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Esoteric Buddhist Practice in Ancient Sri Lanka
Ven Rangama Chandawimala Thero, The University of Hong Kong, HONG KONG

Abstract: Historical evidence clearly shows that during the 8 -15 century A. D. Esoteric Buddhism played a considerable
role in the history of Sri Lankan Buddhism. This paper is the result of an attempt to examine two inscriptions found at the
Abhayagiri Stupa during 1940-1945 and which shed light on this subject. I was able to identify the original source of these
two dharani inscriptions, which have remained unidentified for five decades. These dharanis have been taken from the
Sarva-Tathagata-Tattva-Samgraha-Mahayana-Sutra (STTS). This paper is mainly based on the contents of those two
dharanis and other information relevant to the STTS Sutra. The first part of the paper will explain the practice of dharmadhatu
deposition in stupas and esoteric fragments found at the Abhayagiri stupa. The second part will examine the accounts given
in the Nikayasamgraha on esoteric Buddhism in Sri Lanka and their relations to the STTS Sutra; further it will also contain
an analyse of the contents of the newly identified dharanis. Finally, the paper will discuss why esoteric Buddhism was
severely criticized in the Nikayasamgraha.

Keywords: Abhayagiri Stupa, Abhayagiri Dharanis, Esoteric Buddhism

Introduction

LARGE COLLECTION of Tantric arti-
facts found at various sites throughout Sri
Lanka shows the significance of esoteric
Buddhist practices in the Island’s history.
Paranavitana [1928]1 and Mudiyanse [1967]2, in
their monumental research works on Mahayana
Buddhism in Sri Lanka have discussed esoteric ele-
ments extant there. The facts found in works on

The eight dharani inscriptions discovered near
the Northern dagdba [Abhayagiri Stipa seem
to be have been composed by the Vajrayanists
who, as attested by study of the monuments of
the 8-10th centuries, appear to have commanded
a considerable following in Ceylon.3

Many years after its discovery, Gregory Schopen4
was able to identify the primary source for six

Tantric Buddhism in Sri Lanka can be categorized
into two.

» Facts based on fragmentary Tantric writings
» Facts based on Tantric iconography.

Even though exoteric and esoteric Buddhism had
been practiced in ancient Sri Lanka, surprisingly, the
prevalence of the latter practice lay hidden until they
were brought to light in the British colonial period
during the 19th century. Since then, scholars have
begun investigating this field. Mudiyanse has cited
a wealth of Tantric iconographical evidence in his
work. The eight dharant inscriptions found at the
Abhayagiri Stiipa serve as another important source
of evidence. Paranavitana has read them and
Mudiyanse has suggested that they are probably the
works of Sri Lankan Vajrayanists.

dharanis out of the eight. He showed the
“AryaSarvatathagat adhisthaahmiaya-dhatukaranda

1 T T 7 i e -
mudranana-dhdFapFmahdida g g g7 (here after the

Stipa Ph#ani Sipq) as the source for the six

dhaani taplets nos. 1, 11, 111, IV, VI, and VIIL. He
used the Tibetan version of the above mentioned
Sitra, which is entitled in Tibetan ‘Phags pa de
bzhin gshegs pa thams cad kyi byin gyis rlas kyi
snying po gsang ba ring bsrel gyi za ma tog ces bya
ba’i gzungs theg pa chen po’i mdo & Schopen’s
identification is very important for us as it proves
that the Abhayagiri had used Mahayana literature as
well as Theravada. He further says that “This, in turn
would appear to be fairly clear evidence of the fact

that the Stipa Dharani Sitrq circulated and was
known in Ceylon in the ninth century C.E. This, in

!'S. Paranavitana, “Mahayanism in Ceylon”, Ceylon Journal of Science Vol. G-11, ed., Colombo, 1928, pp. 35-71 (=CJS Vol. G-1I).
IN. Mudiyanse, Mahayana Monuments of Ceylon, Colombo, 1967 (=MMC).

3 MMC, p.100.

4 Journal of the International Association of Buddhist Studies 5.1 (1982) pp. 100-8 (=JIABS); see also Figments and Fragments of Mahayana

Buddhism in India, 2005, Ch. XI, pp. 306-13.

3 Ibid, p.102, Schopen mentions two copies of Tibetan translations which come at Vol. 6, no. 141, 151-3-5-6, and at Vol. 11, n0.508, 112-

2-2 to 114-4-7 in the Peking Kanjur.
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fact, would seem to be the chief significance of the
identification.”

Sri Lankan Buddhist work in Sinhala named the
‘Saddharmaratnakaraya’ composed in the 15th
century C. E. provides information about a King
named Kassapa who increased the height of the
Abhayagiri Stipa up to 140 feet and enshrined the
dharmadhatu in it.” Considering the size of these

dhidrani jnscribed stone tablets, it could be surmised
they would have been enshrined in the Abhayagiri
Stiipa. The largest tablet is 16 inches in length, 7
inches in breadth and 3.5 in thickness.® The Abhay-

agiri Dharani pymber eight consists of several
phrases taken from different sources including the
most well known formula of Pratityasamuppada,
“Ye dharma hetupprabhava .. .”? and some fragment-

ary parts of the Stipa Dharapi According to the
records of Yi Jing two relics are enshrined in the
Buddha statues and stipas. They are relics of the
Buddha and the verse on Dependent Origination.
“Whatever things arise from conditions the Tathagata
has expounded their causes and also their cessation.

Thus was spoken by the Great Sramapa” 10 prom
the above evidence it is clear that the “Ye dharma
hetuprabhava” formula was mainly used for enshrin-
ing in stipas. According to Paranavitana, this stanza
had been widely used in Sri Lanka.!! The Pali ver-

sion of this Paticcasamuppada formyla has been in-
scribed in the Vijayarama copper inscriptions.12
Bentor commenting on such enshrinements says:
“The great majority of Indian stiipas did not contain
entire scriptures, but only parts of them. ... The most
common piece of scripture deposited in stipas was
the verse of dependent origination, considered to be
the epitome of the Buddhist teaching”.13 This obser-
vation further supports this view that these sitra in-
scriptions would have been enshrined in the Stipa.
As the scriptures belonged to the ninth century, they
would have been enshrined there approximately
about eight hundred years after the construction of
the Abhayagiri Stipa by Maharaja Vattagaming
Abhaya (103-102 and 89-72 B.C.). Because of inva-
sions and consequent plundering of ancient monas-

% Ibid, p.102.
7 Saddharmaratnakaraya Chapter 13, Caitya Katha, p.328.
§ MMC, p102.

teries by foreign enemies, Abhayagiri Stipa would
have lost many precious items. Besides, since the
Capital was shifted to Polonnaruva from
Anuradhapura for safety, this sacred city was almost
forgotten and left abandoned until re-discovered by
the British government in the 19th century A.D.
Many sacred places were deserted and the stipas
looked like hillocks overgrown with vegetation. ...
Their walls and roofs pierced by the thrust of trees
and tangled roots, and the great dagdba [the Abhay-
agiri Stilpa] became a tree-covered hillock the size

of a town”.'

