GUDRUN BUHNEMANN

BUDDHIST DEITIES AND MANTRAS IN THE HINDU TANTRAS:
II THE SRIVIDYARNAVATANTRA AND THE TANTRASARA

1. INTRODUCTION

In the first part of this paper (Biihnemann 1999) I examine the adoption
of Vasudhara Laksmi, Jambhala and Yamantaka and their mantras
from a Buddhist Tantric context into the Tantrasarasamgraha and
the Mantrapada of the I§anasivagurudevapaddhati. This second part
addresses Buddhist mantras which I have identified in two texts which
belong to a later period: the Srfvidydrnavatantra (SVT), attributed to
Vidyaranya Yati, and Agamavagisa’s Tantrasara (TS). These two texts
are compilations drawing on older Tantras, some of which appear to
be lost, such as the Kukkutesvaratantra and the Agamottara. Since
several texts which are cited in the TS as authoritative on the worship
of originally Buddhist deities and mantras are also cited in the SVT, I
combine the study of the TS and the SVT in this paper.

The SVT is a voluminous compilation of mantrasastra attrib-
uted to Vidyaranya' Yati, a North Indian of uncertain identity. The
Tantra consists of lengthy quotations from Tantric texts along with
the compiler’s brief explanatory notes. The texts cited include the
Daksinamirti-Samhita, the Tantraraja, the Saradatilaka and the
Kularnavatantra. The SVT has been edited by R.C. Kak and H. Shastri?
1932-1937. In their edition, the text consists of two parts: chapters
($vasa) 1-18 (volume 1, pp. 1-545) form the pirvardha and chapters
19-36 (volume 2, pp. 1-914), the uttarardha. 1 refer to the work by
citing the volume number and page number. The vast amount of material
found in the SVT, which is outlined in a pamphlet by Sastri 1944, has
not received the attention it deserves.? The SVT in all likelihood quotes
Mahidhara’s Mantramahodadhi (MM)* and therefore must be later than
1588. Its latest possible date of composition is the year 1726, the date
of an extant manuscript® of the text.

The TS by Krsnananda Agamavagi$a is a well-known compilation
of mantrasastra, which attained great popularity in Bengal. The TS
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was compiled at least one century after the MM, which Mahidhara
completed in 1588, and was most likely written in the seventeenth
century.® The iconography of this text is studied by D.C. Sircar 1972—
1973 and P. Pal 1981. While closely examining the TS, I noticed
that it relies heavily on Laksmanade$ika’s Saradatilaka (ST), which
it calls ‘the Sarad@ or ‘the Nibandha,” and whose descriptions it
frequently quotes without attribution. The work also contains long
extracts from the Phetkarinitantra. A new edition of the TS reconciling
these citations with the original texts would be desirable. Since we do
not have a critical edition of the work, I use here the edition entitled
Brhattantrasara published in 1985. It is based on a Bengali version
and contains numerous misprints. The earlier edition published by the
Chowkhamba Sanskrit Series Office (Varanasi 1938) is incomplete.

In this paper I address selected Buddhist mantras which appear in
the SVT and the TS which have been discussed either not at all or not
in detail by other scholars. Since the mantras in these texts are usually
communicated in a code, they cannot be identified easily by glancing
over the texts. Moreover, their correct wording can only be determined
after deciphering the code (which often allows for several options) and
comparing the version of the mantra arrived at to versions found in
other texts.

The MM already incorporates mantras of the originally Buddhist
goddesses Ugratara, Tara (Ekajata) and Chinnamasta, who also appear
in the SVT and the TS. Bhattacharyya 1930, pp. 12921295, 1932,
pp- 159-161 and Pal 1981, p. 83 have already discussed the adaptation
of Chinnamasta (also called Pracandacandika) by the TS. In Bithnemann
1999, section 1.6.3.3, I have also addressed this goddess and referred
to Buddhist mantras associated with her worship in Mahidhara’s MM.
For this reason, I do not address Chinnamasta again in this paper. I
should, however, add that Chinnamasta is conceptually related to early
goddess icons which are frequently shown either headless, faceless or
lotus-headed.? In addition to the deities adopted already in the MM,
the SVT and the TS adopt Mafijughosa.

2. BUDDHIST MANTRAS AS A SPECIAL CATEGORY OF MANTRAS

In some traditions of the ritual worship of SrIvidyﬁ/’I‘ripurasundaﬁ in
her sricakra, the teachings (darsana) of various sects are worshipped.
These include the teaching of the Buddha. According to a late ritual
compendium on the Kaula form of the daily worship of the sricakra, the
unpublished Svacchandapaddhati by Cidananda (cited in Khanna 1986,
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pp. 253, 257), the first of the circuits of the sricakra, the trailokyamo-
hanacakra, is presided over by the Buddhist teaching (bauddhadarsana).
In the manuscript of this text cited in Khanna, six circuits of the sricakra
are associated with the teachings of the following sects: (1) bauddha,
(2) brahmya and saura, (3) sakta, (4) Saiva, (5) ganapatya and (6)
vaisnava (Khanna 1986, pp. 257, 259, 261, 263, 265 and 267). An
early reference which documents the association of the trailokyamo-
hanacakra of the sricakra with the bauddhadarsana appears in the
thousand-syllabled mantra of Lalita, which consists of the goddess’
epithets, in the Lalitopakhyana of the Brahmanda-Purana, chapter 43.1-
14.° The mantra refers to the following darsanas: bauddha, vaidika,
saura, vaisnava, Sakta, Saiva and sambhava, the latter associated with
the sarvanandamayacakra of the sricakra. Gandharvatantra 5.75¢cd
prescribes the worship of the Buddha in the trailokyamohanacakra of
the sricakra as well.

