Mahasukhavajra’s Padmavati Commentary on the Sixth Chapter
of the Candamaharosanatantra: The Sexual Practices of a
Tantric Buddhist Yogt and His Consort

Samuel Grimes
&
Péter-Daniel Szanto

1. Introduction

The main topic of this article is Mahasukhavajra’s commentary on the sixth chapter of
the Candamaharosanatantra. To the best of our knowledge, no complete chapter of
this commentary has been published so far. We present a critical edition of this text
from the only available palm-leaf manuscript (without reference to the paper copies),
accompanied by an annotated translation. Having realised that the text would be
unintelligible without reference to the fantra, for the sake of convenience we decided
to include that text too, as well as a previous translation. Since we disagree with many
readings and interpretations, this can almost be viewed as a completely new
translation.

A few words about how we co-authored this article. Samuel Grimes (SG) came to the
Oriental Institute, University of Oxford to read for an MPhil in Classical Indian
Religions. After the (much lamented) retirement of Prof. Alexis Sanderson, Péter-
Daniel Szant6 (PDSz) suggested several topics for the thesis. SG chose
Mahasukhavajra’s commentary, the Padmavati, and we started reading the text
together. An edition and translation of the present chapter eventually materialised as
SG’s MPhil thesis, but the present article adds much new material and improves on
the readings significantly. After having spent a year in Nepal, SG was accepted to
read for a PhD at the University of Virginia, eventually hoping to publish the entire
commentary with a translation and a more in-depth study. This article is therefore a
kind of preview of that work; we therefore decided to keep the introduction as short as
possible.

1.1 The Candamaharosanatantra

The first Western scholar to briefly describe the Candamahdarosanatantra was
Alexander Csoma de Koros (1836—1839: 368). He did not of course have access to
the original Sanskrit, but of the Tibetan translation he says: “This is an excellent
tantra, and in a good and easy translation.” The first Westerner to have read the
Sanskrit text was most likely Brian H. Hodgson.' He procured at least three copies of
the text, of these he sent two to England; they can still be accessed at the Royal
Asiatic Society and the Bodleian Library respectively. The sixteenth chapter of the
text based on three manuscripts was published by Louis de la Vallée Poussin (1897).
The first partial edition of the text, the first eight chapters out of twenty-five, was
undertaken by Christopher S. George in his doctoral thesis (1971). An updated

! Also cf. Amrtananda’s documents prepared for Hodgson, which copy freely from
the tantra, Szant6 2012, I: 194.



version of this appeared in publication in 1974, a pioneering work, which is still the
cornerstone of Candamaharosana studies. Full translations exist in both German
(Géng 1981) and French (Chazot, Chazot & Delamotte 2015)% which, although very
useful, can hardly be described as scholarly renderings. A full critical edition is yet to
appear in print. Recently, Wiesiek Mical has produced a draft critical edition of the
full text; we occasionally refer to this work with much gratitude to its author for
sending an early version. Mical, aided by James Gentry and Andreas Doctor, has also
produced a full English translation, which has appeared very recently on the website
of the 84,000 Project (DhTC 2016) along with the Sanskrit. Unfortunately, we
became aware of this too late to engage with it comprehensively.

The historical aetiology of the text is also a matter for future investigation. Its
importance is beyond question: as mentioned by George (1974: 9), the work enjoys
great popularity in Nepal, where the eponymous deity “is worshipped daily in public
and in household shrines of many Newar families.” Testimony to its popularity
throughout the ages is the large number of surviving manuscripts. George speculates
that “as many as one hundred fifty MSS of this text were copied throughout its
history,” but he does not share his reasons for stating this. At any rate, he had access
to no less than sixteen witnesses spanning more than six centuries and even so the list
is not exhaustive; for example, he missed Rahul Sankrtyayan’s photographs of an old
palm-leaf manuscript found in Tibet (Mical’s Gt), the Bodleian manuscript (Hodgson
2), and perhaps as many as a hundred more in Nepal. It would seem that there are no
non-Nepalese witnesses of the text, and that there are no traces of Candamaharosana
worship in other places on the Indian Subcontinent.” Nor is there any hard textual
evidence for the tantra’s existence before the 13th century. George (1974: 5) found it
likely that this date can be pushed back to about 1100 CE, but with palpable hesitation
he settled on the date of the commentary’s (palm-leaf) Ms as the terminus ante quem
(1297 CE, see below). At the same time, he seriously underestimated the antiquity of
the Tibetan translation (1974: 11-12). Since he could not identify the translators,
Ratnasri and Grags pa rgyal mtshan, he preferred to err on the side of caution and
said: “Since the Derge edition was printed in the early 18th century, our translation is
certainly prior to this date.” The duo was identified by van der Kuijp (2009: 29) and
the possible dates narrowed down to 1293 or 1305 CE, with a strong preference for the
former. This takes us back only four years.” While fully aware that absence of
evidence is not evidence of absence, these facts lead us to formulate the hypothesis

* In actual fact, this is an indirect translation from Newar by Delamotte from a
manuscript by Ratna Bahadur Vajracarya (1892—-1956), which was transmitted to
Dharma Guruju (1898-1990), a man of peculiar status and reputation in Newar
society.

3 We are aware that two statues have been identified as ‘Mahacandarosana’ in India
proper: one in Cave 10 in Panhale, and one at Ratnagiri (Deshpande 1984: 46-50). As
we point out immediately below, the cult of the deity Acala is old and widespread,
and therefore these two statues cannot be used as evidence for the existence of the
tantra in these two locations.

* We must disagree with DhTC 2016: 1.6, who date the translation to 1209 or 1197
CE. The Tibetan is not the Sa skya patriarch, but the translator from Yar klung. The
same paragraph claims that the oldest witness of the fantra is from 1380 CE, but this is
an error, as the date is George’s estimate.



that the text is a comparatively late Nepalese production.” However, we hasten to
point out that the deity of which Candamaharosana is a sort of upgrade, Acala, is
indeed very old and commanding a widespread cult as far as Japan, where he is
known as Fudd My5-6.°

The tantra is a careful, thoughtful, and rather original composition, but some of its
antecedents are clear. There are many echoes of the Hevajratantra, not to mention
that scripture’s teaching on the Four Blisses, which is important for this text. There
are also traces of the Catuspithatantra, as pointed out by Szant6 2012, I: 211 & 1I:
16-18. We identify an incorporation from the Cittavisuddhiprakarana just below (ad
6.80-81). A careful study will doubtless identify many more sources inspiring the
nameless author (authors?) of the Candamaharosanatantra. Compared to other items
of the genre, this fantra is well organised and relatively clear. Its primary charm lies
in its outspokenness, but this quality may have hampered its study. As George points
out (1974: 3), de la Vallée Poussin intended to publish an edition at one point, but this
study never appeared. George concludes: “It seems clear that the intellectual climate
for the investigation of such texts was much less favorable at his time than it is
today.” We hope that we still live in such an intellectually tolerant environment.

1.2 The Padmavatinamapaiijika of Mahasukhavajra

The Padmavati, as we shall refer to it henceforth, is the only known commentary of
the Candamaharosanatantra in Sanskrit. It was not translated into Tibetan and we
have only one, as we shall show below, now fragmentary, palm-leaf manuscript. We
are aware of five further copies. Of these, currently we have access to two, which can
be shown conclusively to be paper apographs.

1.2.1 The Palm-leaf Manuscript

The first to report the existence of and describe this rare source was Hara Prasad
Sastri (1915: 92-94), giving fairly copious extracts of the incipit and the explicit, as
well as a transcript of the colophon. These extracts were transcribed and translated
(we regret to say: inadequately) in Hartzell 2002: 101-104, 161-162. George (1974:
6) essentially copied the catalogue’s description and sporadically mentioned the views
of the commentator in the notes to his translation. We have the feeling that his study
of the commentary was not exhaustive and, somewhat surprisingly, he never mentions
the readings of the lemmata in his critical notes, in spite of the fact that this is by far
the earliest textual evidence, even if fragmentary. George’s earliest manuscript of the
miila is estimated by him to date from ca. 1380 CE, whereas the date of the Padmavati
Ms. is 1297 CE (Tuesday, March 19th, as verified by Petech 1984: 98).

The manuscript in its present state consists of 33 consecutively numbered folios. A
superficial examination would determine that it is complete: there is a beginning,
there is an end, and there are no missing folios. But this is not so. It is clear to us that
the numeration, which is on the right margin, is secondary, that is to say, not the

> This suspicion was first voiced to PDSz by Harunaga Isaacson, to whom many
thanks. We note that DhTC 2016: 1.2-3 came to a similar conclusion.

% Also cf. DhTC 2016: 1.5, citing Harunaga Isaacson’s list of several old tantric
scriptures in which Acala figures.



scribe’s. Folio 12 is definitely out of place and some text was lost between this and
the next two leaves. This matter awaits a more thorough investigation. Conclusive
evidence is provided by folios 30 and 31. The former contains text commenting on the
15th chapter and the latter begins with the commentary to chapter 19. The conclusion
is inevitable: at some point several leaves were lost from the manuscript, and
someone re-numerated it. With this in mind, we re-examined the left margin and did
indeed discover occasional faint traces of numbers and letter-numerals. Unfortunately,
the eraser did a pretty fine job. X-ray fluorescence imaging could no doubt reveal this
original set. For now, we must be content with using the secondary numeration in our
references. As an aside, we should note that, somewhat curiously, the same process
seems to have happened to George’s ms. A (1974: 6).

Hara Prasad Sastri calls the script ‘Newari’, whereas George ‘NewarT (Old
Bhujimola)’. Given the sad state of Nepalese and East Indian palaeographical studies,
we are very hesitant. We note, however, that the scribe uses not the sirorekhd e, but
the prsthamatra e throughout, and his pa is more reminiscent of a Bengali/Maithili
type. We cannot say with certainty that this is not the hand of an East Indian. That
said, the manuscript was doubtless produced in Nepal (as the dating uses the
Nepalasamvat, and mentions the reign of Anantamalla), but perhaps not necessarily
by a Nepalese.

We do not have any conclusive evidence about the existence of other, independent
copies of the Padmavati. SG was told that an exemplar is kept in a private collection
in Nepal, but was not allowed to see it. We suspect that this is an apograph of the
palm-leaf manuscript, because the owner mentioned the same date, 1297 cE.” The two
other mss. we have access to are from the Kyoto University Library (no. 38) and the
TASWR collection (MBB-I-76, now in the University of Virginia Library, still not
catalogued). These two are certainly apographs, but they were prepared before the
folio loss in the palm-leaf manuscript. We cannot say anything at this point about the
Baroda (Oriental Institute no. 13274) or the Nagoya copy (Buddhist Library Takaoka
Ka4-2).

1.2.2 The Author

We do not know much about the author, Mahasukhavajra. The colophon (Ms 33v)
styles him a ‘great scholar’ (mahapandita®). The final verse (Ms 33r) reveals only that
he wrote his commentary by the command of his guru (krtva ... paijim guror ajiiaya).
Hardly conclusive evidence, but it is perhaps worth mentioning that the paradigmatic
city for him seems to have been Pataliputra (Ms 3 1r: nagaram iti pataliputradikam).
We hope that a thorough investigation of realia in his commentary (materia medica,
currencies, etc.) will yield better ideas about his provenance. The work is relatively
rich in quotations; we expect to formulate better ideas about the possible timeframe
this textual pool may reflect after a complete review. For now we must work with the
assumption that he was a Nepalese scholar active in the 13th century CE. SG was told
by an informant in Nepal that Mahasukhavajra was also the author of the
Candamaharosanatantra itself, and composed the texts concomitantly at the order of
the king Anantamalla, who is mentioned in the Ms colophon. This claim is tentative:

7 An apograph is also mentioned in DhTC 2016: 1.8. We are not entirely sure what
this refers to, perhaps the Baroda copy.



it may be a remnant of a largely forgotten Vajracarya tradition, but it could also be a
personal impression.

1.3 Some Background for Chapter 6

By the time the yogT reaches in his spiritual career the matters taught in chapter 6, he
will have undergone the following. First, initiation (abhisekah). In order to gain this,
he is introduced to the pantheon of the deities (mandalam), a diagram drawn with
coloured powders, which is described in chapter 2. The initiation ritual itself is
described in chapter 3. The first five initiations are those of Water (udaka®), Tiara
(makuta®/mukuta®), Sword (khadga®), Noose (pasa®), and Name (nama®). This set is
a little unusual, since the third and fourth are named after the main implements of the
deity and not the standard ones, named after the general implements of the tantric
Buddhist initiate, the Sceptre (vajra®) and the Bell (ghanta®). A further distinctive
feature is that women are specified to receive the Vermilion (sindiira®) Initiation
instead of that of the Tiara. The Secret (guhya®) Initiation follows: here the master
copulates with a consort and the initiand is called in to consume the sexual fluids
saved in cupped leaves.® As an intermezzo, the initiand is called to secrecy threatened
by a sword, is blindfolded, and is made to cast a flower on the diagram. Then the
blindfold is removed and he is shown the mandalam. This is again unusual, since
these procedures are normally performed before the Water Initiation, and it is not a
sword, but a vajra-sceptre with which he is threatened. In the Wisdom (prajria°®)
Initiation it is the initiand who unites with the consort, who is specifically stated to be
the same as the one before. He is to experience the Four Blisses as explained to him
by the guru beforehand (on these, see our note to 6.192—196). Once finished, he
throws a feast for his fellow initiates (ganacakram).” The text says that for women,
this initiation is called that of Means (upaya®), another unique feature of this text.
With the initiation successfully completed, the yogi has now gained the right and duty
to practice. This is detailed in chapter 4 and more or less amounts to what is usually
called the Stage of Generation (utpattikramah). The main point is to create and
maintain identity with the deity. The next chapter teaches various mantras. Once
identity with the deity has been mastered, the yogi becomes able to practice the
Perfected Stage (nispannakramah/utpannakramah), and this is what the question of
the Goddess refers to.

Although our two texts are not unique in their treatment of sexual practices, chapter 6
and its commentary are special, because we do not find such information presented
with this kind of clarity and a luxury of details elsewhere. Mahasukhavajra severely
attacks those who would think that the sexual imagery is merely symbolic, so he is
well aware of tantric initiates who treat such practices in a subliminal and non-literal
way. The vehemence of his tone suggests to us that he may have lived at a time when

8 Although the text specifically prescribes instructions for the initiation of women, it
is ambiguous as to what they are to do in the guhyabhisekah. The male initiand’s task
is clear: he brings a girl, with whom the guru, and then himself, copulate. The likeliest
scenario is that the female initiand herself copulates with the guru, and this is
considered her Secret Initiation. However, this is only a speculation on the part of the
authors.

? The tantra does not contain ritual prescriptions for the ganacakram. Also note that
the Fourth Initiation (caturthabhisekah) is not mentioned.



those with antinomian interpretations of the tantras were being pushed out by those
taking a symbolic approach, perhaps as a compromise to social norms. If this was
indeed the case, but we should stress that this only our impression, Mahasukhavajra
may have been a ‘purist’ attempting to revive and maintain disappearing practices.
We hope that more resources will come to light to reveal the socio-historical context.