The Nikayasamgrahaya and the
Sarvatathagatattvasamgraha Sitra

Having identified the six of eight dharanis at the
Abhayagiri, Gregory Schopen states that he cannot
identify the texts on the tablets nos. VI and VIL'?
As aresult of my research, I have been able to trace

dhdags o VI and VII to the
Sarvatathagatatattvasamgraha  giy.0 The name of
this particular Sitra has been given in the
Nikiyasamgrahaya ,q ~Tattvasamgrahatantra”. |,
accordance with the sequence given in the

Nikayasamgrahaya. his ook appears as number ten
within the long list of 34 non-Theravada works. !¢

Mudiyanse is of the view that Jaffvasamgrahatantra

is the [affvasamgraha composed by .Sifmamk__sffa..

He says: “The Tattvasamgraha by Santaraksita is a
large philosophical work of the 8th century. It is a
criticism of both Buddhist and non-Buddhist, from
the standpoint of the Svatantrika Yogacara School”. 17

His view, however, is untenable. In the

Nikavasamgraha |ist of 34 non-Theravada Texts, the

Tatvasamgrahatantra omes under Tantric category

together with such other works as Giidha Vinaya ,
Mayajalatantra, Samajatantra, Mahdasamayatattva,
etc. Mudiyanse also accepts this classification and
says that “nos. 6 — 31 were all composed by the
Vajraparvatavasins, i.e. the Vajlrayainists”.18 Another
important fact is that the word “tantra” is added to

° Ye dharma hetupprabhava hetum tesam tat hag ato a ha- tesam ca yo nirodho evam vadi mahdsramanah.

105ee i Jing’s Records, p.137.
'I'See CJS Vol. G-IL
2 MMC, p.93.

13'Y. Bentor, “Indian Origins of the Tibetan Practice of Depositing Relics”, Journal of American Oriental Studies, Vol.115, No.2 (Apr.

—Jun., 1985) p.251.

“1aG. Kulatunga and Athula Amarasekara, http://www.lankalibrary.com/heritage/abayagiri.htm .

15 JIABS 51, p. 101.

16 Nks, pp. 10-11; see also MMC, p.17.
7 MmcC., p.17.

13 Ibid.



the end of the work. But lamvasamgraha  ,f
Santaraksita ig devoid of “tantra”. On the other hand,

Tattvasamgraha pelongs to the Yogacara Madhya-
maka Svatantrika School. There are three Chinese

translations of S@rvatathagatatattvasamgraha 4 two

of them compiled by Vajrabodhi and his disciple
Amoghavajra are not complete works. The Japa
Sitra, which is a recitation text translated by
Vajrabodhi into Chinese (T.866) is said to be a sec-

tion of the Sarvatathagatatattvasamgraha 19 gipce

Vajrabodhi lost a large part of the Sitra while he
was crossing the sea, he translated the remaining
sections available to him, of which Amoghavajra
translated the first part comprising chapters 1-5.
20According to Giebel Amoghavajra’s translation of
the first chapter of the Sarvatathagatatattvasamgraha
was completed in 754 C.E. on the bases of a text that
himself had brought back to China from Ceylon.21

The explanation given above by Gieble clearly
proves that Amoghavajra studied specific Tantric
practices elaborated in the Sarvatathagatatattvasa
m graha in Sri Lanka and not from India or else-
where. Therefore, Tattvasa m grahatantra mentioned
in the Nikayasa m graha could be the Sarvatathagata-
tattvasa m graha (hereafter STTS), which is con-
sidered as one of the three most important Tantric
works belonging to the Esoteric Buddhism of East
Asia.”? The Siitra concludes with the statement: “The
well  expounded  Sarvatathagata Guhya
Mahayanabhisa m graha which is belonged to great
Vajrayana (Subhasitamidam stitram vajrayanama-
nuttaram-Sarvatathagatam guhya mahayanabhisam-
graham) 23 Therefore, in Tibetan Kanjur Pifaka this
Siitra has been categorized under the section of
rGyud (Tantra). According to Chinese accounts
Amoghavajra (Chin. Pu-k 'ung-ching-kang) studied
how to erect altars in Sri Lanka under
Samantabhadra, who lived at the Abhayagiri Vihara.
On his return to China Amoghavajra took many
books and one of them was the STTS. Later on he
translated this book into Chinese.’* Before

1% Journal of Southeast Asian Studies, Vol. 35 (2), p.339.
20 See Introduction of the STTS ed. by Lokesh Chandra.
2! Bwo Esoteric Sitras, p.5.

VEN RANGAMA CHANDAWIMALA THERO

Amoghavajra’s visit to Sri Lanka, Vajrabodhi
(Chinese. Chin-kang-chih) had taken it to China but
on the way he lost a great part of it when the ship he
was sailing in was struck by a terrible storm. Chinese
accounts prove that the STTS had been circulated in
Sri Lanka in the first millennium.