In connection with the worship of the Srividya mantra, SVT 1, p. 170,
4—6 names teachings (darsana) presided over by the deities (1) Brahma,
(2) Visnu, (3) the sun, (4) Buddha, (5) Siva and — most superior — (6)
Sakti. Already the earlier MM by Mahidhara (written in 1588) 12.75
prescribes the worship of these six darsanas, i.e., those associated with
Siva, Sakti, Brahma, Visnu, the sun and the Buddha (sugata).

The SVT classifies mantras of female deities (vidyas) belonging to
six “@yatanas.” The Buddhist mantras are ascribed to the uttardyatana,
the northern “@yatana”, which is reminiscent of the uttaramnaya, the
northern tradition/transmission (SVT 1, p. 170, 5 and p. 170, 24). In
the classification provided in SVT 1, p. 245, 11-12 and pp. 257, 10 -
259, 10, the Buddhist mantras are specified as those whose presiding
deities are associated with the Buddhist teaching (bauddhadarsana).

SVT 1, pp. 242, 13ff., in addition to a category comprised of mantras
of the Vedic tradition, classifies mantras which have (1) Visnu, (2) Siva,
(3) the sun, (4) Sakti, (5) Buddha and (6) Ganapati as presiding deities. In
a citation (SVT 1, p. 245, 4-11) attributed to the Srikularnava, which
cannot be identified in the printed editions of the Kularnavatantra,
mantras are classified as (1) vaisnava, (2) vaidika, (3) Saiva, (4) saura,
(5) Sakta and (6) bauddha. In addition to the Buddha, the lists include the
mantras of Visnu, the sun, Siva and Sakti who are part of the paricayatana
of the Smartas. The paricayatana usually includes Ganapati/Ganesa,
but some earlier authorities appear to have included Brahma
instead.

In the SVT, the Buddhist goddesses are specified as the following
eight: Padmavati, Ugratara, Ekajata, Tara, Nilasarasvati, Matangi,
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Sumukht and Candamatangi. The Buddhist origin of the forms of
Tard, such as Ugratara and Ekajata, and of the Tantric Sarasvati, who
are named in this list, has already been shown by Bhattacharyya 1930,
pp. 1278-1279. However, neither the iconography nor the mantras of
Padmavati, Matangi, Sumukht and Candamatangi, as described in the
SVT, can be shown to incorporate typical Buddhist Tantric elements.
The following description of the Buddha appears in SVT 1, p. 170,
27 - 171, 1. Its source is unspecified; however the verse can be iden-
tified in Saradatilaka (ST) 17.158, where it is part of a hymn of
praise to Visnu's ten avataras. This verse, as part of the same hymn,
is also cited in TS, p. 386, 7-9. The hymn must have been quite
popular, since it is included in a contemporary collection of stotras, the
Brhatstotraratnakara, pp. 509-510. In this hymn, the Buddha is listed as
the ninth avatara of Visnu and occupies the place before Kalki, a posi-
tion traditionally assigned to him in Puranic literature (Gail 1969, p. 917,
Bhattacharya 1982, pp. 387-388). The Buddha as an avatara of Visnu is
referred to in the Puranas from the eighth century onwards (Gail 1969,

p. 923):

pura purdndnw asuran vijetum

sambhdvayan civaracihnavesam' /
cakara yah Sastram amoghakalpam
tam mulabhiitam pranamami'® buddham /"

“To him who previously putting on the attire of a (monk’s) robe and emblems
in order to conquer the ancient demons made a scripture that appeared unfailing —
I bow to the Buddha, the pioneer.”

The above verse appears to refer to the Buddha as the author of a
scripture with heretical teachings intended to confuse the demons so
that they would turn against Vedic practices and thus can be easily
conquered by the gods.'® This is the usual function of the Buddha as
an avatara of Visnu.

In my conclusion of Part One of this paper, I have briefly discussed the
attitudes of compilers of Hindu Tantras towards the Buddhist deities and
mantras they incorporated in their texts. It is remarkable that in connec-
tion with the worship of Srividya, the MM, the Svacchandapaddhati
and the SVT pay homage to the Buddhist teaching (darsana) and
accept the mantras of Buddhist deities next to the mantras of the major
Brahmanical deities, such as Visnu and Siva. While the ST cites the
description (dhyana) of the Buddha within the Visnustotra, it is found
independently in the SVT. We cannot, therefore, draw the conclusion
that the compiler of the SVT considers the Buddha merely an avatara

of Visnu.

e -
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3. TARA

The goddesses Tara, Ugra, Mahogr3, Vajra, Kali, Sarasvati, Kamegvari
arid_B.hadrakélf are listed as a group of eight TarinTs or manifestations of
Tara in a number of texts, such as the previously‘ mentioned MM 4.27
TS, p. 280, 1-2, SVT 2, p. 280, 15 and Tarabhaktisudharnava chapte;*
11 (p. 429, [0-11; citing the Mayatantra). The Tdrdbhakiisudl,zdrnava
by Narasu_nha is a work of the seventeenth century. Instead of Kali, we
find Nila in the SVT and in the T, arabhaktisudharnava; in the pla’ce
of Bhadrakali, the MM lists Camunda. Bhattacharyya 1§30 pp. 1278-
1279 and 1932, pp. 148-149, 156-157, after comparing th’e m.antras
of these Tarinis, concludes that all of these goddesses are likely to be
of Buddhist origin, since they emanate from Tara. According to this
autho'r, the goddess Tara was adopted from the Buddhist pantheon into
the Hindu pantheon, after being introduced into the Buddhist pantheon
frolrr; 3o)utside at an earlier time (Bhattacharyya 1930, p. 1286 and 1932
p. . ,
The mantras of Kalf and of forms of Tara are partially identi -
tacharyya 1932, p. 157 and Pal 1981, p- 13 haveliherefo);e sugg;zlt.eg}t]l?::
Bu::‘ldhlst origin of Kali as well. Here I will not discuss this assumption
Wthh' vYould require a detailed study of the relevant texts. Research on,
th'e origin of Tara is summarized in Ghosh 1980, pp. 6-31. However.
this a}uthor assumes that the Hindu Tara is older than the Buddhist Tir,ﬁ
In this paper I will not consider the fierce forms of Tara, such as Eka'atz?;
and 'Ugratﬁrﬁ, whom I have addressed in Bithnemann 1996 and 199{) .
section 1.6.3.3. I will instead focus on one well-known mantra of the,
benevolent Tara and the iconography of the goddess, whose adoption