Finally, we would like to acknowledge and thank several people for their kind help:
the Warden and Fellows of All Souls College, the staff of the National Archives in
Kathmandu, the organisers and participants of the SOAS Sanskrit Reading Room
(May and October 2017), the organisers and participants of the Vikramasila
Workshop in Tokyo (November 2017), Csaba Dezsd, Harunaga Isaacson, Berthe
Jansen, Christopher V. Jones, Kei Kataoka, Jonathan Katz, Kenichi Kuranishi, [zumi
Miyazaki, Nawang Thokmey, and Richard Widdess.



2. Sanskrit text
Note on the Apparatus:

Our only witness (marked Ms) is National Archives, Kathmandu, Nepal 3-402/vi.
bauddhatantra 19. This manuscript was first archived by the Nepal-German
Manuscript Preservation Project, under reel no. B 31/7. We read colour images of the
original, which were commissioned by SG. The punctuation is our own, as is the
regularisation of sandhi and avagrahas. We have implemented the standardisations
usual for Nepalese/East Indian manuscripts: we distinguish between v and b, we
degeminate after repha (e.g. sarva for sarvva), geminate where appropriate (e.g.
sattva for satva), we do not always note confusion of sibilants (s, s, 5), we standardise
homorganic nasals, etc. A + sign with spaces on both sides denotes a full aksara
missing (e.g. the leaf is torn) or deemed illegible (effaced); A + sign without space on
either or both sides denotes a partial loss of an aksara. We only mark folio changes;
here r stands for recto, v for verso. We occasionally mark scribal or readers’
corrections: p.c. stands for post correctionem, a.c. for ante correctionem, i.e. after and
before correction respectively. Our critical notes are corrections marked by corr. (in
case of minor matters such as an ‘invisible’ virama), emendations are marked by em.
(in case of more serious mistakes such as an omitted aksara), and conjectures are
marked by conj. (which are for the most part emendations about which we feel
somewhat hesitant). We first print the miila as given in George’s edition in bold; this
is followed by his numeration in square brackets: note that George counts lines, not
verses. We marked the /emmata in bold. Bracketed exclamation marks are placed in
the miila if we note a dissonance with the commentary or a reading we consider
mistaken or not chosen well. These are explained in the notes to the translation. We
skip two sections of the miila, which are irrelevant for our discussion. We do not
capitalise technical terms or proper names in the edition. We decided not to use the
testimony of the two available apographs; they add nothing new textually as the palm-
leaf manuscript was already damaged at the time of their preparation.

atha bhagavati prajiaparamita bhagavantam gadham alingya padmena
vajragharsanam krtva praha || [6.1-2]

athetyadi | prajidparamiteti dvesavajri | sanvayeyam samjfia | prakrstam jfianam'’
prajiia, sahajananda''jiianam | param prakarsam svarasapravrttam ita gata prapteti
yavat | prajiayah param ita'> prajiiaparamita, sahajanandajfianakaranatvat'” + + + +
+ h | gadham iti ni[16v]rbharam yatha bhavati'* |

nispannakramayogena bhavana kidrs1 bhavet |
yogininam hitarthaya prcchitam saphalikuru || [6.3—4]

nispannetyadi | ayam abhiprayah | pi + + ksana hi bhavanotpattikramapeksaya jiiate

' jfianam] em., jiana Ms
! o3nanda®] conj., °anva® Ms
'2 param ita] em., parar ita Ms
13 °karanatvat] conj., °karanat+a + Ms p.c., °karanat+a + Ms a.c.

' nirbharam yatha bhavati] conj., ni + + + + + vati Ms



(?) vi + + + + + nnakrame + + + + + + kartavyeti'> bhavah |
atha bhagavan aha ||

nispannakramayogastho yogi yogaikatatparah |
bhavayed ekacittena mama riipam aharnisam || [6.5-7]

nispannakrama utpannakramah | ekacittenetyadi | ayam arthah |
purvoktamaitryadibhavanakramanirapekso yogt
jhatityakarayogenaikacittenadvitiyacittena krsnacaladi'’riipenatmanam bhavayet |
svastriyam (see 6.8) ca dvesavajryadiriipeneti bhavah | aharni§am iti'’ ratrimdinam |
ksanam apy'® anyacittena na tisthed ity arthah |

kalpayet svastriyam tavat tava ripena nirbharam |
gadhenaivatiyogena yathaiva sphutatam vrajet || [6.8-9]

sphutatam iti tadakaratadahamkarayoh pravyaktatam | etac ca
sadaranirantaradirghakalabhyasaih sampadyate | tatha coktam—

bhitam va yadi vabhiitam yad yad evatibhavyate |
bhavanabalanispattau tat sphutakalpadhiphalam' ||

abhyasayogena bhavanti pumsam bhiitany abhiitani purahsthitani |
kamakulanam iva ramyaramas’ cittanuyata nanu yogayuktih ||

mataram duhitaram capi bhaginim bhagineyikam |
anyam ca jiiatinim sarvam dombinim brahmanim tatha || [6.10-11]

mataram ityadi | matradiprajiiam apatitayauvanam eva grhniyat | prayena kila
purusanam mano yasmin®' visaya evarpyate’” tatraivatisayena pravartate | pravartitam
api mano lokabhayato vyavartate taih | vyavrttikrtam tu tivraduhkham te nubhavanti |
dukhac cetaso bhavati viksepah | tato pi samadhanabhavah | samadhanabhavat™ tu na
mahamudrasiddhir bhavatiti* |

na cadharmah sambhavyate, svaparapakarabhavat |naca++++sam++++++++
+ +, mahasukhanubhavartipatvat | etad eva svaparayor arthakaranam | tatha ca—

[17r] samyak svaparayor artham kurvan punyam samarjati*” |

' kartavyeti] conj., + rtav+eti Ms

' krsnacaladi®] em., krsnaladi® Ms

17 opigam iti] corr., °niSam miti Ms

' ksanam apy] corr., ksanam mapy Ms

" tat sphutakalpadhiphalam] em., sphuta tat kalpadhih phalam Ms
20 °oramag] em., °rama Ms

> yasmin] corr., yasmina Ms

*? visaya evarpyate] em., visayaivarpyate Ms

23 samadhanabhavat] em., samadhanam bhava Ms
** bhavatiti] Ms p.c., bhavatiti Ms a.c.

** samarjati] em., samarcchati Ms



ato viparyayat papam sukhaduhkhaphalam®® tayoh ||

na ca prajiiavi§esatah papam, tantrantaravirodhad eva | tatha ca—

mata bhagini bhagineyika

ityadi |

yatra tu matradiS$abdena caksurady uktam tatra tv abhavyasattvebhyas tattvam
gopitam | anyatha caksuradisabdan apahaya lokaviruddhamatradisabda ye krtas te
conmattapralapa eva vyaktam upalaksyanta iti |

tatra mata janani, sapatnamata, matrsvasa’ , acaryabharya ceti | duhita janya,
bhratrduhita, samgrhita**saduhitrkastripiirvaduhita, acaryaduhita ceti | bhagini
salohita matrsvasr duhita, acaryaduhita ceti | asam eva suta bhagineyika |

caturvidhabhyo ’nyﬁh30 sarva eva Vaksyalm:?lr_lalaksar,lai}f1 |

candalim natakim caiva rajakim ripajivikam (!) |
vratinim yoginim caiva tatha kapalinim punah || [6.12—-13]

rapajivikam ity agrhitapanyam vesyam |

anyam ceti yathapraptam strirapena susamsthitam |
sevayet suvidhanena yatha bhedo na jayate || [6.14—15]

yadi bhedah syat, tada kim syad ity aha— bhede tv ityadi |
bhede tu kupitas candarosano hanti sadhakam |

avicau patayet tam ca khadgapasena bhisayan ||

neha loke bhavet siddhih paraloke tathaiva ca |

tasmiac ca guptam atyantam kartavyam napi gocaram ||

dakinimantravad gopyam candarosanasadhanam | [6.16-20]

nanu yady evam kimartham tarhy uktam mahanartha®*janakam etat sarvam ity aha—
atyantetyadi |

abhyanta(!)kaminam arthe maya buddhena bhasitam || [6.21]

ayam arthah | raganayo ’yam, raga$ cotpanno na parihartavya eva |

*® Harunaga Isaacson suggested three possible emendations: sukhaduhkham
phalam/sukhaduhkhe phalam/sukhaduhbkhe phale.

27 matrsvasa] corr., matrsvasa Ms

28 samgrhita®] em., samgrahita® Ms

29 °svasr®] em., °§vasri® Ms

> nyah] em., *nya Ms

3 vaksyamanalaksanah] em., vaksamanalaksana Ms

3 mahanartha®] em., mahananva® Ms



yadi va saksan naitac® chakyate, tada tatpratikrtim darvadinirmitam patalikhitam va
sevayed iti |

etac ca viviktasthana eva yujyata ity aha— mano’nvityadi |

mano ’nukiilake (!) deSe sarvopadravavarjite |
pracchanne tam samadaya svacetoramyakaminim || [6.22-23]

pracchanna iti bhittipatalakapatadyavrte | samadayeti’* grhitva |
svacetoramyakaminim iti tasam madhye yathamanovafichitam |

buddho ’ham cacalah siddhah prajiaparamita priya |
bhavayet svasvariipena gadhena cetasa sudhih || [6.24-25]

svasvariipeneti purvoktaripam eva spastayati | ayam arthah |

utpattikramakrtadevata[ 17v]dvarena

varnasamsthana® khadgakartry’®adikaracaranavinyasadiyuktena na bhavayet, kim tu
yenaiva ripena svasya svasya varnasamsthanadikam prakrtisiddham, tenaiva®’ ripena
bhavayed iti |

nirjanam casramam krtva yathalabdhannavastukah (!) |
bhavayen nirbharam dvabhyam anyonyadvandvayogatah || [6.26-27]

yathetyadi | yathapraptabhaktavasanabhyam kam sukham yasya sa tatha | idam
bhaktadi bhadram idam neti na kuryad ity arthah | dvandvayoga alinganadiyogah |

striyam pratyaksatah krtva sammukhe copavesya hi |
dvabhyam anyonyaragena gadham anyonyam iksayet ||

tato drstisukham dhyayan tisthed ekagramanasah |

taya tatraiva vaktavyam sukhottejahkaram vacah || [6.28-31]

drstisukham iti | strinam kilangapratyangayor’® dar$anena mahad eva sukham
utpadyate | tato yayaiva mudraya tat’ sukham utpannam tayaiva mudraya kasthavan
ni$calibhiiya tat ’sukham cintayams®' tisthet katipayaksanam ity arthah | tatah
sabdasukham bhavayet | tayetyadi | sukhottejahkaram iti ptrvotpannasukham
adhikam karotity arthah |

tvam me putro ’si bhartasi tvam me bhrata pita matah |
tavaham janani bharya bhagini bhagineyika ||
saptabhih purusair dasas tvam me khetasacetakah (!) |

3 naitac] corr., netac Ms
** samadayeti] em., samadapeti Ms
3 °samsthana®] em., °samsthane Ms
%% okartry®] corr., °kartty® Ms
*7 prakrtisiddham, tenaiva] conj., prakrti + + + naiva Ms
%% opratyangayor] em., °pratyangayo Ms
? tat®] corr., tata Ms
* tat°] corr., tata Ms
*! cintayams] em., cintaya Ms



tvam me kapardakakritas tavaham svamini mata || [6.32-35]

tvam me putro ’sityadislokadvayam kakasvarena kahu(?)ragena str1 pathet purusam
pasyantiti | tatah plirvakramenaiva tadutpannasukham katipayaksanam vicintya tasya
bhaktim kuryat |

patec (!) caranayos tasya nirbharam samputaijalih |
vadet tatredrsam vakyam sukhottejahkaram param || [6.36-37]

patec cetyadi | nirbharam yatha bhavati |

tvam me matapitur (!) bharya tvam me ca bhagineyika |
bhaginiputrabharya (!) ca tvam svasa (!) tvam ca mamika ||
tavaham sarvatha dasas tiksnabhaktiparayanah |

pasya mam krpaya matah snehadrstiniriksanaih || [6.38—41]

tvam** me matetyadi§lokadvayam piirvavad yogi pathet | svarabhavat tu* sarvatra
lalityena pathah kartavyah | bhratradimatradisabdas tu (see 6.32 and 6.38)
sukhottejakatvenokta iti |

tatah sa purusam slista (!) cumbayitva muhur muhuh |
dadati tryaksaram maste vaktre vaktrarasam madhu || [6.42—43]

tryaksaram iti samadhya44susiramustyabhinayam | vaktrarasam $lesmapindam
sasabdakanthajanitam | tad eva madhv iva, madhusukhajanakatvat |

padmam cosapayet tasya darsayen netravibhramam (!) |
vaktre ca carcitam dattva kucena pidayed hrdam (!) || [6.44—45]

padmam iti bhagam | cosapayed iti yogisiro yogini hastam*’ akrsya svapadme
nipatayet | yavac clisanakriyanispattih syat tavad yogini yogiSirasi ksanam ksanam
vilambya tryaksaram dadyat | tatas tadananta[ 18r]ram yogisira utthapya yogini
netrabhramam kataksam dadyat |

sammukham tanmukham drstva nakham dattva cittalaye (!) |
vadet tasyedrsam vakyam bhaksa vairocanam mama || [6.46—47]

tato yogini yoginam uttanena patayet | tatas tanmukhe gudapadmam arpya
yonipadmam ca tryaksarapiirvakam bhaksa vairocanam ityadikam vadet | yatharucy
asu®® pradadyad iti | vairocanam giitham |

pibaksobhyajalam putra sapitra dasako bhava |
tava gosvamini caham mata rajakiulity (!) api || [6.48—49]

* tvam] em., tva Ms

* tu] em., ta Ms

* samadhya®] conj., madhya® Ms

* hastam] em., hastam Ms

* yatharucy asu] conj., yathariivya Ms



aksobhyajalam miitram | yogy api tat sarvam sadaram®’ grhnan niscestibhiiya
sukham eva cintayet | tatah sa punas tam utthapya sapitretyadikam vadet |

madiyam caranam gaccha Saranam vatsa nirantaram |
maya samvardhito yasmat tvam anarghyam upagatah || [6.50-51]

mayetyadi | mayeti matrriipinya balavasthayam payodharadugdhadina paripalitah |
anarghyam amilyam | viSistariipatvad ity asayah |

krtajiio bhava bho vatsa dehi me vajrajam sukham |
tridalam pankajam pasya madhye (!) kifijalkabhusitam || [6.52-53]

krtam upakaram janatiti krtajiiah | ayam abhiprayah | maya paripalanena tavopakarah
krtah, tvam apidanim pratyupakaram kurv iti | vajrajam iti vajram lingam, tena jatam
| vajrasphalanajatam ity arthah | tridalam trikonam | madhyetyadi | madhye
kifjalkena mamsa*’vartikasamiihena bhiisitam |

aho sukhavatiksetram raktabuddhopasobhitam |
raginam sukhadam santam sarvakalpavivarjitam || [6.54-55]

aho iti sukhabhivyaktau | sukham avati raksatiti sukhavati, saiva ksetram sthanam |
raktam $onitam, sa eva buddhah, tenopasobhitam | bahyasukhavatiksetram apy™
amitabhasobhitam bhavatity arthah | sarvakalpo grahyagrahakagrahanavikalpah, tena
varjitam |

mam uttanena sampatya ragavihvalamanasam |
skandhe padayugam dattva mamadhordhvam niriksaya || [6.56-57]

skandha iti grivapar§vadvaye | adho bhagam | irdhvam mukham |

sphuradvajram tatah padmamadhyarandhre pravesaya |
dehi dhapasahasram tvam laksya(!)kotim atharbudam ||
madiye tridale padme mamsavartisamanvite | [6.58—60]

sphuradvajram stabdhalingam | dhapasahasram dhapasya katicalanaghatasya
sahasram bahutvat, na tu samkhyakrtam | evam laksadikam api boddhavyam iti |

svavajram tatra praksipya sukhais cittam prapujaya ||
vayu vayu supadmam me sarat siram anuttaram |
vajrasyagrena sambuddham raktam (!) bandhikasamnibham || [6.61-63]

vayu vayv iti prasamsaya’hladam janayati | sarah sukhadikam®', tasmad api saram
mahasukhatvat |