A Brief Introduction to the
Sarvatathagatatattvasamgraha Sdtra

The Sarvatathigatatattvasamgraha | mainly based

on various Ma8dalas 414 it extensively explains the

rituals and practices, which should be performed
accordingly. This voluminous work consists of
twenty six chapters. It begins with the common for-

mulaic phrase cavam mayd = EEF{J}HG}HS???}.{H samaye

bhagavan ...” and so on. The Bhagavan referred to
here is not Sakyamuni Buddha but Vairocana
Buddha, who was residing in a palace of the highest

Realm of Form, the Akanisthaka Bhralmaloka g

rounded by countless Buddhas from the countless

Buddha Realms Buddhaksiras) anq ninety %off
Bodhisattvas headed by eight Great Bodhisattvas
namely Bodhisattva Mahasattva  Vajrapani,

Avalokitevara, Manjusrl. Akagagarbha, ¥ 4IfamustL,
Sahacittotpadadharmacakrapravartin, Gaganagaiija,
and Sarvame'lrabalapramardin.25

The STTS belongs to the division of Buddhist
Tantric scriptures or Yoga Tantras, the third category
of the fourfold Buddhist Tantras and it is the basic
text of this category.26 Lokesh Chandra says: “It is
the fundamental text or miila -tantra of the class of
yoga—tantras”.27 Hence we can see how important
this text for Yoga Tantra Buddhism.

All the Tathagatas assembled in a cloud near the

Bodhimanda. yhere Bodhisattva Sarvarthasiddhi was
practicing asceticism. Transforming into the Samb-
hogakaya they all questioned Him as follows. “Good
sir, how will you, who endure ascetic practice
without knowing the truth of All the Tathagatas,

22 The Three texts are: The S@vatathdgatatativasamgraha, e Mahavairocanabhisambodhi Siitra and the Susiddhikara Sitra. For details

read Two Esoteric Siitras.

23 See STTS edited by Lokesh Chandra, p.198.
24 See Tuntrism in China by Chou Yi-liang.

25 See STTS Chapter I, p.3.

26 Two Esoteric Siitras, p.5. The four categories are: Kriya Tantra, Carya Tantra, Yoga Tantra and Anuttara-yoga Tantra.

27 gee Sarvatathfgatatattvasamgraha oq by Lokesh Chandra, p.10
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realize unsurpassed perfect enlightenment?”28 Then
the Bodhisattva Sarvarthasiddhi, who was aroused
by All the Tathagatas from deep meditation, vener-
ated them and urged them to instruct him as to how
to attain the Enlightenment. Thereafter, All the

Tathagatas instructed him step by step how to prac-
tice the Mantras of the five stage process of enlight-
enment (paricakarabhisambodhikarma). 2 The pro-
cess is explained as follows.

i. Om cittaprativedanam karomi - Om. I penetrate the mind.

it Om bodhicittam wipadayani - Om, 1 generate the mind of enlightenment.

iii. Oni tistha vajra - O, stand, O vajra,

iv. Om vajidnake 'han - Gm. 1 am the nature of vajra,

V. Om vatha saivatathagard rathaham - Op. as are All the Tathagatas, so am
I

« Two Esoteric Sutras, pp. 23-4.

Having followed this gradual process of attaining
enlightenment, Bodhisattva Vajradhatu realizes
Himself to be a Tathagata. Finally, He urges All the
Tathagatas to empower Him and make His enlight-
enment firm. Thereafter, All the Tathagatas consec-
rate Him again with the mani-gem of Bodhisattva
Akdsagarbha, generate Dharma-knowledge of
Avalokitesvara, establish visvakarmata of All the

Tathagatas in Him. From the Bedhimanda they fly
into the sky and all of them appear in a pavilion made

of MaW-ZEM anq vajras on the peak of the Mount
Sumeru. Then they enthrone Him on the Si#1&ana
of All the Tathagatas facing all directions. Tathagata

Aksobhya, Ratnasambhava,  Lokesvarardja,
Amoghasiddhi enthrone themselves as All the
Tathagatas and sit in the four corners centering the

Simhasana. Tathagata Sakyamuni is fully qualified
to be in the centre now.>® This is how the STTS
elaborates the attainment of abhisambodhi of Bod-
hisattva Sarvarthasiddhi. What all this attempts to
point out is that Abhisambodhi is impossible without
practicing Yoga Tantra.’! Attributing this story to
the enlightenment of Sakyamuni Buddha, the author*
has taken pains to acknowledge that this Sitra ex-
plains nothing but the great enlightenment of the

historical Buddha. Giebel says the process of enlight-
enment elaborated here may be regarded as a recast-
ing in Tantric terms of Sakyamunt Buddha’s own
enlightenment.3 3

The STTS is also known as the Farasekhara

Siitra. Stbhakarasimha. i pig caligraphical present-

ation of this Sutra on a scroll, has used the word
Rta-samhdra (T7 54,55, 56) which is named in Ja-

panese Rta-sogyara-gobu-shinkan. The two names

Samgraha.

are similar &@ means Tattva equivalent

of Sa@hTA. Iy Chinese Vajrabodhi named it “Chin-

kang-tang [ting] yirch'ieh chung liao-ch’u nien-
sung ching”, Jap. “Kongocho-yuga chii ryaku shutsu
nenju-kyo” (Nj 524, T 866, K 429). Amoghavajra’s
Chinese translation is named as “Chin-kang-ting i-
ch’ieh ju-lai chen-shih shé ta-sheng hsien- chéng
ta-chiao wang ching”, Jap. “Kongocho-issai-nyora—
shinjitsu-sh 6 -daji o -gensh o -daiky 0 - 6 -ky 6” (N
1020, T 865, K 1274). Danapala did a complete
Chinese translation in the eleventh century. This
work is named as “Fo-shuo i-ch’ieh ju-lai chén-
shih sh é ta-ch é ng hsien-ch é ng san-mei ta-chio-
wang-ching”, Jap. “Issai-nyorai-shinjitsu- sho-daijo-
sammai-daikyo-o0-kyo™. Sraddhakaravarman’s

8 Two Esoteric Sutras, p.23. See STTS ed. by Lokesh Chandra, p.4; “Katham kulaputranuttaram samyahsambodhim abhisambotsyase,

yastvam sarvatathagatattvanabhisataya sarvaduhkarnyutsahasi?”.

2% The five stages are: (I) Penetration into the fundamental heart (bodhi citta), (II) The asceticism of bodhi-citta, (11I) The acquisition of
the heart of vajra, (IV) The attestation of the body of vajra, (V) The achievement of the total personality of Buddha. See ST7S ed. by Lokesh

Chandra, p. 31.
30 See Two Esoteric Sutras, pp 23-5.