into the Hindu Tantras has to m knowled
scholars. y ge not been addressed by

a) The Ten-Syllabled Mantra

SVT 2, p. 277, 10-11, TS, p. 280, 21-22 and Tarabhaktisudharnava
chapter 11 (p. 422, 25-26) quote the same verse which they attﬁbute’
to the .Gandharvatantra but which cannot be identified in the edited
re_ce:nsmn15 of the Tantra. This verse gives the following mantra of
Tara: om lare tu tare tattd svaha. SVT 1, p. 370, 9-13 (citing the
Tantrarqja) provides the mantra om tare tu tdre ture svaha. This passage
can be {dentiﬁed in Tantrargja 22.25-27ab. The code in which the *
mantra 18 communicated in the Tantrardja is difficult to decipher;
however, the mantra is spelt out in full in the commentary Manofa;11a"
by Subhaganandanatha (written in 1603/1604 CE), pp. 398, 24 — 399
16 on the Tantrardja and is confirmed in SVT 1, p. 370, lé. ’

_—“
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The widely known Buddhist mantra of Tara, found in many texts such
as Guhyasamdjatantra 14.6+ and Sadhanamala (SM), no. 97, p. 197,
7, is: om tare wuttare ture svaha. Occasionally we also encounter the
variant tu tare for tuttare (Siddhaikaviramahatantra, p. 150, 5 and
Hatta 1985, p. 53, no. 315-316), which appears in the Hindu Tantras.
This mantra begins with the sacred syllable om and ends in svaha, an
exclamation which has accompanied the offering of an oblation into the
fire from Vedic times. The remaining syllables are the vocative tdre, “O
Tara”, the syllables tuttare and the vocative ture, “O swift one.” The
syllables tuttare are difficult to interpret. The variant fu tare appears
to be an attempt to make the syllables more comprehensible; however,
the meaning tu “but/however” does not fit the context. Ratnakarasanti’s
commentary, cited in Wayman 1975, p. 87, explains the syllable fud as
“pain” and tuttare as “O saviouress (Tara) from pain”, an explanation
which has no etymological basis. The substitution of the syllables ture
by the syllables tatta in the Hindu Tantric texts obscures the meaning
of the mantra even further.

b) The Iconographic Description (dhyana)

A number of texts contain an identical verse giving the iconographic
description of Tara. The description appears in Tantrardjatantra 22.29—
30, in both TS, p. 280, 24-26 and SVT 2, p- 277, 13-14 as attributed to
the Svatantratantra, and in Tarabhaktisudhdarnava, chapter 11 (pp. 422,
29 - 423, 2) as attributed to the Gandharvatantra.'® According to this
stanza, the two-armed goddess is dark and displays the wish-granting
gesture and holds a lotus:

syamavarnam trinayandr.n17 dvibhujam varaparikaje |
dadhanam'® bahuvarnabhir bahuripabhir'® avriam /
Saktibhih smeravadanam smeramauktikabhiasanam™ |
ratnapadukayor nyastapadambujayugam smaret I/

“One should recall the dark-coloured (goddess) who has three eyes, two arms,
is (displaying) the wish-(granting gesture and) holding a lotus, is surrounded by
Saktis having many colours (and) many forms, who has a smiling face, is adorned
with big pearls (and) whose pair of lotus-like feet is placed in jewelled sandals.”

This description matches the common description of the dark (syama)
or so-called green Tara found in Buddhist texts, such as SM, nos. 89-92.
According to these descriptions, the dark Tara displays the wish-granting
gesture with her right hand and holds a lotus with her left. An interesting
feature in the description of the Hindu Tantras are the goddess’s jewelled
sandals; Sircar 1972-1973, p. 212 suggests that the reference may point
to a foreign origin of the goddess. A xylograph from the Rin ‘byun,
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941 Green Tara
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T. Sgrol ljah

¥

TPheR & gRya

SHOTYT SP WIGI

TT9s T & 55 URE

TRy Faiva
!

g 34‘;5%\3' SN

YR E 5 wE Ny

Hllustration 1.

prepared by Mongol artists ca. 1810, representing this form of Tara is
reproduced from Chandra 1991, p. 352, no. 941 in Illustration 1. The
goddess is seated in lalitasana on a lotus. She displays the gesture of
wish-granting with her right hand and holds the stalk of a lotus with her
left hand. The left hand may also display the gesture of text-exposition.
The mantra om tare tuttdre ture svaha is the first mantra inscribed
below the image.