47 sadaram] em., saradam Ms

48 mamsa°] em., matsa® Ms

* oksetram apy] corr., °ksetram mapy Ms

>0 pragamsaya°] corr., prasamsaya® Ms

>! sarah sukhadikam] conyj., saro mukhadikam Ms



bruvantim iti tam dhyayan stabdhibhuyaikacetasa |
bhavayet tajjakam saukhyam niscalo gadhacittatah ||

tasmai (!) pratyuttaram dadyad vilamba tvam priye ksanam |
yavat stridehagam riipam ksanamatram vicintaye || [6.64—67]

strim ekam jananim khalu trijagatam satsaukhyadatrim Sivam
vidvesad iha nindayanti mukhara ye papakarmasthitah |

te tenaiva duravagahanarake raudre sada duhkhitah

krandanto bahuvahnidagdhavapusas tisthanti kalpatrayam || [6.68—71]

[18v] jananim iti sukhasya jananat | §ivam kalyanam | katham strinindaya
narakagamanam bhavatiti ced ucyate— aihikasukhasya jananyah kila striyah,
paralaukika’’sukhasya cata eva paramopakarinyo™ buddhajananyah
prajfiaparamitasvariipinyah | ata>* evasam nindaya mahad apunyam®’ syat | tato
narakagatir bhavati | yah punah strinindayanyatra dharmo desitah, sa punar
laukika*kaminiriipamatrenabhavyasattvasya, na’’ tu
lokottarakaminiprajiiaparamitadiriipena bhavyasattvasyeti | na cabhavyasattvo
laukikakaminyam lokottarakaminiripam parikalpayitum ksamo vacanasatenapi’®,

prakasayisye sattvanam yathasayavisesatah |
it |

kim tu vacyo gunah strinam sarvasattvaparigrahah (!) |
krpa va yadi va raksa strinam citte pratisthita ||

astam tavat svajanam parajanam api pusnati bhiksaya (!) |
sa ced evamripa nanyatha (!) stri vajrayoginyah ||

astam tu darSanam tasyah sprstighrstim (!) ca daratah |
yasyah smaranamatrena tatksanam labhyate sukham ||
paficaiva visayah strinam divyarapena samsthitah |

tam udvahitam krtva sukham bhufijanti manavah || [6.72-79]

udvahitam™ vivahitam |

tasmad bho dosanirmukte sarvasadgunamandite |
punye punye mahapunye prasadam kuru me *mbike || [6.80-81]

punya iti punyahetutvat | ayam arthah | mahasukhajfiananubhavah
sakalapunyakaranam, tasya ca karanam prajfiaiva | ata evoktam—

>2 paralaukika®] corr., paralokika® Ms
>3 oopakarinyo] em., °opakarinyam Ms
>* ata] Ms p.c., atah Ms a.c.

>> apunyam] em., apunya Ms

>0 laukika®] corr., lokika® Ms

>7 osattvasya, na] em., °sattvasyana Ms
% °dpi] em., °ami Ms

>% udvahitam] em., udvahita Ms



yatha latasamudbhiitam phalam puspasamanvitam |
ekaksanatta®’sambodhih sambharadvayasambhrti ||

it |

tatas tam gadhato drstva svaustham dantena pidayet |

kurvan Sitkarakam yogi tam ca kuryad vinagnikam || [6.82-83]
svasyatmana ostham svaustham®' |

kuryat sukhodaya(!)bandham bandham ca dolacalanam | [6.84]

kuryat sukhodayam ityady uddesah |

tatra paryankamadhye tu striyam cotkutakasanam |
krtva bahuyugam skandhe svasya gadhena yojayet || [6.90-91]

tatra paryanketyadi nirdesah | etac ca sakalam mrmmayena®® madanamayena va
puttalikadvayena darsayet |

savyena ca karenaiva vajram padme nivesayet | [6.109]

savyena ca Karenaivety arthatrayam sticayati | tat pra + lama + + +h + + saha (?) +
+h + + | khadgamudram nirnakham ca (?) + pravesya vamena® mardayed
vamavarttena, [19r] punar daksinena daksinavarttena, yavat snigdham bhavati |
padmamadhyam tato jihvam praksipya sasabdalehanabhinayena tasyas® tryaksaram
$irasa praticchann avalihet katipayaksanam | tatah savyakarena vajram grhitva
padme pravesayet | evasabdenaivayam arthah pratipadito *vyayanam anekarthatvad
iti | tatreyam khadgamudra— savyahastena mustim drdham krtva madhyamatarjanyau
prasarayed iti |

cumbayec ca mukham tasya yavadiccham punah punah |
unnamya vadanam drstva yatheccham vakyakam vadan || [6.124-125]

vakyakam vadann iti kamottejakam gosvaminityadikam (see 6.49) |
jihvam ca cuasayet tasyah pibel 1alam mukhodbhiitam |
bhaksayec carcitam dantamalam saukhyam vibhavayet ||
pidayed dantajihvam 1sad adharapidhanike | [6.126—128]

1sad ity alpam | yatha vyatha na bhavatity arthah |

jihvaya nasikarandhram sodhayen netrakonikam ||

60 ekaksanatta®] conj., ekaksanat Ms
%! svaustham] em., sostham Ms

%2 mrnmayena] corr., mrtmayena Ms
63 yvamena] conj., vaime Ms

64 tasyas| em., tasya Ms



dantakaksam ca tajjatam malam sarvam ca bhaksayet |

mastam netram galam karnam parsvam kaksam karam stanam |
cumbayitva nakham dadyat tyaktva netradvayam striyah ||
mardayet panina cuficam cusayed damsayet tatah | [6.129-133]

dams$ayed iti dantena |

svayam uttanikam krtva cumbayet sundarodaram ||

atraivaham sthitah pirvam smrtva smrtva muhur muhuh |
hastena sparsayet padmam vayu sundaram iti bruvan ||

dadyac cumbanakham tatra pasyen niskrsya panina | [6.134-137]

niskrsyeti® prakasya |

ghratva gandham ca tad randhram sodhayed rasanaya striyah ||
pravisto ’ham yathanena nihsrtas capy anekasah |

vadet tatredrsam vakyam panthayam nasikarjuh ||

ayam eva sadgateh pantha bhaved ajianayogatah |
candarosanasiddhes tu bhavej jianaprayogatah || [6.138-142]

ajianayogato laukikakamasevamatratah | jianaprayogata® iti
pratipadyamanalokottarakamasevayogatah |

tatah padmagatam Svetam raktam va sukhasatkrtaih (!) |
bhaksayec ca mukham tasyah sampasyams ca punah punah || [6.143-144]

sotkrtair iti kimcitsasusiramukhavatakuficana®’$§abdaih |

sa nakham (!) corukam krtva mardayed dasavat padau |

mastake tryaksaram dadyad dhrnmadhye laghumustikam ||

tatas citrat paran bandhan kuryad yogi samahitah |

icchaya dhyayakam (!) tatra dadyat saukhyaikamanasabh ||
yatheccham praksaren no va ksaret saukhyaikamanasah | [6.145-149]

yatheccham ityadi | tatraksaranopayas® tu kathyate | yada manimiilaparyantam
candro gantum utsahate paramanandante, tada miitravegadharananyayena vayum
akuncayed dhairya69kramena nabhyadhahparyantam §vasanirodham krtva
ksanamatram | etac ca guruh svayam krtva dar$ayed iti | etena na ksaranam bhavati |

ksarite calihet padmam janupataprayogatah ||
bhaksayet padmagam Sukram Sonitam capi jihvaya |
nasaya nalika(!)yogat pibet samarthyavrddhaye || [6.150-152]

63 niskrsyeti] em., niskupyeti Ms

% oprayogata] em., °yogata Ms

67 oyatakuficana®] conj., °vatankucana® Ms

%8 tatraksaranopayas] em., tatraksaropayas Ms
% dhairya®] Ms p.c., dhairye Ms a.c.



nasayetyadi’’ prayogantaram dha | ayam arthah | prajiiopayadhatudvayam kadacij
jihvayalihet | kadacit padman mukhenakrstam bhajane samsthapya nalikam’'
praksipya §vasam jiatva nasikayabhyavaharet | ghantikarandhrenety arthah |
upalaksanam etat, tenaparam api boddhavyam | rajasvala’*raktam
karamudrakrstasukram ubhayam bhajane samsthapyanamikaya sammardya purvavan
nalika”’yogenabhyavahared iti | [19v] prayogaphalam aha— samarthyetyadi | ayam
arthah | satata’*prayogakaranad valipalitavyadhimrtyunasanad yogino
mahasamarthyavrddhir bhavatiti |

praksalya jihvaya padmam prajiam utthapya cumbayet |
krodikrtya tatah pascad bhaksayen matsyamamsakam ||

pibed dugdham ca madyam va punah kamapravrddhaye |

Srame jiryati (!) tatpascad icchayet tu sukhadibhih ||

punah pirvakramenaiva dvandvam anyonyam arabhet ||
anenabhyasayogena sadhitam ca mahasukham |

candarosapadam (!) dhatte janmany atraiva yogavit || [6.153—-159]

sadhitam iti ratrimdivam prabandhena sthitam | candarosanapadam
mahamudrasiddhim dhatte grhnati | atraiveti pratyutpanna eva janmani |

raginam siddhidanartham maya yogah prakasitah | [6.160]

raginam’> kaminam | ye tv akaminah tesam paramitanayakramena
trikalpasamkhyeyena bodhir ity’® abhiprayah | vicikitsdbahulatvat tesam nasmin
dharme $raddhasti | kaminam api yesam $raddha nasti, na tesam siddhir asti |
etadyogavyatirekasraddhayapi nasti siddhih | na hi ghrtarthina jalam mathaniyam, kim

tu dadhir’” dugdham va, tatraiva tasya bhavad vastusaktisvabhavyac tcefti |

bhiimau padatale sthapya vakre tiryak sudirghake |
ardhacandrasanam jiieyam etat kamasukhapradam || [6.169-170]

tiryak sudirghaka iti hamsapaksakare |

punar dhanvasanam krtva svananam tadgudantare |
patayitva gudam tasyah samlihen nasayapi ca || [6.177-178]

nasayapi ceti tatra nasikam praksipya gandham grhniyat |

tadutpannam sukham dhyayac candarosanayogatah |
tato mukto bhaved yogi sarvasamkalpavarjitah || [6.179-180]

70 nasayetyadi] em., nasetyadi Ms
! nalikam] em., nalikayam Ms

7 rajasvala®] corr., rajahsvala® Ms
7 nalika®] em., nalika® Ms

7 satata®] em., sa tat Ms
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candarosanayogo niscalasamadhih | mukto’® duhkhan muktah, paramasukharipatvat

viragarahitam cittam krtva matram (!) prakamayet |
anuragat prapyate punyam viragad agham apyate || [6.181-182]

matam iti yathoktaprajiam | agham papam |

na viragat param papam na punyam sukhatah param |
tatas ca kamaje saukhye cittam kuryat samahitah || [6.183—-184]

atha bhagavati pramuditahrdaya bhagavantam namaskrtya abhivandya caivam
aha || [6.185-186]

bho bhagavan kim nrnam eva kevalam ayam sadhanopayo ’nyesam api va ||
[6.187-188]

bhagavan aha | [6.189]

atranurakta ye tu sattvah sarvadiksu vyavasthitah |
devasura nara nagas te ’pi sidhyanti sadhakah || [6.190-191]

athaivam Srutva mahesvaradayo deva gaurilaksmiSaciratyadidevatim grhitva
bhavayitum arabdhah || atha tatksanam sarve tallavam tanmuhiirtakam (!)
candarosanapadam prapta vicaranti mahitale | tatra mahesvaro
vajrasankaratvena siddhah | vasudevo vajranarayanatvena | devendro
vajrapanitvena | kamadevo vajranangatvena | evampramukha
ganganadibalukasama devaputrah siddhah || [6.192—-196]

tatksanam ity adhimatrasattvasyanandaksana eva tattvadhigamat | tallavam iti
madhyasattvasya paramanandaksana eva tattvadhigamat | tanmuhiirtam’’ iti
mrdusattvasya paramanande prapte, viramanandapravese, anayor madhye®’
sahajanandaksana eva tattvadhigamad iti |

vajrasankaradinam tu kathyate riipam | tatra vajrasankaro dvibhujaikamukhah
$vetavarno jatamakutadharo nirbhiisanapaficamudrasahito bhasmoddhiilitavigrahas
trinetro vamena kapalakhatvangadhart daksinena damarudhart sattvaparyanki
vrsabhariidho vajragauryalingitas®' taptacamikaravarnaya nanalamkara[20r]bhisitaya
sodasabdaya vamahastadhrtaraktapadmaya | vajranarayano garudariidhas®
caturbhujo nilo ratnamakuti sarvalamkarabhiisitah sattvaparyanki daksinena
ratnagadodyatobhayakaro® vamena $ankhacakrodyatobhayakaro vajralaksmya®*
gauravarnayalingito vajragauririipaya | vajrapanir dvibhujah sahasralocano

¥ mukto] em., yukto Ms

7 tanmuhiirtam] corr., tanmihiirtam Ms
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ratnamakutt sarvalamkaradhari suvarnavarno daksinena vajradharo vame tarjanidhara
airavanariidhah sattvaparyanki® vajragauririipaya vajrasacyalingitah | vajranango
makaramukhavimanariidhah®® sattvaparyanki dvibhujaikamukho ratnamakutt
sarvalankarabhusitah pitavarno daksine saradharo vame kusumacapadharo
vajragauririipaya vajraratya° lingitah | tatra mahe§varo *mitabhasirasko
‘rdhacandradhari | vasudevo ’ksobhyasiraskah | indro ratnasambhavasiraskal |
kamadevo 'mitabhasiraskah | evampramukha iti vajrakarttikavajraganapatyadayah |

paiicakamagunopetah sarvasattvarthakarakah |
nanamirtidharah sarve bhiita mayavino jinah || [6.197-198]

paiicetyadi | pafica kama riiparasasparsa® $§abdagandhah®’ | kamyante *bhilasyanta iti
kamah,” ta eva gunyante *bhyasyanta iti gunah, tair yuktah®' |

yatha pankodbhavam padmam pankadosair na lipyate |
tatha raganayodbhiita lipyante na ca dosakaih || [6.199-200]

vastuvisesasya Saktim aha— yathetyadi | pankasya kardamasya doso
varnagandhadilaksanah |

ity ekala(!)virakhye Sricandamaharosanatantre nispannayogapatalah sasthah ||
[6.201-202]

nispannayogapradhanah®” patalah ||

iti sasthapatalavyakhya || o ||

85 o
86 o
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3. Translation

We included George’s translation of the miila (1974: 65-78) in bold, printed here as
prose, not free verse. We included some modifications, which are discussed in the
notes. Minor changes (commas, changes to British English spelling, etc.) are not
noted.