31 Since we are not supposed to discuss about the contents of the Sitra, for more information on chapters please read the Introduction of
pp pters p
Sarvatath Zgatatattvasagigraha reproduced by Lokesh Chandra and David L Snellgrove, and the Introduction of Two Esoteric Sutras by

Rolf W. Giebel.

32 Since this Siitra seems to be an apocryphal sitra, I use the word ‘author’ instead giving its authority to the Vairocana Buddha or to Arahant

Ananda who is traditionally accepted as the reporter of the Sitras.

33 Two Esoteric Sitras, p.10.



Tibetan translation is entitled “De-bzhin -gsegs-pa
thams-cad-kyi De-kho-na -iid bsdus-pa zhes-bya-

ba theg-pa-chen- POAIMAe". 34 Giepel’s English
translation is named “The Adamantine Pinnacle
Sitra”. Probably, he uses that name considering its

alternative name J @/rasekhara g, Snellgrove
uses the name “the Compendium of Truth (or Es-
sence) of all the Buddhas”.*

As shown by Lokesh Chandra and Snellgrove the
STTS is a highly influential text in many Buddhist
countries not only as a Tantric philosophical treatise
but also as a basic text for Tantric Buddhist art. >

On the request of Subhakarasimha (637735 CE.)

the mandalas yere illustrated by Chinese court artists
on a scroll. These illustrations can be taken as the
oldest pictures based on this Sitra. Later on these
pictures have been given to Enchin by Chinese 4
carya Fa-ch ‘iian. Several copies of this illustration
were done in different times and kept in different

places in Japan. Since then, many mandalas paye

been used in Japan, and 2384313 paintings are exist-

ing in Japan up to the present day.37 In the Tabo
monastery in Himachal Pradesh in Tibet, life size

stucco images of the Vajradhatu mandala paye been
set up. Lokesh Chandra says this temple is a com-

plete three-dimensional mandala. 1p Indonesia, the
Sitra has been used widely even for building struc-

34 For details see STTS ed. by Lokesh Chandra, pp.10-11.
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tures such as Borobudur. Within the monuments of
Chandi Sewu some ruined images of Tantric deities

of the Mahamandala i the STTS have been identi-
fied. Bailey has identified Khotanese verses of Ca-
Kima-§ani pertaining to Vajrayana. These verses
explain the deities of the Y @aradhatumandala ¢ e
STTS.3® At Chandi Plaosan Lor temple in Indonesia,

the figures of the mandalas 4re agsumed to be the
deities and goddesses represented in the Vajradhatu

and Varaguhya mandalas. They are also said to

correspond with the goddesses and deities in the

mandala nyrals at the Alchi Monastery in the
Himalayas [Tibet].> Recent discovered reliquaries
from the stipa at the Famensi [Famen monastery],
show the figures of deities and goddesses of the

Vajradhatu-mahd manaaia a6 been engraved on
the golden the relic casket in which the Buddha’s
finger relic had been enshrined.*’

The Contents of the Abhayagiri Dharanis
nos. VI*! and vII

After Gregory’s finding, although several studies
have been done on the Abhayagiri, no one had yet
identified the remaining two tablets until the present
writer’s attempt to find their source. What follows
is a comparison of the text with the Abhayagiri in-
scriptions.

39178 reproduced by Lokesh Chandra and David L. Snellgrove, p. 6.
36 The STTS is of signal importance for the historic development of philosophic speculation in India, Nepal, China, Japan, Korea, Tibet

and Mongolia. Moreover, the text could be presented as a ‘visual dharma’, as a mandala. i, the form of a large painted scroll, as sculptures,

or an intricately sculptured monument. Thus it exerted a mighty influence on the fine arts of several countries. See ST7S ed. by Lokesh
Chandra, p.10.

3 1bid, p.11.

38 For more details see STTS ed. by Lokesh Chandra, pp. 10-22.

3 Cultural Horizons of India, Vol. 4, pp.167-75.

40 See I-mann Lai, The Famensi Reliquary Deposit: Icons of Esoteric Buddhism in Ninth-century China, Unpublished PhD Dissertation,
SOAS, London, 2005.

*! The number VI Abhayagiri inscription is almost overlapping the Dharapi number VIL Therefore I have shown here only the number
VII which is exactly identical with the text.
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The Abhavagivi Inscription
The dhidaaino. seven

Text from the STTS Si@ra

O grlive saevva [sartva] veajri b
O grlyva ratng vagei lidi

Chan gl dharina vayri hiin

G giefve fvarnea [Ravmal] vafvi i &/

O grdpva-seemvaveri il
i gnlpva-ratnavagri him
O gridpva-dhermervagr hiim
O gulnva-diarmavajriliim

Om vajra golva rafi plia samave sarva
pifapravariava him

g — ¥ k.
Omvajra grlpvg pahiseka  pojasamave
sava piid pravartava i/

Om vapra gwlyva dhin [gia] paia sanave
Senvva poyd pravartava s

1 7 iy o P e
Om vajra gulivg nimve pija samave samvg
pifadpravartava ham/

Om vajragilya-ranpdi@&ameve sarnva-
pijam pravartaya i

i vajraguhyabhi ssha-p g dsamave
sanvvg- pogam pravartaya hin,

Qi vajragelvaglap@asamaye  sannva-
ppam pravartave liin.

O vajragulyvanayapifasamarve  samao
pidm pravartava hine

Qmvapra dhvipa lim
O vajra puspa hiin /7
Om vajra dipa him 7/
Om vajra gandha him //

O".“ vigfra Iafia i FTJIH i
Omvajra . hdm
Omvafra . fiim

* o MR, p 104

** Bee STTY ed by Lokesh Chandra, p. 35 and also ST75 ed by [sshi Yarmada p. 104.
*** Here we find something interesting, please refer to the explanation of Four Cuter

Goddesses

This table shows both versions are fairly identical.
Probably, due to long time exposure to the different
weather conditions some parts of inscriptions cannot
be read and some characters have become indistinct
in shape. A few words in the Abhayagiri version are
with scribal errors. The highlighted words on the left
side chart seem to be scribal errors. Had Paranavitana
come to know about this S#tra, he could have correc-

ted the errors. No doubt that the Abhayagiri @13
have been quoted from the STTS.