—_———_
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4. THE MANTRA OF MAHAPRATISARA

As I have shown in section 1.6.3.3 of Bithnemann 1999, the MM
incorporates fragments of mantras from a Buddhist Tantric ritual context
and typically Buddhist Tantric offering mantras. These often employ the
prefix or affix vajra, such as the following mantra used in the worship
of Aksobhya as a surrounding deity of Ugratara: “Aksobhya, accept
the vajra flower, svaha”, (aksobhya vajrapuspam praticcha svaha, MM
4.93cd), which appears in the Buddhist SM, p. 103, 2 as om aksobhya
vajrapuspe hum. Such offering mantras of Buddhist origin can also be
identified in the SVT and the TS.2! Many of these are identical to the
mantras I have listed in Biihnemann 1999, section 1.6.3.3 and identified
in Buddhist texts. I therefore do not list them again in this paper but
rather address one other offering mantra.

Among the mantras used in the ritual worship of Tara/Ekajata, the
mantra om manidhari vajrini mahdapratisare raksa raksa hiim phat svaha
appears in TS, p. 266, 5-6 and p. 266, 26-27. First it is prescribed for
tying the lock of hair (sikha) (cf. also the variants of this mantra used
for tying the lock of hair in MM 4.55-56 and SVT 2, p. 264, 22). The
second time it is employed to tie a knot (raksagranthi) in the end of the
garment for protective purposes (cf. also the variant in SVT 2, p. 265,
23). The third time, a variant of the mantra is referred to in TS, p. 276,
3—4 and SVT 2, p. 269, 12—13, which is to accompany the offering of
water for sipping (@camaniya) to the deity. SVT 2, p. 269, 6 prescribes
a variant of the mantra, Arim manidhari vajrini mahapratisare idam
arghyam svaha, to accompany an arghya offering to Tara/Ekajata.

This mantra appears as om manidhari vajrini mahapratisare hum
hum phat phat svaha in sadhanas devoted to Mahapratisara, a goddess
who was originally worshipped independently and later integrated into
the group of the five protective goddesses (paricaraksa).?? Sen 1965,
pp. 70-71 has briefly addressed this mantra and classified Mahapratisara
(“Great Antimagic”) as a deification of pratisara, a counter-magical.
formula. The meanings, reverting or circular amulet, such as a bracelet
or a cord tied around the neck, are also attested. Mayrhofer 1956-1980,
vol. 3, p. 360 explains pratisara as “a cord used as an amulet, magical
protection” and the word mani, which appears in the mantra, as “a
pearl worn at the neck, a necklace” (Mayrhofer 1956-1980, vol. 3,

p. 556). The mantra would then address Mahapratisara as holding a
necklace or amulet cord (manidhari) or, with Sen 1965, p. 71, “an
amulet” and a vajra (vajrini). According to SM, no. 194, p. 396,
19-20, no. 195, p. 398, 3-4 and no. 206, p. 406, 16-17, the mantra
is used for repetition (japa). SM, no. 196, p. 399, 15-16 terms it
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“the king of mantras” (mantrardja). This mantra is also found in the
pancaraksamandala of Abhayakaragupta’s NY, p. 43, 5-6 (with the
long vowel in hiim hiim). In the NY, it is identified as the heart mantra
of Mahapratisara. The mantra om manidhari vajrini mahapratisare (1)23
hitm hiim phat phat svahd, inscribed on a xylograph of Pratisara from

the Rin ‘byun, is reproduced from Chandra 1991, p. 276, no. 725 in
Hlustration 2.

725 Pratisari of Vajrapaﬂjara
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5. MANJUSRU/MANJUGHOSA

Bhattacharyya 1930, pp. 1295-1296 and 1932, pp. 161-162 was the
first to address the adoption of Maiijughosa by the TS. Subsequently,
Pal 1981, pp. 102—104 has discussed this topic. Both authors refer only
to texts cited in the TS. In the following, I address the mantras and
the iconography of Mafijughosa in greater detail, referring to other
texts such as the SVT. It seems that the fifth chapter of an anonymous
Mantramuktavali (which must be distinguished from the work of the
same title authored by Ptirnaprakasa) is also devoted to Maijusrt
(cf. Goudriaan in Goudriaan/Gupta 1981, p. 137). Unfortunately, the
yet unedited text was not accessible to me. 1 will not discuss here

speculations regarding the origins of Mafijuéri.?*

a) The Six-Syllabled Mantra

The six-syllabled mantra arapacana dhih of the Bodhisattva
Maifijusri/Mafjughosa consists of the five initial syllables of the
arapacana syllabary, which represent the entire syllabary, followed by
the syllable dhih. The mantra, which is termed “the king of mantras”
(mantrardja) in the SM, is well known (e.g., SM, no. 58, p. 122, 5 and
Siddhaikaviramahatantra, p. 162, 19) and continues to be recited by
practitioners of the Tibetan dGe lugs school up to the present. Davidson
1981, p. 28, note 88 gives the mantra as arapacanadi, which could
be interpreted as “arapacana and the other (syllables).” However, it is
uncertain from which source this uncommon variant is taken. The last
syllable of the mantra is likely to be dhih and not (@)di. The syllable
dhih appears also in the mantra om dhih provided in SM, p. 151, 15-16.
A variant of the mantra, which consists of the syllables arapacana plus
a seed syllable ending in a visarga, is transmitted as arapacana muh and
appears, €.g., in a sadhana of Sthiracakra, a form of Mafjusri (cf. SM,
p. 94, 15). The syllable mih is defined as Maifijughosa’s heart syllable
in NY, p. 65, 20. The syllable muh/mith appears to be derived from the
initial letter m in the name Maiijusri/Mafijughosa and the u from the
penultimate syllable ju of his name. Judging from the occurrence in
the sadhanas in the SM, the syllable muh with the short u appears to
be more common.