Then the Lady, Prajiaparamita, firmly embraced the Lord, and having rubbed
the Vajra with the Lotus, said: [6.1-2]

[Now we turn to the chapter] beginning with Then. Prajfiaparamita is Dvesavajri[,
the chief consort of the main deity, Candamaharosana]. This designation is
meaningful (sanvaya). ‘Wisdom’ (prajiia)[, examined via semantic analysis,] means a
distinguished (pra® = prakrstam) gnosis (jiianam), [that is to say] the gnosis of Innate
Bliss (sahajananda).”® ‘The other shore’ (param) means distinguished state, [while]
‘gone’ (itd) means effortlessly attained, which amounts to ‘reached’. Prajiiaparamita
[hence means] ‘reached the other shore of wisdom’, for it is a cause for the gnosis of
Innate Bliss. t...+ Firmly [is an adverb, i.e.] in such a way that it becomes intensive.”*

What kind of meditation should be performed by the person practicing the
Perfected Stage’”? For the sake of the benefit to yoginis, please fulfill my request.
[6.3—4]

[As for the verse] beginning with The Perfected [Stage] (nispanna[krama]®), the
intended meaning is this: to be sure (/i), meditative cultivation [chara]cterised by
1...7°° is with reference to the Stage of Generation. ...} should be performed. This is
the idea.

Then the Lord said:

The yogi who is situated in the yoga of the Perfected Stage should be devoted
only to yoga. He should meditate day and night on my form with one-pointed
mind. [6.5-7]

The perfected stage (nispannakramah) [is the same as what other traditions call]
utpannakramah. [As for the passage] with one-pointed mind etc., the meaning is
this: the yogt should meditate on himself as having the form of Black Acala or [any]
other [ectype of Acala, depending on his affiliation,] with one-pointed mind, [that is
to say,] with a mind focused on nothing else, by means of instantaneous visualisation

%3 This is from a conjectured reading. We also considered sahajanvayajianam and the
like, but the following passage suggests °ananda® for the problematic part. For the
Blisses, see our note to 6.192—-196.

% Although our conjecture mapped unto some severely effaced aksaras is somewhat
tentative, this is perhaps the most likely gloss. Also cf. Mahasukhavajra ad 6.36
below.

%> George uses the more customary but slightly inadequate rendering, “Stage of
Completion”. We have modified this throughout.

% We expect that the lacuna had something with °laksana.



(jhatityakarayogena),” not heeding the previously described meditative sequence
beginning with [the cultivation of the four brahmaviharas, the first of which is]
loving kindness (°maitr®).”® The implication is that [he should meditate on] his
woman as having the form of Dvesavajri or [any] other [Vajr1, depending on her
affiliation]. Day and night is the same as night and day. The meaning is that he
should not think of anything else even for a moment.

He should ardently consider his woman®’ to have your form, until, with great
and firm practice, it accordingly becomes perfectly clear. [6.8-9]

[He should visualise in such a way that it becomes] perfectly clear, [that is to say, in
such a way that] the shape (°@kara®) and identity (°ahamkara®) of those [respective]
(tad®...°tad®) [deities] become manifest.'” And this is achieved by dedicated,
uninterrupted, and lengthy repetitions.'”' As it is said:

Whatever is very intensively meditated on, whether it is real or unreal, will give rise
to clear and non-conceptual cognition when the meditation becomes powerful.'*

°7 This is spelt out with a quotation, which we cannot trace in Sanskrit, in the
commentary to the last chapter (Ms 33r): bijenapi vineti jhatityakarayogena | tatha
coktam— yadva jhatitiyogena vajradakah svayam bhavet | bhavayitva vina bijam
upapdadukasattvavat ||; “Even without the seed[-syllable] [i.e.] by means of
instantaneous visualisation. As it is taught: Alternatively, he should become
Vajradaka by means of instantaneous visualisation, after having meditated [on it]
without the seed[-syllable], like the being which is spontaneously born.”

%% See 4.7-8 ff. in George’s numeration. The point is that the Mahayana prelude and
other gradual practices of the Stage of Generation (utpattikramah) are not to be
performed at this level.

* We modified George’s translation “his own wife”, since it was probably not a
requirement to formally marry the consort.

1% George here (1974: 66, n. 59) makes reference to the commentary; while he
managed to capture the overall gist of the passage, it is based on a misreading of the
manuscript (sphutatam iti tadahamkarayoh).

%1 These three attributes of meditative cultivation are commonplace in non-tantric
Buddhists texts and tantric authors adopt it almost automatically. On a tantric level,
however, ‘lengthy’ is somewhat relative; for one of the key strengths of deity-yoga is
that achievement is reached quickly. We do indeed find the third item dropped, e.g.
Paiicaraksavidhana, Sadhanamala 206 (Bhattacharya 1928: 406), and even replaced
with °drdhavesah, ‘a firm intentness’, e.g. TarodbhavaKurukullasadhana,
Sadhanamala 172 (Bhattacharya 1928: 349). Note the usage of avesah, which is
primarily used for possesion by deities and demons.

192 This is Pramanpavarttika, Pratyaksapariccheda v. 285 (= Pramanaviniscaya 1.31)
slightly rewritten and somewhat garbled in transmission. The verse is quoted very
often and with fluctuating readings, cf. Isaacson & Sferra 2014: 169, 267 (we follow
this translation with a slight modification to pada a) and Kuranishi 2016: 54. We can
add two more instances to the already rather exhaustive survey of Buddhist and Saiva
testimonia in the two cited works: (Pseudo-)Padmavajra’s
Advayavivaranaprajiiopayaviniscayasiddhi (Samdhong Rinpoche & Dwivedi 1988:
218, which transmits °bala® in pada c, and the even padas in a corrupt form: yad yad
eveti bhavyate and tasya sakalyadhih phalam); and Sucaritamisra’s Kasika



[And:]'"

Through the power of repetition, both real and unreal things appear manifest for men,
just like beautiful women for those tormented by lust. Verily, the practice of yoga
(vogayuktih) depends on the mind (cittanuyata).'™

Mother, daughter, sister, niece, and any other female relative,105 as well as a
l.)ombini,106 [the] female [relative of a] Brahmin,'"’ [6.10-11]

(Sambasiva SastrT 1926: 215, which too has °atibhavyate and °bala®, but °dhih
phalam in the last pada). Mahasukhavajra seems to have recomposed pada a, which
is invariably transmitted as tasmdad bhiitam abhiitam va. This is understandable, since
tasmad, ‘therefore’ would not have made much sense here. In the next two verse
quarters, we find atibhavyate vs. abhibhavyate and °balanispattau vs. °parinispattau
almost equally distributed in the testimonia. As for pada d, it is evident that at some
point in the transmission of Mahasukhavajra’s text, tat and sphuta® exchanged places.
We cannot see any good explanation for this, unless either of these two words became
at some point a marginal correction and was subsequently reinserted into the main
body in the wrong place. There does not seem to be any legitimacy for the visarga in
°dhih, but this is somewhat disturbingly not the only time we see this form, cf. for
instance the readings of Pseudo-Padmavajra and Sucaritamisra just above, but also
Ratnakirti’s Sarvajriasiddhi (Thakur 1957: 9, which also erroneously prints sphuta
kalpa®), Vagisvarakirti’s Tattvaratnavalokavivarana (Pandey 1997: 144), as well as
the best manuscript of Ratnaraksita’s Padmini (Ms, 22r), granted, ante correctionem,
and therefore justifiably not mentioned in the critical notes in Kuranishi 2016. The
main point is that an intensively cultivated concept or image qualifies as direct
perception (pratyaksam) of the yogic kind (yogi®), inasmuch as it is “clear” (which
essentially means the same as abhrantam, ‘non-erroneous’ in the standard definition
of direct perception) and “non-conceptual” (kalpanapodham in the standard
definition).

193 perhaps something like *aparam ca is missing here, otherwise Mahasukhavajra
might create the impression that the two verses are from the same source.

194 This is from the Vaksadhana of Sujanabhadra, Sadhanamala 66 (Bhattacharya
1925: 135, where for some reason pada d is printed as a long compound).
Alternatively, one may understand °yuktih as ‘logic’, ‘the way [yoga] works’.

1% Judging by his final sentence to this passage, we think that Mahasukhavajra might
have taken jiiatinim in a weaker sense, such as ‘intimate friend’.

1% George has “female musician”, but this was not the only occupation associated
with this group well outside the caste system. He probably opted for this meaning,
because he wanted rajaki in the next line to be a washerwoman. However, these were,
as their name shows, dyers, although it is of course true that the two occupations are
related and probably also performed by the same people. We leave it to ethnographers
to establish whether dombas are related to the Dom people. Elsewhere (Ms 15t),
Mahasukhavajra suggests that the primary feature of dombinis was their black skin
colour (krsnakanyam iti dombinim), and that there was considerable racism directed
towards them (ibid.): krsnakanyadinam lokaviruddhatvat; “[ And the yogi should
make love to them in such a way that nobody finds out,] for black girls etc. are
considered forbidden by society.”



[We now turn to the verse] beginning with Mother. [The yogin] should take a consort
(°prajiiam) beginning with ‘mother’, but only one in which youth has not yet faded.'®®
As everyone knows (kila), men will become exceedingly engaged with whatever
object their mind is set upon. [Now,] although their mind is engaged, they will turn it
away [from that object, in this case women,] because of fear from society (loka®). But
[then] they will experience intense suffering caused by [this] turning away. Because
of [this] suffering, there will be a distraction (viksepah) of mind, and because of that
[distraction] there will be a lack of composure (samadhana®). And if there is a lack of
composure, there will be no achievement of the Great Seal (mahamudra®) (i.e the
ultimate state).

Moreover, it should not be supposed that [engaging with women in such a way]
contradicts religion (adharmah), because there is no injury either to oneself or to
others. Nor is there T...T, because of its having the form of experiencing Great
Pleasure'””. On the contrary, this is producing [spiritual] profit both to oneself and to
others.''’ To explain:

Correctly producing [spiritual] profit to oneself and to others, one will gain merit. In
the contrary case, [one will accrue] sin. The [karmic] fruit[s], pleasure and suffering,
are [the result] of these two [respectively].'"!

Nor is there sin from the type of consort [chosen], because that would contradict
[what] other tantras [teach]. As said, amongst others:

The mother, the sister, the sister’s daugh‘[er,112

As for [the scriptural and exegetical passages,] where [it is stated that] the words
‘mother’ etc. denote the eyes etc., those [seek to] hide reality from beings unworthy
[for the practice of the esoteric path] (abhavya®). Were it otherwise, [namely] that
some people removed the words ‘eyes’ etc. and replaced it with antisocial
(lokaviruddha®) words like ‘mother’ etc., then it would simply be the case that these
are the ravings of madmen.'"

197 George has “Brahman”, which sounds male. At any rate, strictly speaking women
do not possess caste, because that status is inherited from the father’s side.

19 This point, that the consort should be young, is emphasised in several places in the
commentary, €.g. Ms 14v, 15r.

1% Achieving Great Pleasure is the same as achieving buddhahood, cf.
Mahasukhavajra (Ms 30v): buddhasiddhim mahasukhasiddhim.

"9 This contrast, adharma being injury (apakarah) to both oneself and others and its
opposite, i.e. dharma, being benefit (arthakaranam = upakarah) to both oneself and
others, might allude to standard definitions of these two terms.

"We were unable to trace this verse.

12 Most likely Hevajratantra I1.vii.11ab (Snellgrove 1959: 88). Also cf.
Mahamudratilaka 23.28 (Ms 49r), Vajradakatantra 1.48 (Sugiki 2002: 91),
Abhidhanottara 48/51.18 (Chandra 1981: 246).

'3 What Mahasukhavajra has in mind here is most likely a passage in Krsnacarya’s
commentary of the Hevajratantra, the Yogaratnamala, where the
Buddhakapalatantra is quoted (Snellgrove 1959: 155-156; Tripathi & Negi 2006:



Among these [mentioned consorts], mother can mean birth mother, stepmother''?,
maternal aunt, or the wife of the master'°. Daughter can mean fathered daughter''°,
brother’s daughter, the daughter from a previous marriage of a woman brought into
wedlock together with her'"’, or the daughter of the master. Sister can mean one
related by blood''®, the daughter of a maternal aunt, or the daughter of the master''”,
Niece means the daughter of any of these [previously listed]. Any other means those

180-181; Farrow & Menon 1992: 270; for the Buddhakapala quotation, see Luo
2010: 29, 102). We give here the text slightly standardised and with our own
translation, since that of Farrow & Menon is inadequate. [...] matradisabdaih
paiicendriyany abhidhiyante, tani sabdariparasadibhih paiica kamagunais tarpayet |
iyam eva hi tatra sthanam devinam niruttara pijeti | katham matradayas caksuradaya
iti cet | tatha coktam Buddhakapale yoginitantre—|...] bhagini bhavec caksur
bhagineyrt srotram eva ca || janani bhanyate ghranam rasand duhitd tatha | mano
bhaved bharya | sad eta vara divya mahamudrapradayikah || iti |; “The words
beginning with ‘Mother’ denote the five sense faculties. Those should be propitiated
with the five objects of desire, viz. sound, sight, taste, etc. For there (i.e. in the
ganacakra) it is this, which is the suitable unsurpassed worship of the goddesses.
Now, if one were to ask: ‘How is it that [the words] mother, etc. [denote] the eyes,
etc.?” As it is taught in the yoginitantra [called] the Buddhakapala: The sister is the
eye, the niece is the ear, the birth mother is the nose, the daughter is the tongue, the
mind [here: the sense faculty of the body, i.e. of touch] is the wife.” While
Mahasukhavajra strongly disapproves of this interpretation, he seeks to defend the
authority of both scripture and co-exegete by claiming that they are shielding the truth
from those unprepared.

"% We do not find the compound sapatnamata elsewhere, the interpretation is
therefore conjectural. Cf., however, our note to 6.38.