It is seen that the contents of this particular Sitra
have not been understood in full measure despite it

is the basic text for the 24 Vajradhatu- Maadalas
of Tantric Buddhism.** Within the “Twenty Four

2 Cultural Horizons of India Vol.4, p.167.

Vajradhatu- mandalas  » the “Vajradhatu-maha-

mandala” comes first whereas the “Vajra-guhyad-

- = i
haty - mandala , comes as the second. Each ™aadala

consists of thirty-seven figures. Other than the

twenty-one  male ﬁgures43 in the Jajra

dhatumandala there are sixteen goddesses44 repres-
ented there. The male deities represent the Vajrad-

hatu-maha - M426a1a including the five Buddhas,

ie. 1. Maha Vairocana, 2. Aksobhya. 3 Ra¢
nasambhava, 4. Amitabha and, 5. Amoghasiddhi.
But the case is not the same with the Vajraguhyad-

haty ~ mandala The significant feature of the

43 The twenty-one deities are: 1. Maha Vairocana, 2. AkSobhya, 3. Ratnasambhava, 4. Amit a bha, 5. Amoghasiddhi, 6. Vajrasattva, 7.
Vajrar dja, 8. Vajrar a ga, 9. Vajras a dhu, 10. Vajraratna, 11. Vajrateja, 12. Vajraketu, 13. Vajrah a sa, 14. Vajradharama, 15. Vajratiksna,
16. Vajrahetu, 17. Vajrabhasa, 18. Vajrakarma, 19. Vajraraksa 20. Vajrayaksa, 21. Vajrasandhi.

# The sixteen goddesses are: 22. Sattvavajri, 23. Ratnavajri, 24. Dharmavajri, 25. Karmavajri, 26. Vajralast, 27. Vajramala, 28. Vajragita,

29. Vairansivd 30, Guhyadhipesvari, 31. CURYaPUPI 32 Guhyadipa, 33. Guhyagandha, 34. Cukyaiuss 35 Gulyapdsa, 36,

Guhyasphota, 37 Guiyagharifa



Vajraguhyadhatu mandala g jtg representation of

female goddesses.45 Vaynnl. the consort of Vairocana
Buddha is the chief goddess here and she represents

the centre of this ™a2dal2 jn the same way that the
Buddha Vairocana represents the centre in the

Vajradhatu-maha - mandala

In this paper we are basically concerned about the

mandala. gince the Abhayagiri

Vajra-guhya-
dharanis (no. VI and VII) contain corresponding

mantras of twelve goddesses out of the sixteen god-
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desses, who represent the aforesaid mandala. Barjjer
we stated that there are twenty-six chapters of the
STTS and the second chapter is named as the Vajra-
guhya- vairamandala _yidhi-vistara *° or in longer
name Sarva- tathdagata - mahdyanabhisamayan-
Maha-kalpa-rajad  Vajra-guhya-vajra- mandala
—vidhi-vistara’*" The thirty seven goddesses B we
mentioned above are classified into nine categories
and they represent unique characteristics in the

aforesaid Ma0dala. They are:

i. Five Vajrnis - Vajrini, Vajravajrini Ramavajrini, Dharmavajrini
Karmavajrini

ii. Fowr Vajradharanis - Samantabhadra , Tathagatankusi. Ratiraga, Sadhumati

1ii. Four Ratnadharanis - Ratnottami. Ratnolka. Dhvajagrakeyiri. Hasavati

iv. Four Dharmavajrinis - Vajrimbuja. Adhﬁrm;i. Sarvacakrd. Sahasrivarta

V. Four Sarvadharapis -  Siddhottara. Sarvaraksd, Tejahpratyaharini,
Dhiranimudra

vi. Four Piramitis - Sattvavajrl. Ratnavajrl. Dharmavajri, Karmavajri

vil.  Four Vajralasyas* - Vajralasya. Vajramala. Vajragita, Vajranrtya

vili. Four Offering goddesses - Guhyadhiipesvari. Guhyapuspid. Guhyadipa.

Guhyagandha

ix. Four Gatekeepers - Guhyidinkusi. Guhyapisa. Guhyasphotd. Guhyaghanta™

+ Tlus group has been named after the first goddess “Vajra-l&ya

+ For details see Vajraguipa-mandila of STTS.

This classification shows the Abhayagiri @/#drani
inscriptions number vi and vii are exactly compatible
with group number vi, vii and viii. We will examine
those inscriptions one by one comparing with the S
i tra. Actually, Mudiyanse’s proposition is correct.

He named those writings as dh@anis. The STTS ex-

plains about mechanism of the 24 mandalas and each
deity and goddess is ascribed his or her own mantra.

The so called Abhayagiri dhdranis yre the mantras
of the goddesses who represent the group number
vi, vii and viii in the abovementioned categories. In
the first part of the number VII Abhayagiri inscrip-

45 The thirty seven goddesses are: 1. VAT (the consort of Vairocana), 2. VATavVaivial  qpe consort of “Aksobhval, 3 Ramavajrini
(the consort of Ramasambhava), 4. DRarmavairini e consort of Amitabha), 5. Eamavairial ihe consort of Amoghasiddhi), 6.
Samantabhadra , 7. TAMIgatIkusE g Ratiraga, 9. Sadhimati, 10. Ratnottamd, 11. Ratnolkd, 12. Dhvajagrakeyird, 13. Hasavati, 14.
vajrambuja, 15. AdhFapl 16 Sarvacakra, 17. Sahasravartd, 18. Siddhottard, 19. Sarvaraksd 5 TefalpratyFaipl ) Dhaapinudrd
22. Sattvavajri, 23. Ratnavajjri, 24. Dharmavajri, 25. Karmavajri, 26. Vajralisi, 27. Vajramald, 28. Vajragita, 29. P @vanya 3
Guhyadhipesvari, 31. CWVAPUB I 32 Guhyadipa, 33. Guhyagandha, 34. Cuhyddinisi 35 Guhyapdsa, 35 Guhyaphom, 37

Guhyvaghaiifi
46 See STTS Sanskrit Text, ed. by Lokesh Chandara, p.6.

47 Sarva-Tathagata-Tattva - Sangraha - Mahayana-Siitra, ed. by Isshi Yamada, p.7.

8 Refer to footnote 47.
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tion represents the mantras of the four Paramitadevis,
i.e. Sattvavajri, Ratnavajri, Dharmavajri and
Karmavajri. They are also named as Karma-
vajresvaris .