The entire mantra arapacana dhih appears in the TS and the SVT
(in an encoded and somewhat corrupt form) in citations from the
Bhairavatantra, the Agamottara25 and the Kukkutesvaratantra. The
Agamottara, cited in TS, p. 304, 8-10, gives the mantra aravacaladhim.
The same passage from the Agamottara, but with variants, appears in
SVT 2, p. 715, 25-26 and yields the mantra aravacanadhim. The
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Kukkutesvaratantra, cited in TS, p. 306, 12-13, gives the mantra
arabamcaladhr, while the same passage cited in SVT 2, p. 717, 23-
24 with variants yields aravamcaladhi. TS, p. 308, 11-19 and SVT
2, pp- 719, 26 — 720, 4 (quoting the Bhairavatantra?) include the
following hymn of praise (stotra) to the deity. The first syllable of each
verse constitutes one syllable of the mantra arapacana (distorted to:
aravacana) dhih (here: dhi):

amalam nirgunam saram guninam® sarvakamadam |

tam namami hitam natham manjughosam namdmy aham I/ (1)
ravisam?’ paramam saram stutam brahmadibhih suraih /
raktam rajogunair yuktam marnjughosam namamy aham I (2)
vacanena na jananti na kdyena28 ca kovidah /

tam Santam tamasd yuktam pitavastram namdanty aham 1/ (3)
carane patitd deva® daitydnam jayahetave |

carane patito jivo buddhaye®® tam namamy aham Il (4)

na jananti surd yasya tastvam sattvagunena vai /

h.r,v.tam31 samastasaram ca maijughosam namamy aham I/ (5)
dhisam visvesvaram caiva pratipattyadihetukam /

sakalam niskalam® caiva tam namami hitapradam I/ (6)

“(1) T bow to the one who is pure, without attributes, most excellent, virtuous,
the one who grants all desires, to that beneficent leader — I bow to Maijughosa.
(2) To the lord of the sun, the highest, most excellent, who is praised by gods such
as Brahma, who is red, endowed with the qualities (guna), passion (rajas) (etc.) —
I bow to Maijughosa.

(3) And the learned ones do not know that tranquil one by means of speech or
body, he who is connected with (the quality) darkness (tamas) — 1 bow to the one
(wearing) a yellow garment.

(4) The gods prostrate at (his) foot for victory over demons. The living being pros-
trates at (his) foot for intelligence — I bow to him.

(5) Whose true state the gods indeed do not know — I bow to Mafijughosa who is
glad by means of the quality purity (satva) and is the essence of the universe.

(6) The lord of intelligence and also the lord of the universe, the cause of knowledge,
etc., who is with qualities (sakala) and without qualities (niskala) — 1 bow to him
who bestows welfare.”

b) The Iconographic Descriptions (dhyana)

Bhattacharyya 1930, p. 1296 and 1932, p. 162 shows that the TS
contains a dhydna verse of MafijusiT which can be identified in the
SM. This verse appears in TS, p. 305, 5-7, TS, p. 308, 7-9 and also
in SVT 2, p. 716, 19-20 (quoting ‘another Tantra’).

sasadharam® iva subhram khat_igapustdﬁkapdt_u’m34
suruciram atisantam panicacidam kumdram |
p.rthunaravaramukhyam35 padmapatrayataksam

kumatidahanadaksam marnjughosam namami 1

—
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“The boy (kumara) who is white like the moon, whose hands are marked with
the sword and the manuscript, who is very bright, extremely tranquil, who has five
hair tufts (paficaciida), who is the foremost of great men (naravara) of reputation
(prthu), whose eyes are extended like lotus-leaves, who is skilled in destroying ill
thoughts — I bow to Maifijughosa.”

This stanza (with three variants) constitutes the first verse in the
Arapacanasadhana written by Ajitamitra, SM, no. 55. It is also the
first stanza in the Marjuvajrastotra composed by Maijugarbha and
printed in Dhih 13, 1992, pp. 5-6 and in Pandey 1994, pp. 148-149.
In the journal Dhih and in Pandey 1994 it is attributed to the Buddhist
Svayambhi-Purana; however, the stotra cannot be identified in the
printed edition of the Purana published by the Asiatic Society, Calcutta
in six fascicles in its Bibliotheca Indica Series, 1894—-1900.%7

Sasadharam iva Subhram khadgapustarkapanim
suruciram atisantam® paficaciram kumaram |
prthurativaramoksam® padmapatrayataksam ,
kumatidahanadaksam mafijughosam prat]amya‘w "

In the version of the verse found in the SM and the one attributed to the
Svayambhii-Purana, the epithet paficacira replaces paricaciida. The term
pancacira frequently appears in descriptions of Manjuséri/Manjughosa
and has been interpreted in different ways.*?> The term most likely
refers to a hairstyle with five hair tufts or knots, which is a character-
istic of youth. The other significant variant is prthurativaramoksam,
“who is the excellent liberation from intense passion”, instead of
prthutaravaramukhyam, which I emend to prthunaravaramukhyam,
“who is the foremost of great men (naravara) of reputation (prthu).”
Sircar 1972-1973, p. 229 explains prthutaravaramukhyam as “very fat”
(cf. also Pal 1981, p. 99), which is unconvincing. The above stanza,
which gives the iconographic description, includes only the gerund
pranamya but not a finite form of a verb (except for the version printed
in Dhih, which substitutes namami) and the sentence is therefore gram-
matically incomplete.