' This is highly unusual, since the guru’s consort is off limits. Cf.
Cittavisuddhiprakarana 129ab (Patel 1949: 9): guror ajiiam ca mudram ca chayam
api na langhayet |; “He should not transgress his guru’s command, mount his consort,
or even step over his shadow.” This is our interpretation, as we are not convinced that
Varghese (2008: 260) understood the line: “One should not transgress the commands
of one’s preceptor, nor one should not (sic!) forget his mudras, or even his shadow.”
Also cf. Prajiiopayaviniscayasiddhi 2.14cd—15ab (Samdhong Rinpoche & Dwivedi
1988: 71): vihethayanti catmanam atmanaiva durasayah | harane gurumudrayd
ratnatrayadhanasya ca |; “Wicked men bring misfortune upon themselves if they
steal the guru’s consort or the wealth that belongs to Three Jewels.” Note that we read
this with the variant °dhanasya, and not °dharasya as in the constituted text. Also cf.
the Dakinijalasamvararahasya (Samdhong Rinpoche & Dwivedi 1990: 11), a
quotation from the [Dakini|vajrapanjara: guros chayam na langhayed [guru]patnim
ca paduka[m] | ye langhayanti sammohat te narah ksuradharinah ||; “He should not
step over the guru’s shadow, mount the guru’s wife, or use his sandals. Those men
who do [so] out of delusion, will go to the Razor-edged [hell].”

"6 Again, we do not find this meaning in the standard dictionaries, but it is the most
logical choice.

"7 This is stated in a very roundabout way, and our interpretation is somewhat
tentative.

'8 Presumably sharing at least one parent.

" In this case presumably one of more or less the same age with the yog.



[different] from the four [just mentioned], who are defined below.

Candali,'* dancer, dyer,'*' and prostitute; holy woman,'** yogini, and kapalini' >’
as well—'** [6.12-13]

Prostitute'> (lit. ‘she who makes a living of her body/beauty’) means a harlot who
will not charge a fee [for taking part in the ritual] (agrhitapanyam).

126

Or else, whatever he may find fashioned into a woman’s figure: = these he

should serve'”’ in the proper way without disclosure.'” [6.14-15]

What will happen if there is a disclosure [of one’s participation in these practices]?

120 George translates this as “sweeper”, but once again we are dealing with an obscure
marginal group with various occupations. Candalas are the par excellence
untouchables. On how to gain such a woman, see the famous passage from
Padmavajra’s Guhyasiddhi discussed in Sanderson 2009: 144—145.

2! George’s “washerwoman” has already been discussed above.

'22 This, George’s translation, is perhaps a bit too strong, but we left it as it is for lack
of a better rendering. We think that it can be any woman undertaking a religious

ObSGI’V&l’lCC, €.g. a nun.
123

b 13

This time George’s “ascetic” is too narrow. The word means a female kapalika,
i.e. probably a Saiva.

124 In addition to these, later on we have widows, etc. Mahasukhavajra, perhaps not
without social prejudice, explains (Ms 29r): randah patisunyah striyah | sevya
vajrapadmayogena | yatinyo bhiksunitapasvinyadayah | prayena kila randadinam
(em., randadinam Ms) idam eva satatam cetasi garjati: katham purusasamparko
bhavatv iti | lokabhaydc ca purusa na pravartante | saktasya tu yogino na
lokabhayam asti | atas tena sevaniyah |; “Widows means those women, whose
husbands are absent. Should be served means by uniting the Vajra with the Lotus.
Female ascetics means [Buddhist] nuns, anchoresses, etc. As everyone knows,
generally widows etc. constantly obsess over how they could make contact with men.
But men do no act on this, because they fear society. However, a powerful yogi does
not fear society, therefore he should serve them.” A ‘powerful yog1’ is an experienced
one. Elsewhere (Ms 21r), ‘power’ (saktih) is glossed as the magical capability to
paralise or kill. When the yogi is perceived to have gained these powers, he will not
be vexed by society or royal authority, because they will fear him.

125 Note George’s slightly different and metrically correct reading, riipajivikam.

126 We modified George’s slightly ambiguous “Or whatever other he may receive
with a woman’s figure.” This line is explained by Mahasukhavajra just below.

27 Of course, the root sev has a strongly sexual connotation, as Mahasukhavajra
himself makes this clear elsewhere (Ms 29r), see three notes above.

128 The point here is that the practice should be performed observing strict secrecy (cf.
6.19-20). If it is divulged, great calamity will befall the yog1 (cf. 6.16—18). We could
not therefore agree with George’s interpretation of bhedah here and in the next verse
as “making any/makes a distinction”. The pada yatha bhedo na jayate is an echo of
Hevajratantra 1.v.3 (Snellgrove 1959: 16), where the opposite situation is introduced
by agupte, “[but] if it is not hidden”. We find the same collocation yatha bhedo na
Jayate in two early sources: Padmavajra’s Guhyasiddhi 6.94b (Samdhong Rinpoche &
Dwivedi 1988: 47) and the Advayasamatavijaya (Fan 2011: 164).



[The Lord] explains [this in the next verse,] beginning with But if there is a
disclosure.

But if there is a disclosure, Candamaharosana will be angered129 and slay the
practitioner. And he will throw him into the Avici Hell threatening'*° him with a
sword and noose."”' Nor will he obtain Success in this world or the next.
Therefore, this must be kept very secret and not be made visible. Like the
mantra of the Dikini,>* the practice of Candamaharosana should be secret.
[6.16-20]

Objection (nanu)! If this is so, then what is the point of teaching all this, which causes
great misfortune? [This is] explained [with the next verse] beginning with
Exceedingly (atyanta®).'”

And this has been explained by me, the Buddha, for the sake of those who are
exceedingly passionate. [6.21]

The meaning is this: this [i.e. the body of practices advocated by this scripture belong
to] the vehicle of passion (raganayo)."** And once passion has arisen, it should never
be avoided.

Or, if this [proves] impossible [to perform as prescribed, that is to say, if one cannot
find a] flesh and blood [woman] (s@ksan),">> then one should rely on a likeness of the
[consort] (tatpratikrtim), made of [a suitable substance] such as wood (daru®),"° or
painted on a cloth (pata®).

129 perhaps more suitable than George’s “provoked”.

%% George has “and threaten him”; we modified this to a more correct rendering of the
present participle.

1 perhaps more correctly “his sword and noose”, since these are the two implements
of the deity.

132 We are puzzled by this expression: which dakint does the author of the miila have
in mind and why should her mantra be more secret than other spells?

133 Here too we must disagree with George. His chosen reading is (in spite of two of
his manuscripts suggesting otherwise) abhyantakaminam, which he translates as
“those who cherish the esoteric”.

13* Mahasukhavajra presumably borrows this expression from the last verse of the
present chapter. The more common expression is maharaganaya, ‘the vehicle of great
(or special) passion’, i.e. one in which common rdga is transmuted towards spiritual
means, as alluded to immediately below, ad 6.160.

13> This explanation looks back at 6.14.

136 Consorts fashioned out of wood etc. are also mentioned in Sribhanu’s commentary
of the Vajramrta, a passage recycled in scripture, the Samputodbhava (Szant6 2016:
414). For a cultural history of (Western) sex dolls, see Ferguson 2010. Although the
theme itself is not unknown in Classical literature, this work claims that the most
direct antecedent can be found in cloth fornicatory dolls used by sailors on long
voyages in the 17th c. (2010: 16 ff.). The study completely ignores pre-contemporary
non-Western material, except stating that the Japanese adopted the concept from
Dutch seamen and sometimes refer to these objects as datch/[i] waifu, ‘Dutch wife’
(2010: 27).



And this should be performed only in an isolated place, [therefore the next verse]
begins with [Pleas]ing to the mind."”’

In a place pleasing to the mind'**
after having taken'”

where there are no disturbances, in secret,
a lover who is agreeable to his mind,140 [6.22-23]

In secret means covered [from prying eyes by means of] a wall (bhitti®), a screen
(°patala®), a door-panel (°kapata®), or [something similar]. Having taken means
having grasped. A lover who is agreeable to one’s mind means any [woman] from
among [those listed before,] whom his mind finds attractive.

“I am Buddha and the Perfected One,'*' Immoveable,'** she is cherished
Prajiaparamita,” thus the wise person should meditate with fixed thought, each
one having their'* respective [divine] form. [6.24-25]

The [compound] each one having their respective [divine] form clarifies what has
been stated already. The meaning is this: [the yogi] should not meditate observing the
practice [of visualising] the deity as in the Stage of Generation, [that is to say
visualising] the colour, the shape, the arms [with hands holding implements] such as
the sword [and] the chopping knife'**, the legs, [and performing the] installation [of
mantras on the body], and so on. Instead, he should [instantly] perform visualisation
[of himself and the consort in] whichever colour, shape, etc. is naturally suited to him
and his [consort].'*

7 The lemma is somewhat unusual. George’s edition does not compound the first
two words, which is probably a misprint.

138 Although George’s translation, “In a pleasing place” is perfectly fine, we changed
it slightly to allign it with how we translate the lemma of the commentator.

13 We translate the absolutive more literally than George’s “he should take”.

140 Again we translated more literally than George, who has “a woman who has
desire”.

1 Or perhaps a perfected one’, a siddha.

2 That is to say, Acala, the main deity otherwise called Candamaharosana.

'43 Rather than simply “his” as George has it, since both the yogi and the consort
assume divine forms.

'%* This is the chief implement of the goddess.

4% This, somewhat free translation is the result of a relatively confident conjecture
(prakrtisiddham, tenaiva for prakrti + + + naiva). The passage alludes to 4.78—89 (tr.
George 1974: 62—-63), a teaching seemingly advocating that the deity-affiliation of
practitioners can be established by their skin tone. Thus, those of dark complexion
should cultivate themselves as black Acala, those fairer as white Acala, etc. To this,
Mahasukhavajra adds (Ms 14v-15r): prakrtisiddhd eva nard naryas ca, kim tv
anadyavidyavasanopahatah | tadavidyavasananasanartham tu devadevibhavana
kriyate | bhavana ca prakrtisiddhavarnena sighram eva sphutatara bhavati |
tatsphutibhavad dhi mahamudrasiddhih | “Both men and women are by their very
nature accomplished, but they are afflicted by the imprints of beginningless
ignorance. It is precisely in order to destroy these imprints of ignorance that the
cultivation [of oneself] as gods and goddesses is performed. And [this] cultivation
becomes exceedingly clear very quickly if [performed] according to one’s natural



And having made a lonely hermitage, and with food and clothing as obtained,
they should meditate ardently by the practice of copulating with each other.'*°
[6.26-27]

[Now for the compound] beginning with As. [The compound
yathalabdhannavastrakah'?’ is a bahuvrihi meaning] he who [finds] pleasure (kam),
[that is to say] comfort (sukham), with the nourishment and the clothing as [he had]
obtained [them]. In other words, he should not entertain [dichotomies such as] ‘this
food etc. is agreeable’, ‘this [food etc.] is not [agreeable]’. Practice of copulation
means the practice of embracing and so on.

He should bring the woman into his presence and seat her before him. Each
should gaze steadily at the other, with mutual desire. Then, concentrating on the
visual pleasure'*®, he'*” should remain with one-pointed mind. Just then she
should utter the following speech, which arouses pleasure. [6.28-31]

[We will now explain the meaning of] visual pleasure. As everyone knows (kila),
beholding the limbs and body parts'*” of women produces great pleasure indeed. The
meaning is that therefore he should remain (i.e. pause) for a few minutes
contemplating that pleasure, after having become motionless like a log (kasthavan),
together with whichever consort who [is able through her beauty to give] rise to that
[visual] bliss. He should then contemplate auditory pleasure [in a similar way]. [This
is explained in the line] beginning with She. [Speech,] which arouses pleasure
means [speech] which intensifies the previously arisen pleasure (i.e. the one obtained
through sight).

“You are my son and my husband; you are my brother and father. I am your
mother, wife, sister, and niece. Together with seven generations of your paternal

complexion. And when this becomes clear, one achieves the Great Seal.” Elsewhere
(Ms 10r), it is suggested that the initiate has the option to either choose an ectype of
Acala at will or to chose the one suited to his skin colour (svabhilasatah,
svedehavarnato va). Normally this affinity is established by throwing a flower or a
small garland on the mandala or a copy thereof.

146 George has “he should meditate ardently—the two coupled with each other.”
However, we interpret dvabhyam ... bhavayen as an ergative construction (also see
6.29, dvabhyam ... 1ksayet), which might point to the fact that the author was
thinking in Newar occasionally.

1% Mahasukhavajra’s reading must have been this, and not George’s °vastukah, we
therefore changed his translation mirroring that reading, “with whatever he has for
food and property”. We suspect that the original author of the tantra did not think
much of including the kan suffix as a verse filler, but this is an opportunity for the
commentator to display some sophistication.

148 We translate more literally here; George has “enjoyable view”.

'*” George has “each”, which might fit the context semantically, but it does not follow
the grammar.

150 The limbs (arigam/arngani) are the head, the trunk, the arms, and the legs. What we
here translate as ‘body parts’ for lack of a better English word
(pratyangam/pratyangani) include the forehead, the nose, the chin, the fingers, etc.



ancestors, you are my slave,”! my phlegm-eating152 lowly servant. I bought you
with cowrie shells'”; T am called”” your mistress.” [6.32-35]

The two verses beginning with You are my son should be recited by the woman with
a shrill'*® intonation in the ¥...1">® scale while beholding the man. Then, after having
contemplated for a few minutes the pleasure arising from that (i.e. her voice and
words) in line with the process described previously, he should worship her.

He should fall at her feet ardently with his palms pressed together. Then he
should utter this speech arousing the highest pleasure. [6.36—37]

[This is explained] beginning with And he should fall [at her feet]'>’. Ardently
means in a way that it becomes so (i.e. adverbial usage).

“You are my mother,"® my father’s wife, and you are my niece. You are my
sister, my son’s wife, you are my paternal aunt and maternal aunt.'” I am your
slave in all ways, keenly active in devotion to you. O Mother, look upon me with
kindness, casting a loving glance.” [6.38—41]

The two verses beginning with You are my mother should be recited by the yogt in
the manner stated before. In case [either or both] lack a melodious voice (svara®),
then the recitation should be performed with grace (/alityena). The words brother,

"I This is a tentative translation, but perhaps more plausible than George’s “For

seven generations you have been my slave”.

152 George discreetly avoids translating khetasa®. Ms Gt reads khetasa®, which we
correct to khetasa®.

153 Or perhaps: ‘a single cowrie shell’. Cowries (kapardakah) were used as coins of
minute denomination (Gopal 1989: 213-214). In other words, he is being told that he
is a cheap slave.

5% Or perhaps: ‘I am to be addressed as “mistress” by you’.

153 We translate thus with some hesitation. The Paniniyasiksa 34c (Ghosh 1938: 72)
lists kakasvaram (which Ghosh translates as ‘repressed tone’) as a fault in recitation.
Perhaps the text means the voice of a crow, but the crow is considered unpleasant and
inauspicious, so it is difficult to see how such an intonation could be construed as
erotic. We have also considered emending to kaku®, in which case the verse would be
recited in a slightly ironic, sarcastic, and therefore jestful (even ‘kinky’) tone. This
would be more suited to the second verse, in which she describes the man as her
slave, etc.

136 We are unaware of any musical scale called kahu or anything even remotely
similar.

"7 The presence of the enclitic ca in the lemma is somewhat surprising. Perhaps
Mahasukhavajra read a different version, e.g. *patec ca padayos tasya. We included
the enclitic in the translation.

158 We disagree with George’s compounding mata and pitur and therefore with his
interpretation “You are my mother’s father’s wife”; cf. Mahasukhavajra’s list of what
‘mother’ means ad 6.10 above.