The following table gives details of the Four
Paramitas.

Four Karmavajresvaris Paramita Corresponding Mantra
Sattvavajii Vajra-paramita Om guhya-sarvvavajri hiim
Ratmavajrl Rama-paramita Om guliva-ratnavajri him
Dharmavaji Dharma-paramita Om gihyva-dharmavajri i
Karmavajri Karma-paramita Om guhyva-dharmaveyrihim

In the second part of the Abhayagiri inscription
number VII represent the mantras of Four Inner
Goddesses. The following table provides details.

Four Vajralasyas —
Inner Goddesses of Offering

Corresponding Mantra

Vajralasyi - adamantine amorous dance | Om  vajraguliva-ratipi Samave  sarva-
pajam pravartava Jiim.

WVajramala - adamantine garland Om vajragulvabhiseka-pdasamave sarva-
P am pravariava him.

Wajragita - adamantine song Om  vajragulivagitapij #samave  sarvva-
pijam pravartava ham.

Vajranrtya - adamantine dance Om  vajragubvanmvapgiasamave  sarvva

pigam pravartava lnim.

In the third part of the Abhayagiri inscription number
VII represent the mantras of the Four Outer God-
desses. The following table provides details.

Four Outer Goddesses of Offering Corresponding Mantra
Guhyadhupesvari - secret incense Ounivajra dhipa lisn
Guhyapuspa - secret flower O vajra puspa himi
Guhyadipa - secret lamp Omnivajra dipa liim
Guhyagandha - secret scent O vajra gandiia himn

In the Abhayagiri inscription there is an interesting
feature with reference to the Four Outer Goddesses,
for unlike in the Nepalese Sanskrit version, or in the
Chinese or Tibetan versions of STTS, we find the
mantra of them in the Abhayagiri inscription. In

other mandalas of the STTS, these four goddesses
are represented by other names and they all are
ascribed with their own mantras. For instance, the
Buddhapiijah - pijadevvah”

mantras of the “Four and

their corresponding mantras are as follows.
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Four Buddhapiijah piijadevyah”

Corresponding Mantra **

Dhuipa-padmuni - lotus incense

Om dhipa padmini h i

Padma-puspi - lotus flower

Om padma puspini him

Padma-kula-sundari-Dharmiloka-
beautiful dharma lamp of lotus family

Om padmakulasundaridharmdloke pigjava himn

Padma-gandha - lotus scent

Om padma gandhe him

* STTS ed. by Lokesh Chandara, Introduction p.65 |

** Ibid, p.120.

In the STTS Sitra the Four Inner and Outer God-
desses of other mandalas haye heen ascribed mantras,

but in the Vajraguhyadhatu ™4 adala. the Outer
Goddesses have not been ascribed their own mantras.
It is difficult to explain this omission. While Sanskrit,
Chinese and Tibetan versions do not have the man-
tras for those Outer Goddesses, the Abhayagiri in-
scription has mantras for them. This is a unique fea-
ture of the Abhayagiri version. A question arises here

as to why only the Abhayagiri dharanis give mantras
for the Outer Goddesses of the Vajraguhyadhatu

mandala. 1g it possible that those four mantras of the
Outer Goddesses have been dropped from aforemen-
tioned versions, or the Abhayagirivasins have ex-
traneously added these mantras for their version? If
itis their contribution, Abhayagirivasins are credited
for creating those aforementioned four mantras of
the Outer Goddesses in the STTS.

When we consider the periods in which those ma-
nuscripts, (i.e. Chinese, Tibetan and Nepalese
Sanskrit) were made, the Abhayagiri inscription
seems to be the oldest among them.* The Abhayagiri

dh@ank have been inscribed in North-Eastern
Nagari of about the 9th cen’[ury.50 Therefore the
Abhayagiri inscription could be the oldest among
extant ones. The authenticity of the Abhayagiri in-
scription can be proved based on two grounds. First,
according to Chinese accounts, both Vajrabodhi and
Amoghavajra had taken STTS from Sri Lanka, and
not from India. Second, the similarities between
Abhayagiri and Nepalese versions, which can be
taken as older than the Tibetan and Chinese versions.

The mantra of Vajramala ST« m  vajraguhya
pujabhi s eka-pujasamaye sarvva - piaja m prav-
artaya " ” is exactly the same in the Abhayagiri
and the Nepalese versions. But in the Chinese and
Tibetan version it has been wused as “Om
vajragulivabhiseka-p@iasamaye ¢, yyg. PHan
pravartaya "™ . 32 In these two versions the
word “guhya” has been omitted.

Possible Fragmentary Evidence Related
to the STTS Found in Anuradhapura

Another fragmentary copper inscription, which has
been found in Anuradhapura, is also important for
our study as it gives the name of a Tantric deity
found in the STTS Siitra. In that particular inscription
there is a mantra, which has been read by
“Om vajratiksa

) oy
Paranavitana as (?) rampr.

Paranavitana suggests that the word “vajratiksa’

could be read as either F7ratiksa o a5 vajraniksa.
He further says that he doesn’t know of any
Mahayana deity called either ‘vajranik s a’ or
‘vajratik s a’. Commenting on this word, Mudiyanse
has shown a Nepalese inscription, in which the name
vajratksma can be found. In the Anuradhapura in-

scription ® is missing. He thinks Anuradhapura

inscription probably referring to vajratisna. Giving
an example from Chinese Buddhist dictionary he

suggests that it could be YATAAXST. \which is an

4 Elsewhere we cited that the full version of the Chinese STTS was transliterated by Danapala in the 11th century. Tibetan version was
written in the early eleventh century by Sraddhakaravarman (958-1055). The Nepalese Sanskrit manuscript is written in Brahmi like script
and it is assigned to in 9th -10th centuries. Please refer to footnotes 27 and 28, STTS ed. by Lokesh Chandra, p.11, and Sarva-Tathagata-

Tattva- Sangraha - Nama- Mahdyana-Sitra, ed. by Isshi Yamada, p.5.

30 MMC, p.99.

5! Please refer to the Vajramala’s mantra of the Four Outer Goddesses.