A second description of the deity appears in SVT 2, p. 718, 14-15
and TS, p. 307, 24, both quoting the Kukkutesvaratantra:

sampirnamandalatusaramaricimadhye
balam vicintya dhavalam varakhadgahastam /

uddamakesanivaham® varapustakadhyam
nagnam japet ksatajapadmadalayataksam i

“Having thought of the boy in the centre of the completely round (= full) moon, who
is white, (holds) the most excellent sword in (his) hand, who has a mass of untied®
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Ilustration 3.

hair (and) is endowed with a most excellent manuscript, who is naked (and) whose
eyes are extended like the leaves of a red lotus, one should repeat (the mantra).”

Both verses describe the deity holding the same attributes, namely
the manuscript and the sword, provided we interpret the word vara in
the second description as “most excellent” and not as “wish(-granting
gesture)” as Sircar 1972-1973, p. 230 and Pal 1981, p. 100 have erro-
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neously done, therefore assuming four (Sircar) or three (Pal) attributes for
the second description. The iconography of the deity corresponds to that
of the two-armed Maiijuséri holding a sword and the (Prajndparamita)
manuscript. The verse specifies the deity as Mafijughosa. Another name
is Arapacana (cf. De Mallmann 1964, p. 26 for a list of names). In
a xylograph from the Rin ‘byun (cf. Nlustration 3, reproduced from
Chandra 1991, p. 348, no. 929), the deity holds a sword in his right
hand and a manuscript in his left. The mantra om arapacana dhih is
the first of the mantras inscribed below the image.

In the Hindu Tantras Manjughosa is considered a form of Siva,
as evidenced by a quote from the Bhairavatantra found in SVT 2,
p. 719, 14 and TS, p. 307, 28-29, in which Siva identifies himself with
Maiijughosa. In Dharmasthala, located in Beladhangadt district near
the Netravalf river in coastal Karnataka, a deity named Maijunath is
presently worshipped in the form of a linga and thus identified with
$iva. Bhattacharyya 1932, p. 162 reports that the worship of Mafijughosa
“s still current in some parts of the Radha country in Bengal”

6. DEITIES AND MANTRAS BORROWED FROM THE BHUTADAMARATANTRA

The TS and the SVT cite deity names and mantras from the
Bhitadamaratantra (BT) several times. Two versions of this Tantra are
extant, a Buddhist and a Hindu one. As Bhattacharyya 1933 shows, the
Hindu Tantra is later than the Buddhist Tantra, on which it is clearly
based. Bhattacharyya 1933, p. 356 dates the Buddhist version to the
first part of the seventh century, while Pal 1981, p. 32, n. 8 assigns the
Hindu Tantra to the period between the eleventh and fifteenth centuries.
For his research on both versions of the Tantra, Bhattacharyya relies on
manuscript material. In 1993 the Sanskrit text of the Hindu version of
the Tantra was published by K.K. Rai. The text is printed with a Hindi
translation. The translation supplies the mantras, which are encoded
in the text, in their full forms. Rai’s edition of the Tantra is most
likely based on older printed editions from Calcutta (see Goudriaan
in Goudriaan/Gupta 1981, p. 119, n. 31), which are not accessible to
me. The Sanskrit text of the Buddhist Tantra, which is yet unedited, is
mentioned in SM, no. 265, p. 515, 3. I refer to Sanskrit manuscript MBB
1-129 of the Buddhist Tantra, which is preserved in the Institute for
Advanced Studies of World Religions, New York. While the Buddhist
Tantra spells out the mantras in full, the Hindu Tantra refers to them
only in encoded form.
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In the following I address only two instances of borrowings from the
Hindu BT into the TS and, SVT. A detailed study of the citations from
the BT in the TS and the SVT is beyond the scope of the present paper

and presupposes a critical edition of both versions of the Tantra.*é

a) The yoginisadhana incorporated into the T$

The Hindu BT (which is cited in the TS and the SVT) borrows the
mantras of a group of “Yoginis” from the Buddhist BT. The Buddhist
Tantra advocates the use of mantras and worship procedures of a large
number of semi-divine beings, who usually appear in groups of eight
individuals. These are the eight Sundars, the eight Smasanaprave$inTs,
the eight Katyayanis, the eight Bhatinis, the eight Apsarasas, the eight
Yaksinis, the eight Nagarajfiis, the six Kinnaris and the eight Bhiitas. Pal
1981, p. 53 makes the general remark that the yoginisadhana in the TS
is lifted from the originally Buddhist BT and that the Yoginis therefore
must have been adopted from the Buddhist pantheon. An examination
of the texts shows that Pal’s assumption is correct. The passage with the
yoginisadhana (TS, pp. 331, 9 - 335, 27 and SVT 2, pp. 346, 23 — 350,
16) is identical with chapter 16.3-11 of the Hindu BT (here each number
covers an entire paragraph in the text). This passage, which is already
called yoginisadhana in the Hindu BT, lists the worship, the mantras
and iconographic descriptions of Surasundari, Manohara, Kanakanta,
Kamesvari, Ratisundari, Padmini, Natini and Madhumati. A similar list
of individuals, but classified as Yaksinis, appears in the Hindu BT 11.3.
They are called Surasundari, Sarvamanoharini, Kanakavati, Kamesvari,
Ratipriya, Padmini, NatT and Anuragini. This list is based on the list
of Yaksinis in the Buddhist BT (fol. 35a.4f.).

b) The Mantra uttered by Krodhardja

A mantra of “the king of the Krodhas™ appears in TS, p. 490, 29-30
(in an appendix [pariSista]) in a stanza cited from the BT. This stanza,
which gives the mantra in an encoded form and specifies its employment
in the rite of liquidation (marana), can be identified in the Hindu BT,
chapter 2.2:

visam ca”’ vajrajvalena hanayugmam atah® param |
sarvabhiitan tatah kiircamantrdntamantram®® Tritam I/