1% George compounds bhaginiputrabhirya and translates as “my mother’s father’s
wife”. His interpretation of svasa (correctly: svasa) as ‘sister’ is puzzling. Mamika, a
Sanskritised vernacular word, is not simply aunt, but maternal aunt.



mother, etc. are taught with the aim of intensifying [the couple’s] pleasure.

Then she, after having embraced the man,'® should kiss him again and again.
She places the Three Syllables on his head, and in his mouth, the juice of the
mouth, honey16l. [6.42—43]

The Three Syllables [should be] accompanied with the gesture of a hollow fist.'®?
The juice of the mouth means a globule of phlegm, expectorated loudly. The same is
[said to be] like honey, for it gives rise to the pleasure [experienced when consuming]
honey.

She should have him suck the Lotus, and show him rolling eyes. Placing lipstick
on his mouth, she should press his heart'®® with her breast. [6.44—45]

The Lotus means the vulva. She should have him suck means that the yogin1 should
draw the head of the yogi to her lotus grabbing him by the hand'®*. Until the
completion of cunnilingus (cizsanakriya®), the yogini should from time to time rest
[her hand] on the yogi’s head and bestow the three syllables.'® Then, once that has
been completed, the yogini should lift the yogi’s head and should roll her eyes,'®
[that is to say,] she should look at him with sidelong glances (kataksam)."®’

168

In front of him, looking him in the face, ™ she should scratch him wherever

10'We favour the reading §listva over §lista; George’s translation, “in the man’s

embrace”, is modified accordingly.

' We translate more literally than George, who has “sweet saliva”, also taking
madhu as a noun, as does Mahasukhavajra.

192 This is the result of a conjecture. Without the sa® the text would be saying that the
Three Syllables are a gesture, which seems absurd to us. The Three Syllables or the
Triad of Syllables (tryaksaram) is usually om ah hiim, cf. om ah him iti tryaksaram in
the Marijusrisadhana, Sadhanamala 51 (Bhattacharya 1925: 107); om ah ham iti
tryaksarena in the Kurukullasadhana of Krsna, Sddhanamala 181 (Bhattacharya
1928: 376); om ah hum sitanilapitatryaksarani cintayet in the Pratisarasadhana,
Sadhanamala 194 (Bhattacharya 1928: 396). George was seemingly puzzled by this
reading, too (1974: 68, n. 60): “As explained in the Comm., this is a light blow on the
top of his head with a partially closed fist. Why “Three Syllables” is not explained.”
Also see our note to 6.146 below. The corruption can be easily explained as a kind of
haplography, since sa and ma look very similar.

19 A very minor point: observing correct sandhi, this should be pidayed dhrdam.
We also suspect that this reading might be a corruption of pidayed drdham.

1% We feel a little hesitant here, because the expression usually means extricating
one’s hand.

1% The idea seems to be that she rests her hollow fist on his head from time to time,
while reciting om ah hiim.

1% Another minor point: Mahasukhavajra’s lemma is missing the vi°.

17 This, as any reader of Indian poetry and ars amatoria will surely know, is
considered a most erotic eye gesture.

1% It is somewhat doubtful that this is what Mahasukhavajra read.



appropriate.'® She should speak to him in this way: “Eat my Vairocana! [6.46—
47]

Then the yogin1 should make the yogt lay down, facing upwards. Then she should
place'” her anal lotus and her vaginal lotus in front of his mouth, recite the three
syllables, and say Eat Vairocana! and so forth. [Then] she should quickly give [those
substances to him] as she pleases.'”' Vairocana means faeces.

Drink the Aksobhya-water' >, O Son! Be a slave along with your father!'”” I am
your cow-girl174 as well as your royal mother. [6.48—49]

Aksobhya-water means urine. As for the yogt, he should take all that with
reverence' , become still [for a few minutes], and contemplate nothing but the
pleasure [derived from ingestion]. Then she should make him rise once again and
address [him the words] beginning with'’® [Be a slave] along with your father.

Constantly take refuge at my feet, my dear. You were raised by me, hence your
invaluable nature. [6.50-51]

[Now for the passage] beginning with By me. [You] have been brought up by me,
assuming the shape of [your] mother, in your childhood with breast milk etc. [Hence
your] invaluable, [that is to say,] priceless [nature, i.e. present state]. The implied
meaning is [that by this fostering the yogt has assumed] a distinguished state.

199 We favour Mical’s more metrical reading nakham dattvocitalaye over George’s

nakham dattva cittalaye. His translation, “she should pinch him on the chest”, has
been modified accordingly. The appropriate places for scratching (breasts, cheeks,
etc.) are listed in erotic guidebooks, e.g. Nagarasarvasva, chapter 22 (Shukla Shastri
1994: 85-87), but also in this chapter, see 6.131-132 below.

170 The absolutive arpya is a slight blemish (lyap for ktva). One could of course
emend it to samarpya, but it is not out of the question that this reading is original and
was inspired by the miila, cf. 4.103-104.

"I We feel somewhat hesitant about the conjecture yatharucy asu for yatharivya, but
*yatharucya is not attested for the indeclinable adverb yatharuci. However, it is not
out of the question that this was indeed the reading, an idiosyncratic usage on the
author’s part.

172 Understand aksobhyajalam as a karmadharaya compound (“the water which is
Aksobhya”) and not as George, a genitive tatpurusa (“water of Aksobhya”).

'73 The instrumental pitra would have sufficed, sa° is therefore probably a verse
filler. Alternatively, emend to sapita. We hope this addresses George’s worries
expressed in 1974: 68, n. 63 and improves his translation, “O Son, be a slave as well
as a father!”

'7* George translates this as “formal wife”, but it is perhaps more likely that this in an
allusion to a pastoral erotic setting, such as Krsna’s sport with the gopis.

17> We feel that an adverb to the present participle is more apposite here than an
obscure adjective (‘bestower of essence’) to the object, hence the emendation
sadaram for saradam.

176 It would therefore seem that Mahasukhavajra took the vocative putra with
pibaksobhyajalam. We modified the translation accordingly.



Be ratefulm, O my dear, give me the pleasure born from the Vajra'’®! Look at
g y g p )

my three-petalled Lotus, decorated in the middle with stamen. [6.52—-53]

Grateful is one who recognises a favourable deed. This is the intended meaning: I
have done you a favour by bringing you up; now you should return the favour! Born
from the Vajra means [this:] Vajra means penis; [born from] means brought about
by that. The meaning is [the pleasure] born from the churning of the Vajra [in the
Lotus]. Three-petalled means triangular. [As for the compound' "] beginning with
middle: decorated in the middle with stamen, [that is to say] with a wick[-shaped]
lump of flesh.

Oh, it is the field of Pleasureful Heaven adorned with the Red Buddha, giving
pleasure to the lustful, utterly devoid of all conceptualisation.'** [6.54—55]

[The particle] Oh (aho) here expresses pleasure. The [buddha-field] Pleasureful
(Sukhavati) is so-called because it guards (avati), [that is to say] protects (raksati),
pleasure. That itself is a field, [i.e.] a place. Red [here] means blood; that itself is a
buddha; [the Lotus] is adorned by that. The meaning is that the external [buddha-
]field [called] Sukhavati, too, is adorned by Amitabha[, who is red]. All
conceptualisation means the conceptualisation of object, subject, and perception; [the
Lotus] is devoid of that.

Alight on my reclining form; my mind trembles with desire. Place my two feet on
your shoulder, and look me up and down. [6.56—57]

On [your] shoulder means on the two sides of the neck. Below means her vulva. Up
means her face.

Then make the throbbing Vajra enter the opening in the centre of the Lotus.
Give a thousand strokes, one hundred thousand, ten million, one hundred
million, in my three-petalled Lotus, adorned with a wick of flesh'®'. [6.58-60]

The throbbing vajra means the erect penis. A thousand strokes (dhﬁpa°)182[: here]
strokes [means] thrusts (°d@ghata®) [produced by] moving the hips; a thousand [of

77 Rather than George’s “gracious”.

'78 We are more literal here than George’s “the pleasure of the vajra”.

17 A very minor point, but we think that Mahasukhavajra read madhyakifjalka® and
not madhye kifijalka®. Alternatively, consider his madhyetydadi an erroneous double
sandhi.

180 Instead of George’s sentence, “Peace beyond all imagination, giving pleasure to
the lustful.”

81 Although still slightly obscure, we opted for this rendering and not George’s
“bound round with flesh”.

'%2 1t is noteworthy that this word does not occur in our standard dictionaries. Turner
1962-1966: 384, ‘dhapp’ no. 6729 lists a number of close meanings in Pafijabi,
Kumauni, Oriya, Hindi, and Nepali, positing a possible Proto-Munda derivation. The
word is perhaps an onomatopoeic vernacular word Sanskritised by the anonymous
author. Alternatively, it is possible that the word is a corruption of dhaya, in which
case cf. Newar dhaya/dhaya (Jergensen 1936: sub voce): ‘to beat’, ‘to knock’.



these], that is to say, many. This [i.e. a thousand] does not mean that one has to count
them out [precisely]; and it should be understood that the same holds for one
hundred thousand (laksa®)'*’ and the other [numbers].

Insert your Vajra and propitiate your mind with pleasures'*’. Wow, wow!'®> My
Lotus is the essence of the essence, *° the very highest, and aroused by the tip'®’
of the Vajra, it is as red as the Banduka flower.'*®” [6.61-63]

[With the words] “Wow, wow’, [the consort] generates joy by praising [her Lotus].
The essence means pleasure and so on;'* [the Lotus is] the essence of that [essence],
because of its [capability to bestow] Great Pleasure.

Concentrating on her speech, he should become motionless, with one-pointed
mind. Without moving, he should meditate on the pleasure arising from that,
with a fixed mind. Then he should answer her'*’: “Wait a moment, my dear, that
I may consider, for just a moment, your womanly form. [6.64—67]

Woman alone is the birth giver, the giver of true pleasure to the Three Worlds,
the kind one. Those chattering fools engaged in evil action, who in this world'”'
disparage her out of hostility, will, by their action remain constantly tortured for
three aeons in the fathomless'’> Raudra Hell, wailing as their bodies burn in
many fires. [6.68—71]

[Woman is here called] birth giver, for she generates pleasure. Kind means
beneficial. Now, if one were to ask ‘How is it that one goes to hell by disparaging
women?’, the following is stated. As everyone knows (kila), women generate this-
wordly (i.e. common) pleasure. But [they] also [generate] otherworldly (i.e.
soteriological) pleasure. For this very reason, they produce the utmost benefit[, since]
they give birth to buddhals], inasmuch as they have the nature of Prajiaparamita/the
perfection of wisdom. For this very reason, by disparaging them, there will be great

183 Although perhaps unusual for East Indian manuscripts, George’s laksya® does
seem to be attested in this sense.

'8% Rather than George’s “offer your mind with pleasure”. This is perhaps an allusion
to the Four Blisses.

185 George translates “O Air, Air!”, but this cannot be a vocative, which would have
to be vayo. The word is unusual, and we cannot find any parallels for it. Perhaps the
meaning is more akin to English ‘wow!’

%6 George is right to translate sarat saram simply as “quintessence”, but we had to
accommodate the commentator’s gloss, hence the change.

187 George has “top”, presumably a misprint.

158 Although ultimately it does not affect the meaning, we think that the more likely
reading is raktabandhuka®.

' This is the result of a bold emendation, but we simply could not see any meaning
in saro mukhdadikam.

190 George’s edition has tasmai for tasyai, but the translation is correct, therefore this
must be a misprint.

! George’s interpretation of iha is “now”; we disambiguated this.

12 The irregular lengthening of the second vowel in duravagaha® seeks to avoid
breaking the metre.



demerit. And because of that one will go to hell. As for the religious teaching
(dharmo) of disparaging women (strininda) proclaimed elsewhere,'”” that is
[intended] for beings unworthy [of the esoteric path] (abhavya®), restricted to the
body of this-worldly female lovers, and not for beings worthy [of the esoteric path]
(bhavya®), who [use] the form of Prajfiaparamita and other [goddesses to cultivate
their] otherworldly female lovers. For it is impossible that an unworthy being should
be able to superimpose the form of an otherwordly female lover onto a this-wordly
female lover, even if told a hundred times. For they lack the expertise related to what
should be avoided (#eya®) and what should be adopted (°upadeya®) [on the path]. And
it is precisely for this reason that it is said:

I will teach [the Dharma] according to the particular dispositions of beings."”*

On the contrary, one should proclaim the virtue[s] of women! Whether it is
compassion encompassing all beings or protectiveness [encompassing all beings],
it is [there] in the mind of women."”” Let us set aside [her] own people [for a
moment]|; she nourishes strangers with alms, too. If woman is so [i.e. has pity on
all, protects all, nourishes all], then she is not different from Vaj rayogini.196 Let
us set aside beholding her, and forget about her touch and embrace; even merely
remembering her produces instant pleasure.””’ All five objects of the senses are

193 s e . . , . — -
This is a reference to the what is sometimes referred to as asucibhavana, a fine

example of which is Bodhicaryavatara 8.40 ff. (Steinkellner 1981: 96 ff.). Abhorring
women is otherwise considered one of the fourteen basic trespasses (milapattih) in
tantric Buddhism, cf. Milapattisamgraha 9ab (Lévi 1929: 266, 267): strinam
prajiiasvabhavanam jugupsaya caturdast |; “Le quatorziéme [scil. péché], c’est
I’horreur des femmes, dont la nature propre est la Sapience.”

194 This is Manjusrinamasamgiti 1.15ab (Tribe 1994: 87, 230; we follow this
translation with a slight modification). Although the invisible object there is the
Litany (samgitih) itself, here Mahasukhavajra silently expands the semantic range to
the entire Dharma. Alternatively, construe sattvanam as a genitivus commodi (cf.
Davidson 1981: 21), i.e. “I will teach [the Namasamgiti/the Dharma] to beings,
according to [their] particular dispositions.”

'3 We conjectured °parigraha for °parigrahah, and modified George’s translation:
“On the contrary, one should say that women’s merit encompasses all living beings.
Whether it be kindness or protectiveness it must be in the mind of women.” We do
not see how merit could encompass all living beings, nor do we understand where
‘must be’ comes from.

16 Here, too, we modify George’s rendering: “Friend or stranger, she nourishes him
with food. The woman who is like that is none other than Vajrayogini.” Note that
nanyatha in the last pada is unmetrical, it should be nanya, since an Arya verse-
quarter cannot begin with long-short-long. That said, we should also note that the
second pada is faulty and we are not sure how to remedy this, perhaps *bhiksaya hi
pusnati.