52 Yamada has cited thousands of different words which exist within these three versions. For instance the word ‘pravartaya’ is used in
the Tibetan version ‘pravartandaya’. In the Chinese version the ‘Cakramandala’ named as ‘Vajramandala’ See Yamada, p.104.
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emanation of the Dhyani -Buddha Amoghasiddhi.
“Assuming that Y@7atEsa o Vajranisa pere js a

scribal error for Va@ravaksa (who probably was a
Tantric deity as his name suggests), it could be as-
suming that it was ¥ arayaksa ho was thus ad-
dressed by a mantra.>® However when we study the

STTS we find two Tantric deities, who represent the
Vajradhatu-maha mandala. by the names
Vajrayaksa g4 Vajratbespa. 5% From this it is far
more logical to hold that the deity mentioned in the
Anuradhapura copper inscription is | @/rarisna

represented in the Vajradhdtu-maha mandala.

Vajrayaksa gng Vajratikspa represent number 24

and 18 in the Varadhaumandala respectively.55
According to the STTS Sitra, actually, these deities

are different forms of S3Kyamuni. 56 Apother instance
also can be quoted here from the same Siitra. In the

Vajra-kula-karma- 488ala _yidhi vistara, the

[Ty 7y 7 _ . .
mantra of Yaramandale o amudra which is

ascribed for Varatiksna reads: “0m ygjrq tiksna
rage ragaya hiim.”7

Tara worship also a greatly influential cult in an-
cient Sri Lanka. The Tara cult was even more popular
in Sri Lanka than it was in China.’® In the Padma-

Guhya- Mudr a - Mandala _yiani-Vistara of the
STTS, the Tara mantra “Om tare tuttare hii r_n”59 is
similar to the Tara mantra in Vijayarama inscription
in Anuradhapura. Paranavitana has read it thus. “

Om  1are tuntare ture svaha”. Mudiyanse also has
shown this mantra in his work. He assumes that this
mantra would have been used by Tantrikas to wor-
ship Tara. Bhattacharya shows a mantra quoted from
the Kisicivistara- Tara Sadhana, which corresponds

53 MMC, pp. 97-98.

exactly with the Tara Mantra found at the Vijayarama
monastery in Anuradhapura.

... He who is unable to meditate in this fashion

should mutter the mantra, Om  Tare Tuttare
Ture Svaha. This is the lord of all mantras. It is
endowed with great powers, and it is saluted,
worshiped and revered by all the Tathégatas.60

In the mantra found at the Vijayarama in

Anuradhapura, the word “futt @ re” T has been
read as ‘tunt are’ T perhaps due to the similarity
in writing these two letters. The “tT’ () and nr* (1)

confusion could also be due to the same reason.

The Nikayasamgrahaya and Its
Criticism of Esoteric Practice

The Nikdasamgrahaya is an important primary
source which provides accounts of the arrival of
Vajrayana Buddhism in Sri Lanka. The word
“Vajiriyavada” is used here to refer Vajrayana.
‘Vajiri’ is an ancient Sinhala term for Vajira (Pali)
or Vajra (Skrt.) words. According to the
Nikayasamgrahaya. Vijiriyavada arrived in Sri Lanka
from Vajraparvata61 of India during the reign of king
Matvalasen (846-866 C.E.).62 Vajrayanists had

settled down at the Virinkurarima of the Abhayagiri
Monastery.63 King Matvalasen has been identified
as the Sena I, who showed more favourable attitude
to Abhayagiri than to Mahavihara. What is of interest

here is that this Virankurarama yihara was also built
by Sena I in the precincts of the Abhayagiri and

offered it to the Mahasamghikas 5,4 Theravadins of

the Abhayagiri.64 The Clavamsa recounts that the

54 See STTS ed. by Lokesh Chanrda, p. 19. YAIFatEsm . opavang VATakosa anavudha - ma n jusit vajragambhirya vajrabuddha

namostute // (10) Tajrayaksa mahopaya vajrada ms tra mahabhaya - marapramrdhin vajrogra vajracanda namostu te // (15)
35 Then the Lord (Vajradhara) entered an adamantine samadhi, called “Dharma-Empowerment Born of Samaya of the Great Bodhisattva
Maiijusri,” whereupon there came forth from his heart the heart[-mantra] of all the Tathagatas called “Samaya of Great Knowledge-Wisdom

of All the Tathagatas”. YATAKENA (A damantine Acuity) See STTS ed. by Lokesh Chandra, pp. 83-84.

36 Two Esoteric Sitras, p-40.
ST STTS Chapter 9, ed. by Yamada, p.239.

8 Many Tara images have been found in Sri Lanka. See Buddhist Sculptures of Sri Lanka, Ulrich Von Schroeder, 1990.

39 STTS Chapter 16 ed. by Lokesh Chandra, p. 119.
0 4n Introduction to Buddhist Esoterism, p. 108.

o It is very interesting that investigating the birthplace of the Vajrayana Buddhism, Lokesh Chandra asserts that Vajaraparvata means
Srisailam in south India. He says: “It is Sriparvata of the Tibetan traditions, Vajraparvata in Sri Lanka, and the Diamond Mountain in
Korea. Vajrayana developed here hence is termed Vajraparvata-vasi-nikaya in the Sri Lankan work Nikaya-sa n graha .69 Lokesh
Chandra’s supposition illuminates the information given in the Nikayasa m grahaya with reference to the Vajraparvata. See Cultural Horizons
of India — 4, p.207.

62 Nks, p.22.

63 Tbid.

% Katva virankurdramam - vihare abhayuttare mahasa n ghikabhikkhiina m - teriyana m ca dapayi, Mahava m sa 50.68.



king practiced religious rituals unheard before.

Bhikkhiis and Phikhuais found those activities as
something different from Pali tradition.® This inform-
ation shows that King Sena I had practiced the new
teaching introduced by Vajraparvata Bhikkhs.