The code yields the following syllables: visa>® = om; vajrajvalena,
hanayugma = hana hana; sarvabhiitan; kiirca = him. The complete
mantra is: om vajrajvalena hana hana sarvabhitan hiim.>! This can
be translated as: “Om, with the diamond flame kill, kill all beings,
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ham.” If we adopt the better reading of the verse found in the Hindu
BT (kiircam astrantam manum), the mantra has the additional syllable
astra (‘the weapon’), i.e., phat, at the end. This mantra, ending in the
syllable phat, can be identified in the Buddhist BT, fol. 1b.4 as om
vajrajvale hana hana sarvabhiitan hum phat. In the manuscript of the
Buddhist BT we find the vocative singular vajrajvale, which addresses
the diamond flame, instead of the instrumental singular vajrajvalena.
The vocative is the preferred reading here for the following reason. In
the Buddhist Tantra this mantra is uttered by Mahavajradhara, who is
addressed as the great overlord of the Krodhas (mahakrodhddhipati),
for the sake of killing demons (bhiitamarana). As soon as he utters
the mantra a row/line of several diamond flames (vajrajvalavali) mani-
fests from the pores of his skin which destroys the demons. It is
therefore more appropriate that the mantra uttered by Mah#vajradhara
addresses the diamond flame in the vocative before ordering the flame to
kill.

7. CONCLUSION

In this paper I address only selected deities and mantras of Buddhist
origin in the SVT and the TS, two texts which possibly belong to the
seventeenth or eighteenth centuries. A detailed study of these two texts,
which are presently not available in critical editions and whose texts
are frequently corrupt, must be postponed until a later time.

Based on the textual materials examined in the two parts of this
paper, we can identify the following common elements which indicate
that Buddhist deities and their mantras were borrowed by Hindu Tantric
texts:

— The deity is visualized according to a pattern which is character-
istic of Tantric Buddhist sadhanas; such pattern may involve the
mental creation of the deity, beginning from a seed syllable, which
transforms in rapid succession into different symbols and signs
and finally into the deity.

— The deities surrounding the central deity bear the names of Buddhist
deities; these may be the well-known five Tathdgatas or Bodhisattvas.

— The mantras used in the ritual have the following characteristics of
Tantric Buddhist mantras: they may be prefixed with invocations
such as namo ratnatraydya, “salutation to the three jewels” (i.e.,
to the Buddha, dharma and samgha).’? They may contain words
employing the prefix or affix vajra. The mantras may be fragments
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of typically Buddhist Tantric offering mantras. The presiding deity
or the seer of a mantra may be specified as the Buddha.

— We may find references to mudras which can be traced to Buddhist
texts.

It is common that an originally Buddhist deity is identified with a
major deity of the Hindu pantheon. In the Hindu Tantras, the originally
Buddhist names of deities were sometimes changed. However, Tantric
authors attempted to preserve the correct form of mantras, because
of the common belief that mantras loose their efficacy or cause harm
to the reciter when altered. But a study of the mantras clearly shows
that mantras are frequently distorted, which appears to be caused by
the ignorance of the copyists and scribes as well as that of the Tantric
preceptors, once the tradition was lost. Only in one case did I encounter
what seems to be a deliberate attempt of a redactor of a text to change
the wording of a mantra in order to eliminate its Buddhist traces.
This is the case of a rather long mantra of Buddhist origin, which is
found in the Mantrapada inserted into the Isanasivagurudevapaddhati
and in Narayana’s Tantrasarasamgraha as well as in the Agni-Purana
(see Part One of this paper, appendix 5e). In the Mantrapada and the
Tantrasarasamgraha the mantra contains the name of the Buddhist
deity Vajrahumkara as well as the word vajrini, which the redactor of
the Agni-Purana replaces with the name Tryambaka, i.e., Siva, and
the word cakrini. One important difference I noticed is that the Hindu
versions of the mantras sometimes have certain seed syllables end in
the nasal (hrim strim), when the corresponding seed syllables in the
Buddhist texts end in the visarga (hrih strih).

The iconography of the Buddhist and Hindu deity is usually
identical, but typically Buddhist characteristics may be re-interpreted.
In Biihnemann 1996, pp. 475-476 I have summarized the new inter-
pretation suggested by the Hindu Tantras of the icon of Aksobhya in
the crown of Ugratara and the goddess’s bone ornaments (mudra).

The Mantrapada and the Tantrasarasamgraha, which I examine in
Part One of this paper, incorporate worship rituals of Vasudhara Laksmf,
Jambhala and mantra of Yamantaka as well as of Vajragandhari and
Vajrapani. All of these deities are associated with the Yaksa cult. Within
the context of the Mantrapada and the Tantrasarasamgraha these deities
do not occupy major positions. The texts examined in Part Two of this
paper, which are later than the sixteenth century, show the number
of originally Buddhist deities and mantras expanded. Compilers of
some later texts not only adopted individual deities and their mantras
from Buddhist Tantras; some authorities went so far as to assign an
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independent status to Buddhist mantras among other mantras and to
prescribe paying homage to the Buddhist teaching (bauddhadarsana)
next to that of other teachings (darsana) in connection with the ritual

worship of the sricakra.

NOTES

1 See Bithnemann 1989, pp. 26-27 for a discussion of the identity of this Vidyaranya.
2 The text of this edition, but without the prose remarks and the variant readings
found in the footnotes, was reprinted by Kalyan Mandir, Prayag 1966-1967. The
text without the variant readings is also reprinted by R.K. Rai, Varanasi 1986-1989

in three volumes.
3 For a study of the forms of Ganeséa according to the §VT, see Bithnemann 1989.