7 Once again we modify George, since we suspect that he did not fully grasp the
idiomatic expression (astam ... diiratah). He translates: “Be it her look, touch, or
rub— when far away, the mere remembrance produces pleasure at that instant.” We
suspect that sprstighrstim is a corruption of the dual nominative sprstighrsti. We
also disagree with translating ghrstih as ‘rub’ in light of Mahasukhavajra’s gloss
elsewhere (Ms 14v): kuru [...] ghrstim alinganacumbanadikam ity arthah |.



established in women in a divine form.'”® Men, who take her as a wife, enjoy
pleasure. [Ad 6.72-79]

Take her as a wife means taking into wedlock.
Therefore, O you who are faultless, adorned with all good qualities, O Merit,
Merit, Great Merit, favour me, O Reverend Mother” [6.80-81]

[The woman is addressed as] Merit, because [she] is the cause of merit. The point is
this: experiencing the gnosis of Great Pleasure is the cause for all merit, and the cause
of that [experience] is none other than the consort (prajiia). For this reason it is
taught:

Just like the fruit born of the vine is endowed with a flower, perfect awakening
achieved*” in a single moment is complete with the two equipments [of merit and
knowledge].*!

198 . . . .
Here too we must disagree with George: “Woman, as object of the five senses, is

endowed with a divine form.”

1% George translates this as “Purity”.

290 This is the result of a conjecture, which we explain in the next note.

201 This is Cittavisuddhiprakarana 98 (Haraprasad Shastrt 1898: 183; Patel 1949: 7;
Varghese 2008: 252), but the verse was also incorporated into the
Candamaharosanatantra, chapter 13 (30cd—31ab in Mical’s numeration). It is also
quoted in the Padmini (Ms 22r). The readings fluctuate wildly. The editio princeps
has: yathd latasamudbhiitam phalapuspasamanvitam || yathaikaksanasambodhih
sambharadvayasamyuta |. Patel’s edition (followed verbatim by Varghese) has yatha
lata samudbhiita phalapuspasamanvitd | tathaikaksanasambodhih
sambharadvayasamyutd ||. The best Ms of the Padmini has a reading which is much
closer to ours: yatha latasamudbhiitam phalam puspasamanvitam |
tathaikalaksenasambodhih sambharadvayasambhrta ||. The closest match is that of
the Candamaharosanatantra itself. In Mical’s draft edition we have the same forms
as here, except ekaksandac ca sambodhih for pada c. We did check the manuscripts
and found that ekaksandc ca is indeed the reading of B (which, however, has phala®),
as well as A, but in the latter this is the result of a correction, and ekaksanat was the
original reading. This hypometrical reading is what we found in Gt, too. Supposing
that the original reading was metrical, we find it much more likely that ekaksanat is a
corruption of ekaksandtta®, rather than ekaksanac ca. Of course, it is equally likely
that all these are simply corruptions of tathaikaksana®, the reading conjectured by
Patel. However, it should be kept in mind that the attestation for Aryadeva’s text is
very weak indeed. As Patel himself says (1949: xii): “The original MS. of the work is
of palm leaves in old Newari script. As it is very defective, its transcription and the
printed text [scil. Haraprasad Sastri’s 1898 editio princeps] based on it are not free
from mistakes.” We do not have access to this manuscript, but we checked the Baroda
transcript, and it does not help us either: yatha latasamudbhiitam
phalapuspasamanvitam | yathaikaksanasambodhisambharadvayasamyutam ||. We
lack the botanical expertise to establish which version is more correct. Aryadeva’s
text seems to be saying that a vine appears together with both fruit and flower, in
which case the vine is quick awakening, and its fruit and flower are the two
equipments of merit (punya®) and knowledge (jrianasambharah). However, the



Then, look[ing] at her fixedly, he should press his lip with his teeth. Making a
gasping sound, the yogi should make her naked. [6.82-83]

His lip means his own lip.>”?

He should perform the “Pleasure-Evoking” position, and the “Swing-Rocking
position,” [6.84]*"

[The passage] beginning with He should perform the “Pleasure-Evoking” [position
(bandham)]*** is a brief outline (uddesah),

Among those,””” in the middle of a bed, with the woman assuming the squatting
seat, he should have her clasp her arms firmly together on his shoulders. [6.90—
91]206

[whereas the passage] beginning with Among those (tatra), [in the middle of a] bed
is the elaboration (nirdesah). All these [positions] should be demonstrated [by the
master to the disciple]*”’ with a pair of small dolls (puttalika®) made of clay or
beeswax.

Candamaharosanatantra and Mahasukhavajra seem to think that the fruit born of the
vine is already endowed with a flower. Judging by Mahasukhavajra’s argumentation
just before the quotation, this would seem to mean that by cultivating wisdom
(prajiia, synonym for jiianam, but here punningly the consort, too), which is the cause
of experiencing Great Pleasure, which in turn causes merit, one obtains the equipment
of merit as well. If this is indeed his idea, it is certainly a somewhat unusual one. But
the point perhaps is this: one needs to cultivate both equipments on the slower path,
i.e. the paramitanaya, but in the case of quick awakening, i.e. the mantranaya, this is
not the case. Also cf. Mahasukhavajra to chapter 13 (Ms 30r): prajiiopayetyadina
suratayoga evaikasmin sat paramitah purita bhavanti | ata eva yogi sighram
buddhatvam prapnute | stry eva prajiaparamitd nihsvabhavajiianajanikatvat |, “The
[passage] beginning with [from uniting] Wisdom and Means [teaches this:] the six
Perfections [beginning with giving (dana®) and ending in wisdom (prajiia®)] become
completed in a single place, the yoga of intercourse. And it is as a result of this that
the yogt achieves Buddhahood swiftly. The Perfection of Wisdom is none other than
the woman, for she generates the gnosis of there being no own nature [in phenomena,
persons, etc.].”

92 1t is difficult to see why this gloss is given when the meaning is very clear. Perhaps
it is the case after all that the Ms’s reading of the lemma, sostham, is correct?

29 We skip the next five lines listing some more positions.

29 The lemma makes it clear that 6.84 did not have a compound,
sukhodayabandham, as printed by George.

293 This tatra is a partitive, and not “Then”, as in George.

2% We also skip the next lines up to 6.123, with the exception of 6.109 which is
glossed; these describe the positions in detail. These descriptions, as already noted by
George (1974: 71, n. 65), are sometimes obscure and irrelevant for our article.

2971t would have been appropriate to be a bit more verbose here. We must have a
subject change, since it is highly unlikely that it would be the yogi demonstrating the
positions to his partner with dolls, instead of actually performing them with her.



Then he should insert the Vajra into the Lotus still with the left hand,208 [6.109]

[The words] Then [...] still with his left hand teach three things. ... having
introduced ...t the gesture of the sword without nails*” he should rub
counterclockwise with the left [hand], then clockwise with the right [hand], until [the
vulva] becomes moist. Then he should place his tongue in the middle of the lotus and
perform cunnilingus for a few minutes with a loud licking movement while accepting
with his head her [repeated installation of] the Three Syllables [with the
accompanying gesture]. Then, with his left hand he should grasp the Vajra and
insert it into the Lotus. It is by the word still (eva) that [all] this is taught, for
particles have many meanings. Here the gesture of the sword [is this]: he should
clench his left fist firmly and spread out his [joined] middle finger and ring finger.

He should kiss her mouth as much as he likes, again and again. Looking at her
face after having lifted it’'’, saying whatever words he likes, [6.124—125]

Saying words means [appellations which] intensify sexual desire, such as ‘cow-girl’
(gosvamini). [These were explained before.]

he should suck her tongue, and drink the saliva of the mouth. He should eat the
lipstick and waste of the teeth, meditating that it is pleasureful. And he should
pinch the tongue gently with the teeth, and also the lips. [6.126-128]

Gently means slightly; the meaning [of this adverb] is that [he should pinch/bite her]

in such a way that it does not cause pain (vyatha)*".

With the tongue he should clean the holes of the nose, the corners of the eyes,
and in-between the teeth; and he should eat all the waste produced from these

2% We modified the translation, “with the right hand”. First, we think savyena here

means with the left—this enhances the antinomian nature of the act. Second, we
needed something to reflect the particle eva, because of the commentator’s
unfortunately lacunose discussion.

2% This should mean that the two pointed fingers in the sword gesture should have the
nails cut short so as not to hurt the Lotus. A parallel passage (Ms 13r) suggests that
here the yogt should excite his partner by stimulating two channels within the vagina:
vidhaneneti padmantargatasavyavamaparsvavartinyor nadyor (em., nadyo Ms)
nirnakhamadhyamatarjanyangulidvayena jihvaya va calanena | [ ...]
prajiiopayaksaranam bhavati | tatah padmarandhram snigdham bhavati |; “Properly
means by stimulating the two channels situated on the right and left side inside the
Lotus either with the middle finger and the ring finger, the nails of which are cut
short, or with the tongue. [...] Thence the aperture of the Lotus will become moist.”
We probably had something similar in the passage which is illegible here.

219 This is what unnamya means, not George’s puzzling “lying down”.

! We think that here ‘pain’ is intended, rather than ‘damage’, since slight wounds of
lovemaking were not at all considered something to be avoided in love poetry and
sexual guidebooks. Also cf. the next verse.



[places].212 He should kiss the forehead, eye, neck, ear, side, armpit, hand, and

breast; and scratch®'’ them with the exception of the woman’s two eyes. He
should rub the nipple with the hand, suck, then bite. [6.129-133]

He should bite with the teeth.?!*

Having the woman lie on her back, he should Kkiss her lovely belly, remembering
again and again, “Here was I formerly situated.” He should touch the Lotus with
the hand, saying, “Lovely, wow!’'>” He should Kiss and scratch, looking there
having pried it*'® with the hand. [6.134-137]

Having pried it means after having opened it (i.e. the Lotus).

Smelling the odour, he should clean with the tongue that hole of the woman.>'’
He should then say this kind of speech: “As I have entered through this, so too
have I emerged numerous times.””'® This path, which is straight as the nose, if
practiced without Knowledge, would be the path to the six states of rebirth. But
when practiced with Knowledge, it would be the Success of Candamaharosana.
[6.138-142]

Practiced without Knowledge means by serving it [i.e. the vagina of the consort]
merely with thisworldly desire. Practiced with Knowledge means using it by serving
it with otherwordly desire, as it is discussed [here].

219

Then, with sounds of ‘sot’ [issuing from his] mouth,” ~ he should eat the white

*12 We improved George’s translation, which is “and the corners of the eyes. And he

should eat all the waste produced from between the teeth.”

213 Rather than “pinch”. We changed this throughout.

1% As opposed to with the lips?

213 See our note on vayu to 6.62 above.

21® We think this is what niskrsya means, not George’s obscure “drawing down”.

217 This presumably means that he should extract the sexual fluids, which are then
consumed in 6.143.

218 We are not entirely sure that the words of the yogi do not extend up to the end of
6.142, in which case 6.140a would be an intercalation in the direct speech.
Alternatively, perhaps he should only think/call to mind, as in 6.135, the line 6.139
and recite 6.138b-142.

*1% George’s reading padmagatam §vetam raktam va sukhasatkrtaih translated as
“converting it entirely to pleasure, he should eat the white and red of the Lotus” is
very clever, but we beg to disagree. In the notes (1974: 41), he records four
manuscripts reading mukhasotkrtaih, and one more reading mukhasatkrtaih, probably
a corruption of the former. Mahasukhavajra doubtlessly read the same, although it is a
little bit unusual that he does not include mukha® in the /emma. We cannot find any
derivation of sukhasdatkr (i.e. a presumed analogue of agnisatkr or bhasmasatkr)
anywhere in the literature, nor any parallels to the effect that the semen and the
menstrual blood should be turned into sukham before consuming it at this stage. Mical
opts for sukhasitkrtaih, which is again very clever, but the context is not primarily
erotic anymore. That said, we could not find parallels for the onomatopoeic sound sot
either. Mahasukhavajra, however, makes it clear (after a small emendation) that this is



and/or the red of the Lotus, while looking at her face again and again. [6.143—
144]

With sounds of ‘sot’ (sotkrtaih) means with sounds of sipping in air with the mouth
slightly open.

And, after scratching®® her thigh, he should rub her feet like a slave. He should
place the Three Syllables on her forehead, [as well as] on her heart, accompanied
with the gesture of a light fist.”>' Then the yogi should perform concentratedly
those positions, after the “Variegated” position. Then he should thrust as many
times as he wishes,”>> having his mind solely on pleasure. Optionally he may
ejaculate or not. If he does ejaculate he should do so having his mind solely on
pleasure.223 [6.145-149]

[Now for the passage] beginning with Optionally. Concerning this matter, a method
to hold back ejaculation (aksarana®) is taught. When the Moon (i.e. semen) is able to
reach up to the root of the jewel (i.e. the glans) at the end of [experiencing] Supreme
Bliss, then [the practitioner] should contract the vital energy (vayum) in the manner
one holds back the urge to urinate, steadily (dhairyakramena)™* blocking the breath
for a moment under the navel. The guru should teach this [to the disciple] by
performing it himself. By this [method] there will be no ejaculation.

If he does [ejaculate], he should lick the Lotus on his knees. And he should eat
with his tongue the white and read of the Lotus. And he should inhale it through
a pipe in the nose, to increase his power. [6.150-152]

some kind of sipping sound (as one ingests the sexual fluids). As for ‘of the Lotus’,
one should understand that ‘the white’ (i.e. semen) is not produced by the Lotus, it is
only situated there at this stage, provided that the yogTt has already ejaculated (which
is described only in 6.149). If he has not, then we are dealing with another substance,
which is also called ‘white’. As Mahasukhavajra says elsewhere (Ms 15r): Sukram iti
strikamadravam kevalam yogiksaritarasasahitam va |; “White means either the
woman’s fluid [born from] arousal only, or [the same] mixed with the juice ejaculated
by the yogi.” One should also note that George translated va as ‘and’, which is
perfectly possible. We would like to keep our options open.

20 George’s edition here probably contains a misprint, since sanakham should be a
compound.

2l We changed George’s “and a light blow of the fist on her heart”, because we find
that here the kan suffix is meaningful. Cf. our note to 6.42; this is presumably where
Mahasukhavajra draws his interpretation from.

22 We radically changed George’s interpretation (“He should pay attention to that
with desire”), after having consulted Ms Gt, which reads dhapakam for dhyayakam.
For the meaning of this word, see 6.59 above.

2 We changed George’s translation: “he may secrete or not secrete, having his mind
solely on pleasure”. We find that ‘secrete’ is perhaps not the most fortunate choice
here and we also think that he slightly misunderstood the point.

2% That is to say, releasing and blocking repeatedly. The word dhairya® is glossed
elsewhere (Ms 13r) thus: dhairyety antarantard vajracalanavisramena
paramanandasukham bhavayed ity arthah |; “Steadily means repeatedly moving and
resting the Vajra, he should contemplate the pleasure of Supreme Bliss.”



Beginning with [With] the nose, [the Lord] teaches another method. The point is this:
sometimes he should lick the two substances (dhdtu®) (i.e. menstrual blood and
semen) of Wisdom (prajnia®) and Means (°updya®) (i.e. the female and male
practitioner) with his tongue. Sometimes he should draw [them] out from the Lotus
with his mouth, place them in a vessel, insert a straw (nalikam)™>’, take note of his
breath,”* and ingest it through his nostril, that is to say the aperture [beyond] the
uvula (ghantika®). This is a synecdoche (upalaksanam), therefore other [methods] too
should be observed. [For instance,]| one should place in a vessel both the blood of a
menstruating woman and semen extracted with the hand-consort (karamudra®) (i.e.
masturbation)”’; he should then mix them with the ring finger and ingest them by
using a straw as explained before. Beginning with power, [the Lord] teaches the fruit
of the procedure[s]. The meaning is this: by constantly performing [these]
procedure[s], there will be a great increase in the yog1’s strength, inasmuch as he will
stop wrinkling, greying, and [even] death.