The oldest chronicle of the Island, the D#Pavamsa
criticizes monks who created new teachings as
heretics. “Those heretics were shameful ones, sinful
monks who were like foul corpses and blue flies in
conduct, and who were wicked and were not true

monks”.% The Nikdvasamgrahaya 4150 follows the
early chronicles and shows a strong negative view
of the Esoteric Buddhism. It records that the king
was foolish, and accepted Vajrayana Buddhism in
the same manner that a moth enters a flame thinking
itis gold and without knowing its danger.67 However,
king Sena I seemed to be delighted with the new
teaching and he had been admonished by Vajrayanist
masters emphasizing that the Vajrayana as a secret
Dharma (Sin: rahas bana).68 The term “rahas bana”
that Nikdasamerahaya sed 1o designate Vajrayana
teaching is very much compatible with the word
“ouhya dharma” of esoteric Buddhism. In the

Sarvatathagatatattvasamgraha, when the Mandala

ofthe Four Symbols’ (Caturmudranandala) jg taught
to the pupil, the master gives instructions to the
neophyte not to reveal this secret teaching to anyone.
69

The Nikdvasamgrahaya frther recounts that an
extreme Tantric movement, which was known as

“Niapamdarsana™ or “Blye-dressed Philosophy”
also arrived in Sri Lanka. This new movement had
originated in Southern Madhura during the reign of

$r1 Harsa The leader of this school wore a blue robe
and associated with Vesyas. He worshiped Vidagdha
Vesyas (refined prostitutes), anavasthiti surapana
(sipping liquor), and Kamadeva (The God of Love)
as incomparable gems in this Triple-world70

(bhuvanatrayehi asadhdam rgma). The followers

of the Napatadarsana 1,5i4 homage to this Triple
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Gem (Vidagdha Vesyas , anavasthiti surapana, and
Kamadeva ) and neglected the Triple Gem (the
Buddha, the Dhamma and the Sa] gha) as glass stones
(kadd pahana). And also composed a book named
Nilapamdarsapa. 7! Thege ideas are very much
similar to the esoteric practices explained in Buddhist

the Candamahdarosana Tantra, which are approxim-

ately dated to 700 C.E. The Nikivasamgrahaya
quoted two slokas but the original source still re-
mains unidentified.

One of these slokas is:

Vesyaratnam surd rainam devo manobhavah

Etadratnatrayam vandehyanyatkacamanirayam.

Further it provides details that these teachings were

rejected by king Harsadeva. who burnt all the
scriptures including the followers. But some follow-
ers who managed to survive continued that practice,
which later on became as a deep rooted cancer.”?
What the VNikdvasamgraha mentions is very similar
to the Pafica Tattva or Five Makaras advocated in

Tantric practice.73
The author [Dharmakirti] 74 of  the

Nikdvasamgrahaya yefers to the extreme Tantric

practices that prevailed in India. We do not know
any Tantric Buddhist school of the name

Nilapagmdarsaga. Byt Heruka, the most important

deity of Gubya Tantric practice, is represented in
blue colour. His various other forms such as

Dvibhuja Heruka, Buddhakapala, S44Ma7a. and
Mahamaya, all represent him as blue in colour. If
may be that Dharmakirti, the author of the
Nikgyasamgrahaya, coinedtheterm Viapatadarsana
on this basis. Therefore, for Dharmakirti, this kind
of strange practice would have been seen as a Blue-
dressed Philosophy. When Heruka’s images represent

Sampugayoga. Father-Mother union or Yab-yum in

S crs503-— Geiger translates this stanza: “he performed also pious actions before unheard of ...” Geiger does not give as good an explan-

ation as the Sinhalese translation does.

66 «“The Spread of Heterodox-Buddhist Doctrines in Early Ceylon”, The Ceylon Historical Journal, Numbers 1 to 4, July 1969-April 1970,

p-18; See also the Dipava m sa 22, 67-69, p.220.

57 Nks, p.22. The Nikayasa m grahaya vehemently criticizes this King for accepting the Vajrayana Buddhism. As a result of this bad kamma
he lost his kingdom of Anuradhapura, betrayed the country to South Indians and died in Polonnaruva. Nks, p. 12.

8 Ibid.

% This teaching is protected as secret due to people’s ignorance, wrong views, and evil actions and so on. Therefore the information given
in the Nikayasa m grahaya on the secret practice of the Vajrayana Buddhism is acceptable. See STTS reproduced by Lokesh Chanda and
David L. Snellgrove, p. 38. Na tvaya kasyacid ima m rahasyapatala m udghatayitavyam . See STTS ed. by Isshi Yamada, p. 144

70 The Triple-world is: The Realm of Sensual Desire (Kamaloka), The Realm of Form (Ripaloka), and The Realm of Formless (Ariipaloka).

1 Nks, 23.
2 1bid

73 Wine (Macdya), meat (Ma m sa), fish (Matsya), cereal (Mudrad) and sexual union (Maithiina).
7# He is an orthodox Theravada monk belonged to the Mahavihara Tradition in Sri Lanka and lived in the 14th century.
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Tibetan, for Dharmakirti, these figures may have
been appeared as the union of Kamadeva and vesyas.
Especially, Heruka’s form of Buddhakapala denotes
these attributes. The Sadhanamala explains that in
the form of Buddhakapala, Heruka is embraced by
his prajnia [concert] named Citrasenda, who seems to
be intoxicated, nude and fearless, and also with
disheveled hair she kisses the god incessantly.75
Therefore, it is not surprising to find an orthodox
Theravada monk severely criticizing and opposing
these teachings. This anti-esoteric stand by Sinhala
monks is further seen from Taranatha’s Record,
which says Saindhava Sravakas and Sinhala monks
destroyed the Herukas silver image at Vajrasana
temple in Buddhagaya and burnt the Tantric scrip-
tures saying that they are the works of Mara.”® But
for Vajrayanists, they do not see any different
between the Buddha and the Heruka. For them Her-
uka is an emanation of Sakyamuni Buddha. 7

The fifth chapter of the STTS is mainly concerned
with sexual yoga. “Saying ‘You are the Pledge’ one
should gratify all women. Do not turn away from the
affairs of living beings. Thus one soon gratifies the
Buddhas ... Gratification should not be despised.
One should gratify all women”.”8 Again in the last

chapter of the STTS, Bodhisattva Vayrapani explains
a guhya practice, which is named “the Highest Per-
fection of the Action Dharma of the Tathagata Fam-

ily”.79 Probably, the author of the Nikiyasamgrahaya
must have heard all these teachings of the STTS. That
is why he vehemently criticized this practice. In Sri
Lanka, at Nalanda *° monastery in Matale in the
Central Province, two granite stone sculptured panels
have been found depicting sexual union of human
beings. But one of them has been misplaced or fallen
face down.?! Commenting on this specific artifact,
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