4 For a discussion of the common passages in the MM and the $VT, see section
1.3.4 in Bithnemann 1999.
5 This manuscript is referred to in Sastri 1944, p. 3. $astri tentatively places the
$VT after 1520 and before 1720.
6 For this date, see Sircar 19721973, pp. 187—188. Pal 1981, p. 3 prefers to place
Krsnananda in the second half of the sixteenth century. The problem of the date
of the TS is discussed in Gode 1944 and by Goudriaan in Goudriaan/Gupta 1981,

. 139.

F The Srividyarnavatantra also te
1973, p. 189 erroneously postulates that this
‘Nibandhamahatantra.

8 See, for example, the goddesses studied in Bolon 1992. Recently K.R. van Kooij
1999 presented a new interpretation of the iconography of Chinnamasta.

° ...trailokyamohanacakrasv&mini (corrected from trailokyamohini cakrasvamini)
prakatayogini bauddhadarsanangi . ..

1 puranam Brhatstotraramakara, $T1, v SVT, suranam TS.

" pitharacihnavesam §VT, pivaracihna® V.l SVT, dhivaracihnavesam $T2,
chrivaracihna® TS.

12 pranato ‘smi Brhatstotraratndkara, $T1, 2, TS.

13 Metre: Upajati.

14 For a similar description, see Gandharvatantra 1.53:

daityanam nasandrthaya visnund buddhariping |

bauddhasastram asat proktam nagnanilapatadikam I/

15 The Tantra was edited by R.C. Kak and Harabhatta Shastri (Kashmir Pratap
Steam Press, Srinagar), 1934; by R.P. Tripathi in Tantrasangraha, volume 3
(Sampﬁmﬁnandasamsk;taviévavidyalaya, Varanasi), 1979, pp. 1-340 and by R.K. Rai

(Krishnadas Academy, Varanasi), 1986.
16 1 could not identify this passage in the printed editions of the Gandharvatantra.

17 gvinayanam Tarabhaktisudharnava.

18 pibhranam SVT.

Y9 bahuriipabhir bahuvarnabhir $VT for bahuvarndbhir bahuriipabhir.

20 otnamauktika® Tantrardja, sphuranmauktika° Tarabhaktisudhdrnava. Either reading

§ives a better sense.
! E.g., the mantras found in TS, pp. 265, 16 (cf. $VT 2, p. 264, 8) and TS, p. 265,

17-18 (cf. SVT 2, p. 269, 5).

fers to the ST as ‘the Nibandha. Sircar 1972—
‘Nibandha® is identical to an unedited
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2
For the iconography of Mahapratisara i
%v(evissen ey phy apratisard, see Mevissen 1991/1992, pp. 358-369 and

3 = : 0 .
N The a in °pratisare is a scribal error.
For a brief summary of the discussi

_ ssions, cf. De Mallmann 1964 évi
s R 0 ’ : 1
: :%%t;s:saihz ;li“(;i(il(l:]:ailgor;gxlnzof thgzgelty; see the brief notice of hlx)sp co;‘x:nll?x.nisc'aﬁsr‘ln

. R , P- . E. Lamotte discus i
contributed to the development of Mafijusri (T"oung PaoSZ§ c?;ggpt;pthfit gg)ssxlt;li'
. , pp- 1-96). Pa

1981, p. 104 holds that Mafijus$rt i i i
and femnomaptis lomenn: JustT 1s a composite deity combining different concepts

25 T
The A 3
gamottara and the Kukkutesvaratantra appear to be lost texts and known

from citations only (cf. the i ies i
i 4 respective entries in the NCC).

varenyam SVT.

kayena na SVT for na kayena.
yasya SVT,

vrddhaye SVT with v.L, buddhaye.
krsnam SVT.

nisphalam SVT.

Sasi® SVT.

°pusta®ga® TS.

Suggested emendation prth °
Sugsested e prthunara®. The TS and the SVT read prthutara®.

»

}01 recent IeSeaICh on the dl“ere]lt VErsions Of thls IUIalla, sce }I Bllnkhaus

T . ; .
ngﬁ I’Te();gu;ll IIV-hstolry of the Different Versions of the <Svayambhiipurana>>. In: G
.), Nepal, Past and Present. Proceedings of the France-German Cor;ferrléncé

Arc-et-Senans, June 1990 i
? 6371, (Centre National de la Recherche Scientifique, Paris) 1993,

alisantam Marijuvaj i
. prthutar;war;z::u;ajrastotrfl‘ in Phﬂ_] and Pandey 1994.
" n;l utar ar 0 :ar_n Marjuvajrastotra printed in Dhih 13,
. mami A:Icfnjuvajrastotra printed in Dhih 13.
o Metre: Malint.
Cf. the discussion of the term i
1981, b 30, s o, in De Mallmann 1964, pp. 13-14 and Davidson
43 = . ]
w uddamakarkanavaham SVT.
) Metre: Vasantatilaka.
Or: erect, i.e. flame-like hair?

46
An edition of the Buddhist T: i
. antr: i
};lbetan Staien. Spo st Tar a is planned by the Central Institute of Higher
4s BT omits ca.

tatah BT.

49 4 —
kitrcam astrantam manum BT.

50 :
Visa is the code word usuall i
S denot ;
clearly equates it with the syllab);e om. g the leter s however, TS, p. 489, 18

51 A S' -1 tra : ] t 102 fﬂ I{- 1 BT 7 J
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52
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