After washing the Lotus with the tongue, he should have Wisdom stand up and
he should kiss her. And, after having taken her on his lap,”® he should eat meat
and fish. He should drink milk or wine, in order to increase his desire.””’ After

2 George’s choice, nalika®, is perfectly justified, but nalika is perhaps more
common. We left ‘straw’ in the translation, but this could be any kind of tube.

226 This expression alludes to chapter 22 of the Candamaharosanatantra, the
vayuyogapatala, which teaches techniques for the manipulation of winds (i.e. vital
energies) through the subtle channels of the body.

**" These two options for ejaculation are also mentioned by Mahasukhavajra in his
commentary to chapter 13 (Ms 29v): tatra ragandasopadeso vajrapadmasamyogena
Sukraksaranam karamudrayd va |; “Among these, the teaching to quell passion
[refers to] ejaculating semen either by means of uniting the Vajra and the Lotus, or by
means of the hand-consort.” Another expression for karamudra used by this author is
karasundari (Ms 32r). Masturbation without ejaculation is not mentioned, but it is
attested in the Kalacakra corpus, which usually advocates seminal retention in sexual
yoga, e.g. Ravisrijiana’s Gunabharani to a verse from the Laghukalacakratantra
(5.121) incorporated into Anupamaraksita’s Sadangayoga (Sferra 2000: 115, 280):
atha bimbadvarena nanandasukham bhavati, tada padme vajradhvanir va sanakaih
kartavyah | atha stri na labhyate, tada svakarakamalenollalanam kartavyam
saukhyavrddhihetoh patahetor na |; “Or, if there is no pleasure of Bliss by means of
the image (i.e. a visualised consort, jianamudra), then [the yogt should] insert the
Vajra Thunder (i.e. the penis) into the Lotus slowly. Or, if a woman (i.e. a
karmamudrd) cannot be obtained, then he should fondle [his penis] with the Lotus of
his own hand, in order to intensify pleasure, but not for ejaculation.”

*?% Here we changed George’s “after hugging her”. Drinking and eating are done by
both, in spite of the singular. In fact, a line in the next chapter (7.8) explains that the
woman should eat first, and the man should eat her leftovers (George 1974: 31, 78).
> This should be done in moderation, only to the extent that it achieves the desired
effect. Mahasukhavajra is against excessive drinking because it affects concentration
and not because it is inherently sinful (Ms 29r): na hi madyapanamatram
papavahakam, jaladipane ‘pi tatha prasangat | kim tu madajanakatvam eva tasya
viripakam, tac ca nalpapanena bhavati | vistarapanena tu viksepah sambhavyate |
viksepdc ca papakarmasambhdvand syat |; “Surely, it is not drinking liquor per se



his fatigue has decreased,”’ he should desire with pleasure, etc. And, in the
foregoing manner, the couple should begin again with each other. By this
repeated practice, Great Bliss is attained, and in this very lifetime the
practitioner gains the state of Candamaharosana.”' [6.153-159]

Attained means [that Great Bliss will be] present continously, day and night. He
gains, [i.e.] he achieves, the state of Canda[maha]rosana®” [i.c.] the achievement
of the Great Seal. In this very [lifetime] means in the present incarnation.

I have disclosed this practice for the sake of giving Success to the lustful. [6.160]

To the lustful means to desirous ones. The implication is that for those who are
without desire, there will be Awakening after three Uncountable Aeons
(trikalpasamkhyeyena) through the procedure of the mode of perfections
(paramitanaya) (i.e. exoteric Buddhism, the non-tantric Mahayana).>*> Because of
their numerous doubts (vicikitsa®), they do not have faith (sraddha) in this teaching
(dharme). But even desirous ones who lack faith will not succeed, nor will there be
Success by having faith in any other practice than this. For if one desires ghee, one
should not churn water, but curd or milk. For it is only there that [ghee] can be found
+and+>** because of the nature of the [inherent] power of things (vastusakti®).
*Placing the soles of the feet on the ground, with the legs bent and making an
oblique angle between them, this is known as the “Half-moon” seat, which gives
the pleasure of desire. [6.169-170]

Obliquely stretched out means the [the two legs] like the wings of a duck.

Again, having her assume the “Bow” seat, he should have his face fall in the
middle of her anus. He should also stroke her anus with his nose. [6.177-178]

Also with his nose means he should breathe in the odour after having placed his nose

which brings about sin, for we would have the absurd consequence that the same
applies to drinking water and so on; its impropriety comes from causing intoxication,
but that does not happen if one drinks moderately. However, drinking excessively
might result in distraction, and distraction in turn may cause sinful acts.”

»% We find the form jiryati somewhat strange. Perhaps we should understand it to be
a finite verb and not a locative present participle, in which case we must emend
Srame to Sramam.

»! We think this interpretation more likely than George’s “title of
Candamaharosana”.

2 Mahasukhavajra’s lemma is at first glance hypermetrical. However, in this register
it is perfectly possible that the reading is original and that it was pronounced
*candaros na®.

233 The “Uncountable’ is, in spite of its name, an actual number. On the various ways
in which it is calculated, see Yong 2008.

»* We find the ca disturbing, because vastusaktisvabhavya is not an additional reason
but the technical designation of what was just explained.

3 We skip lines 6.161—176, with the exception of 6.169—170, which are glossed.
This passage deals with various postures (paryarnkam) and seats (asanam).



there.

He should contemplate the pleasure produced by that in [meditative] union [with
Canda[maha]rosana.”’® Then the yogi should be*’’ liberated, with all
predilections abandoned. [6.179-180]

[Meditative] union [with] Canda|maha]rosana means an unwavering absorption.
Liberated means liberated from suffering, for [he will] have a form of Supreme Bliss.

Making his mind devoid of aversion, he should make love to his mother”*®. By
following lust, merit is obtained; from aversion demerit accrues. [6.181-182]

[His] mother means the consort defined above. Demerit means sin.

There is no greater evil than aversion, no greater merit than pleasure.””” And
therefore®*” he should concentrate upon the pleasure arising from desire. [6.183—
184]

Then the Lady joyfully paid homage to the Lord, and praising him said this:
[6.185-186]

O Lord, is this means of Success for human beings only, or is it for others, also?
[6.187-188]

The Lord said: [6.189]

Those beings situated in all directions who are devoted to this, gods, demons,
men, and nagas, too,241 succeed as practitioners. [6.190-191]

Then, when they heard that, the gods, Mahesvara, etc., taking the goddesses
Gauri, Laksmi, Saci, Rati, etc., began to meditate. Then all of them, at that
moment, at that minute, in that hour obtained the state of Canda[maha]rosana
and roamed the earth.”*> There,”*> Mahe$vara succeeded, by the name of***

2% We changed George’s translation, “He should concentrate that the Pleasure

produced by that is from the joining with Candamaharosana.” First, we do not think
that ‘pleasure’ here has any technical meaning, therefore capitalisation is not required.
Second, George took the tasil/ suffix as an ablative, but this is not always the case.

27 Or simply “is/will be’.

2% George’s matram must be a misprint.

2% George (1974: 77, n. 70) voices a certain uneasiness concerning his interpretation
of virdagah as ‘aversion’ rather than ‘absence of lust’. We fully sympathise with this,
but prefer the latter perhaps a little bit more.

240 Rather than “then”.

! We changed George’s ungrammatical “who are devoted to this. Gods, demons,
men, and Nagas (sic!), too,”. In light of the question it is somewhat suspicious that
men (i.e. humans) are mentioned again.

%2 We changed George’s translation in light of the commentary. He has “Then, at that
instant, all of them, just at that very moment obtained the title of Candamaharosana
and roamed the earth.” Mahasukhavajra’s lemma tanmuhiirtam lacks the kan suffix.



Vajrasankara; Vasudeva as Vajranarayana; Devendra as Vajrapani; and
Kamadeva as Vajrananga. Those led by these principal ones,” "’ godlings
succeeded equal in number to the sands of the Ganges River. [6.192-196]

At that moment refers to the fact that a superior kind of being (adhimatra®)
understands reality already in the moment of Bliss (ananda®). At that minute refers
to the fact that an advanced being (madhya®) understands reality already in the
moment of Supreme Bliss (paramananda®). In that hour refers to the fact that a
beginner (mrdu®) understands reality only in the moment of Innate Bliss
(sahajananda®), in between [the moments of] having achieved Supreme Bliss and
entering the Bliss of Cessation.**°

[Now I shall] explain the forms of Vajrasankara and the others. Among these,
Vajrasankara has two arms and one face, he is white-coloured, wears a tiara
[holding together his] dreadlocks, he is without adornments, [except] the five mudras,
[and] his body is smeared with ash,*” he is three-eyed, with his left [hand] he holds a
skull bowl [with] a skull staff (°khatvanga®) [propped against his left shoulder], with
his right [hand] he holds a rattle-drum (damaru®), he is sitting cross-legged, mounted
on a bull; he is embraced by Vajragauri, who has the colour of molten gold, is
adorned with various kinds of ornaments, and is sixteen years old; in her left hand she

Note, however, that if we leave it, the passage from atha to mahitale is almost
metrical: pdda a is faulty, unless one reads it with some kind of shwa sound/glottal
stop between tat® and °ksanam; pada b is fine, if we retain the kan; pada c should be
pronounced with °ros’na®, which is not unprecedented in this chapter, cf.
Mahasukhavajra’s lemma of 6.159; and pada d is again fine.

% Or perhaps understand tatra as a partitive, ‘among them’.

% Or perhaps ‘as/qua’; the same would apply to the others, too.

%> We modified George’s interpretation, “In the same way as these principal ones”.
2% Mahasukhavajra’s view on how the Blisses are experienced in lovemaking is given
in the commentary to the first chapter (Ms 3r). Bliss (anandah) allows for a small
amount of pleasure, experienced during foreplay, up to the moment of penetration.
Supreme Bliss (paramanandah) is a greater degree of pleasure, experienced during
the actual coitus, up to the moment of semen reaching the root of the glans. Innate
Bliss (sahajanandah) is a supreme kind of pleasure, devoid of the concepts of subject-
object-perception, that is to say, non-conceptual, which happens during the time
semen travels from the root of the glans into the vagina. The Bliss of Cessation
(viramanandah) is again conceptual, experienced after ejaculation, when the yog;,
after a few moments of stillness realises ‘I have experienced pleasure’ (sukham
bhuktam maya). A short ancillary teaching (upadesah) on the various points the yogt
should direct his attention to during these moments is given in the commentary to
chapter 3 (Ms 11r). Mahasukhavajra then sides with what Isaacson & Sferra call
“position A” regarding the order of Blisses, the other, “position B” being that
sahajanandah is the fourth and viramanandah, possibly in a different sense (i.e. not
‘cessation’), is the third (2014: 96—100).

**" The five mudras are the kapalika bone-accoutrements, which are signs of that
observance; the ash is the sixth (English 2002: 158—159). The five (chaplet, earrings,
necklace, armlets, girdle) are listed i.a. in the Hevajratantra 1.viii.17 (Snellgrove
1959: 26), where they equated with the Tathagatas; the precise correspondence is
given in Hevajratantra 1.vi.11-12ab (Snellgrove 1959: 18).



holds a red lotus. Vajranarayana is mounted on Garuda, he is four-armed, dark blue,
has a jeweled tiara, he is adorned with various adornments, he is seated cross-legged,
with his two right hands, which are raised, he holds a jewel and a mace, in his two left
hands, which are [also] raised, he holds a conch shell and a discus; he is embraced by
a Vajralaksmi, who is white [but otherwise] similar to Vajragauri. Vajrapani has two
arms, a thousand eyes, wears a jeweled tiara, bears various adornments, has the colour
of gold, with his right [hand] he holds a vajra, with his left [hand] he points his index
finger threateningly (tarjani®), he sits cross-legged, mounted on [the elephant called]
Airavana; he is embraced by Vajrasact who is similar to Vajragauri. Vajrananga is
mounted on a flying palace (°vimana®) with dolphin (makara®) faces on it, seated
cross-legged, has two arms and one face, [wears] a jeweled tiara, is embellished with
various ornaments, and is yellow-colored; in his right [hand], he holds an arrow, in his
left, a flower bow; he is embraced by Vajrarat1248, who is similar to Vajragauri.
Among these, Mahe§vara bears Amitabha on his head [in addition to] wearing a
crescent moon. Vasudeva holds Aksobhya on his head. Indra holds Ratnasambhava
on his head. Kamadeva has Amitabha on his head.**” Those led by these [principal
deities] [denotes minor deities] such as Vajrakarttika and Vajraganapati.

Endowed with the five objects of desire, acting for the benefit of all beings, all
these beings, having various corporeal forms are conquerors in disguise.”"
[6.197-198]

[As for the verse] beginning with Five: the five objects of desire (kamah) are sight,
taste, touch, sound, and smell. They are called so (kamah), because they are desired
(kamyante), [that is to say,] wanted. The word gunah is affixed to them, because they
are repeated (gunyante), [that is to say,] reiterated (i.e. desired again and again).
[Beings (bhuitah)] are [endowed (°upetah) with them, that is to say,] conjoined with
them.

Just as the lotus, which emerges from the mud, is not smeared by defilements
of”’! the mud, likewise are they not smeared by defilements who are produced by
the method of Lust. [6.199-200]

Beginning with Just as, [the Lord] explains the [inherent] power of things.
Defilements refer to the colour, smell, etc. of the mud, [i.c.] of the mire.
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We conjectured that this goddess also has the prefix vajra® to her name.

This is otherwise called ‘sealing’ (mudranam). The Tathagatas act as ‘family
chieftains’ (kulapatayah), and by adding them on the heads of other deities, their
overlordship is displayed. We find it somewhat odd that the Tathagata of paramount
importance, Vairocana, is missing. The absence of Amoghasiddhi, while problematic,
is perhaps less puzzling.

2% We reformulated slightly George’s translation, “Although involved with the
desirous objects of the five senses, they act for the benefit of all beings. All these
beings, having various corporeal forms, although in fact illusory, are conquerors.” He
also prints the translation of 6.197 with the prose before. We do not think that
mdayavin means that the beings themselves are illusory, but that they themselves
project illusion, like magicians. If this is the case, the beings (bhiuitah) are the gods
mentioned in the prose section before.

€99,

»! George has “in”; we translate more literally.



Thus ends the sixth chapter, concerning the Yoga of the Perfected Stage, in the
Reverend Candamaharosana Tantra, called the Sole** Hero. [6.201-202]

The chapter [is called the chapter of the perfected stage, because] it has as its chief
topic>> the Yoga of the Perfected [Stage].

Thus [ends] the commentary of the sixth chapter.

2 George prints ekala® for the more common form, ekalla®.

3 We emended here to °pradhdnah in spite of the overwhelming evidence to the
contrary. Of the surviving chapter-colophons, sixteen have °pradhanam, and only
three °pradhanah (one being the result of a correction). Chapter 2 has °pradhanatvat.
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