,102, 357(n.6), 

358(n.7 ), 3^0 

Chinnamundasadhana, 422(n.2o6), 
425^.216) 

dates of, 12-13 (table) 

Oddiydnasvadhisthanakramavajra- 

yoginisadhana (GSS37), 23, 71, 

378-79
Pindarthah Sodasasbkas Trikaya- 

vajrayoginydh (GSS26), 23, 84,

95(table), 100, 3 7 0  

on Trikayavajrayogini, 84, 9 4 -96  

Trikayavajrayoginisadhana (GSS25), 

xxi, 23, 94-99. 3 6 9 - 7 °  

Trikayavajrayoginistutipranidhana 
(GSS27), 23, 84, 95(table), 100, 371

works by, 8 (table)

Virupa lineage 

Vajrayoginïsàdhana 
GSS9, 23, 95(table), 96, 99, 360 

GSS20, 23, 95(table), 96, 99,

366-67  

Visnu, 47-48, 74
visualization, 24-25, 29-30, 32,109-12  

and bali ritual, 212-15 

and body mandala, 198 

and circle o f  protection, 131-36, 

i32(table) 
and consecration, 170 

o f  cosmos, 144,145(fig) 
o f  deity’s dwelling place, 144-49 

emptiness, 125-30 

and external worship, 216-17, 220 

and hand worship, 218-19, 3°3“ 5> 3°9 

and identification with deity, 149-55 

and oblations, 221-22, 309 

and purification (visuddhi), 116-19, 

118 (table) 
tasting nectar, 210, 289-93, 299 

o f  Vajrayogini forms, 120-23, 

i22(table)
GuhyavajravilasinI, 89-93 

four-armed warrior-stance 

Vajrayogini, 72-73 

flying Vidyadhari Vajrayogini, 82-84 

six-armed Vajravârâhï, 60-61  

twelve-armed Vajravârâhï, 56-58 

two-armed warrior-stance Vajra

yogini, 72 

Vajradâkinï Vajravârâhï, 63-66  

Vajravârâhï, 155 

VajravilàsinI, 357-58 

Vidyàdharï Vajrayogini, 79-81 

W hite Vajravârâhï, 69-71 

W hite Vajrayogini with foot raised,

7 6 -7 7  
and worship, 120-22 

See also meditation 

visuddhi (purification), 30-31,116-19, 

118 (table)
Vyâdhâma(s'rï)yoginI, 373-76
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worship 

external, 216-18, 220, 299 

hand, 217-20, 219(table), 301-9 

identification with, 293 

o f  knowledge deity, 168 

sevenfold, 229 

supreme, 122-23, i24(table) 

o f  VajrayoginI forms, 120-23, 

i22(table) 
dancing-pose Vajravarahi, 51-53 

falling-turtle-pose, 78 

four-armed warrior-stance 

VajrayoginI, 74 

Guhyavajravilasini, 90 

Trikayavajrayogini, 97 

twelve-armed Vajravarahi, 58 

two-armed warrior-stance 

VajrayoginI, 72-73 

Vajraghona, 68
Vidhyadhari VajrayoginI, 80-81 

See also ritual

yaksa, 6 4 ,14i(n.xiv)

Yaksadhipa, I4i(n.xiv)
Yama, 64, i4o(table), 186, 311 

Yamadadhi, 233-35, 255, 271, 277, 

48301.458) 

in mandala, 57, 59(table), 134,186, 

i9i(fig), 20i(table) 
Yamadamstrini, 233, 255, 271, 277 

in mandala, 57, 59(table), 134,186, 

191 (fig), 201 (table)

YamadutI, 233, 255, 271, 277 

in mandala, 57, 59(table), 134,186, 

I9i(fig), 2 0 i(table)
Yamamathani, 233, 255, 271, 277 

in mandala, 57, 59(table), 134,186, 

191 (fig), 201 (table)
Yamantaka, xxv, 481(0.450)

Yamari, 48, 66
Yamini, 164, i65(fig), 2i9(table), 241, 

305, 374

Yatudhana, i42(n.xix) 

Yemalavajradakini, 65(fig)
Ye shes rgyud, 341 

Yeshe Tsogyel, xxv-xxvi 
Yogacara, 125,129, 205, 414O1.156) 

yoganiruttaratantras, 5-6,132,149  

yogatantra, 2, 6 

on awakening, 150 

dates of, 12-13 (table) 

on deities, 168 

origin of, 3-4  

sadhanas in, 24 

Yogatantra Sadhana (Vilasavajra), 130 

yogin. S^sadhaka  

Yoginijalasamvara, 38 

Yoginisamcaratantra (YSCT), 7, 38, 
109, 334, 43i(nn.243, 245) 

armor syllables in, 344(table) 
on body mandala, 197 

on hand worship, 218, 307, 

4 9 4 (n.505), 498(0.524), 
on identification with deity, 166 

Pandey edition, xxi 

yoginltantra 

dates of, 12-13 (table) 
origin of, 3-5 

and Saivism, 37-40  

in Tibet, 6 

yogottara, 11 

on deities, 169 

origin of, 5 

purification in, 30-31 

on self-generation, 150 

sexual imagery in, 149 

systematization of, 25-26 

tantras, 12-13 (table) 

in Tibet, 6 

Yuganaddhaprakasa (Advayavajra), 

44o(n.28i)
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“Elizabeth English’s study o f VajrayoginI, a key female deity within Indian and 

Tibetan Buddhism, is a remarkable window into the complex and fascinat

ing world o f  tantra. English’s thorough analysis is notable for the way in 

which it combines precise textual scholarship with hill awareness o f  the wider 

spiritual context o f  the Vajrayogini practices and o f  Vajrayana Buddhism  

as a whole. Thus the book conveys throughout a sense o f  Vajrayana as a liv

ing spiritual practice, from twelfth-century India to today. This is a major 

landmark in the study o f tantric Buddhism.”— Geoffrey Samuel, University 

o f Newcastle, author o f  Civilized Sbamans: Buddhism in Tibetan Societies

This groundbreaking book delves into the origins o f  Vajrayogini, charting 

her evolution in India and examining her roots in the Cakrasamvara tantra 

and in the Indian tradition relating to Siva. The focus o f  this work is the 

Guhyasamayasadhanamald, a collection o f  forty-six sadhanas, or practice 

texts. W ritten on palm leaves in Sanskrit and preserved since the twelfth 

century, this diverse collection, composed by numerous authors, reveals a 

multitude o f  forms o f  the goddess, each o f  which is described and illus

trated here. O ne o f  the texts, the Vajravarahi Sadhana by Umapatideva, 

depicts Vajrayogini at the center o f  a mandala o f  thirty-seven different god

desses, and is here presented in full translation alongside a Sanskrit edition. 

Sixteen pages o f stunning color plates not only enhance the study but bring 

the goddess Vajrayogini to life.

“ ...a  comprehensive study o f  the classic literature on the premier female 

deity o f  Indie Buddhist tantra. It will be a rich resource for scholars o f  

Asian religion and literature, for students in college courses, and for devo

tees o f  Vajrayogini. The author is to be congratulated for conveying so 

much detailed material on imagery, rituals, and meditations in such lucid 

and engaging prose.”— Janet Gyatso, Harvard University, author o f  

Apparitions o f the Self: The Secret Autobiogiaphies ofa Tibetan Visionary

“Meticulously researched, this book is a treasure-trove for the scholar and 

the serious practitioner alike.”— Judith Simmer-Brown, Naropa Univer

sity, author o f  Dakini’s Warm Breath: The Feminine Principle in Tibetan 

Buddhism
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